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Note from the Editors 
 
 

The manuscript form of this present volume was formally 
presented as a Festschrift to Dr. Domingo Diel, Jr. on Monday, May 
15, 2000, on the occasion of his retirement as President of Filamer 
Christian College. 

In its original conception, the Festschrift included a larger 
number of contributors, as well as guide questions and 
bibliographies for each of the major sections of the volume. Our 
intention was to provide some kind of resource material for those 
interested in using the book for pastoral ministry and theological 
education. Unfortunately, other events overtook these intentions 
preventing the completion of the original conception. 

We have decided to go forward with the publication of the 
volume in the form that it was presented to Dr. Diel primarily to 
preserve its historical character and to honor the original intention of 
the contributors to the volume. As we indicated in the Introduction 
to that volume, we see it as a work-in-progress, and continue to hope 
that a second volume that would complete the original conception of 
the book could be undertaken perhaps by others whose lives have 
been touched by Dr. Diel. 

We are very happy that the Festschrift can now be published 
and presented again to Dr. Diel, this time, on the occasion of the 
completion of his Presidency of the Convention of Philippine Baptist 
Churches. In so doing, we fulfill the original dedication of the 
volume - to Dr. Diel and to the churches he has found worthy to 
serve through the best years of his life. 

We take this occasion to thank the contributors to the Festschrift 
for their patience, especially because of the delay in the publication 
of the volume. We would also like to acknowledge the work of 
Francis Neil G. Jalando-on, Administrative Assistant for the Institute 
for Advanced Theological Studies, who coordinated the work that 
went into bringing the manuscript to its published form. 
 

Ash Wednesday 
2003  
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Foreword 
 

 It is indeed a privilege and honour for me to have been invited 
to write the Foreword for the Festschrift of my good old friend Dr. 
Domingo J. Diel, Jr. For two reasons, I feel, there is some 
justification in my writing this foreword. In the first place, Dr. 
Domingo Diel is one of the distinguished alumni of the United 
Theological College, of which, I happen to be the principal for the 
last seven years. Dr. Diel did his M.Th. studies at UTC from 1967-
1968. Secondly, he is one of my close friends.  
 In 1974, when I, with my wife Florence went to Hamburg for 
my higher studies, we met Dr. Diel with his young wife Elsbeth and 
little daughter Helga for the first time. We, being new to Germany, 
Domingo and Elsbeth were of great assistance to us in introducing 
us to German language and culture. We lived on the same floor and 
we moved almost as members of one family from 1971-1974. 
Domingo finished his doctoral studies in 1974 and returned to the 
Philippines. After that, although we did not have many chances to 
meet, we have been hearing about his distinguished contributions in 
various fields.  
 His chequered career as Pastor (1957-1959, 1961-1962), Dean 
of the College of Theology (1974-1979), General Secretary of the 
Convention of Philippine Baptist Churches (1981-1986), Personnel 
Officer of Central Philippine University (1991-1993), and his 
present position as the President of the Filamer Christian College 
(from 1993 onwards) speaks volumes for his eminent leadership in 
the Church. 
 Dr. Diel is an acknowledged ecumenical thinker with special 
concern for the mission of the Church. This was evident even when 
he was doing his doctoral research in Germany. He was particularly 
concerned with the ecumenical relationship with the Roman Catholic 
Church, which was his immediate context in the Philippines. 
Churches in the West used his expertise as an ecumenical scholar. 
He served as ecumenical co-worker in Kurhessen Waldeck Church 
(1979-1981) and in the Church in Pfalz (1987-1990) in Germany. 
 Journeys in Faith and Ministry is indeed a fitting title for the 
book in honour of this faithful servant of Jesus Christ. Faithful 
christian life is a journey in faith; it is the journey of following Jesus 
and being with him and participating in what Jesus does (cf. John 
12:26), which in fact is what christian ministry implies. 
 
 I am glad several eminent scholars have contributed to this 
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volume dealing with the various aspects of the Faith Journey - 
missions, theologies, and ministries - from different perspectives. 
The volume is thus a fitting tribute to Dr. Domingo J. Diel, Jr. whose 
faith-journey we trust will continue for many more years to come. 
We wish him, his wife Elsbeth and children, God's abundant 
blessings as they continue their journey further. May they continue 
to be a source of blessings to many people. 
 

Gnana Robinson 
Bangalore, India 

 May 2000 
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Greetings 
 

 Domingo Diel and his wife, Elsbeth, were instrumental in my 
adjustment to life in the Philippines. Elsbeth was my confidant, 
Domingo my sounding board and guide through the maze of 
cultural, political, spiritual, and theological issues with which I 
struggled during my eight-year sojourn in the Philippines as an 
American Baptist missionary. Although I came as a missionary, in 
reality I became a mission project. 
 Domingo was a wise and patient teacher as I worked through 
the process of understanding missions in a new way, learning how to 
be more sensitive to the Philippine culture, and interpreting the on-
going political struggle in the country. He probably helped me avoid 
a few proverbial mine fields along the way, and with Elsbeth, was 
supportive when I managed to set off a land mine here and there.  
 The format of this book is much like my experience with 
Domingo, an on-going dialogue in the process that is missions, 
theology, and ministry. It is fitting that the authors are primarily 
Filipino but also reflects the international aspect of Domingo’s 
ministry and mission: students and/or colleagues of Domingo. Most 
of the writers are not just names but faces and voices I know. There 
are faces and voices who were also my teachers and in addition the 
PROPHETS1 who encouraged my husband and I to be bold when we 
had little to lose, but whose own lives were at stake. There are the 
faces and voices of students who taught us much about laughter and 
also about faithfulness to God and a willingness to accept a call to 
ministry that leads to financial sacrifice. 
 The editors have designed this book as not just a tribute to Dr. 
Domingo Diel, Jr., but also as a practical resource for Philippine 
churches. In my opinion, this book would be a valuable resource to 
churches in “developed” countries that are woefully underdeveloped 
in their understanding of the depth of commitment and wisdom to be 
found in places they would call a “mission field.” I appreciate the 
major effort this project created for the editors and thank them for 
helping to create a book that will have a special place on my library 
shelf as a resource where I can revisit the fruitful wisdom of very 
special friends. 

 
Who is wise and understanding among you? Show by 
your good life that your works are done with 
gentleness born of wisdom. James 3:13 (NIV) 
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Sandra Mosher 
San Antonio, Texas  

April 2000 
 
 
 
______________________________ 
1 The Protestants Propagating Human Enlightenment for the Transformation of 
Society (PROPHETS) was a politically - and theologically - “progressive” 
advocacy group in Iloilo at that time. It was concerned with issues of peace, justice, 
and transformation. See also Nestor D. Bunda, A Mission History of the Philippine 
Baptist Churches 1898-1998 from a Philippine Perspective, 1999, pp. 275-277 
(The Editors). 
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unforgiving, deadlines. As well, we express our gratitude to those 
“would have” contributors, unnamed or unavailable, who, because 
of personal and professional constraints, were unable to offer their 
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everything, there is a season - and that, the purpose for these seasons 
lie in the unfathomable heart of God. To those who may have 
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were unable to ask, we hope you will remain open to opportunities 
of a similar nature, which we believe the future still holds. We want 
this volume to be the beginning - not the end. A second volume is 
already being planned. 
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(EMW) for financing the publication of this project. We also wish to 
express our particular thanks to Sarah Leyble, who assisted us in 
coordinating the work for this volume. Anyone who understands the 
nature of such transnational, not to mention transcultural efforts, 
know the administrative, political, and institutional nightmares that 
form the woof-and-weave of any production of this breadth. 
 Like so much of Christian faith and ministry, this volume is 
very much a promise, as much as it is a fulfillment. It is the 
fulfillment of a vision, even as it continues to be a promise, we have 
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held all these years, to contribute to the life and work of our 
churches - even though, for some of us, we have long left the close 
proximity of these churches. It is a fulfillment of our desire, even as 
it continues to be a promise, to continue the process of a 
fundamentally new and better way of engaging in theological 
education - where all are teachers as well as students. It is the 
fulfillment of a dream, even as it continues to be a promise, that was 
born in the classrooms of Johnson Hall when we were Seminary 
students, that someday we would return, out of gratitude, what the 
College of Theology, and our churches had not only given to us, 
freely, sometimes begrudgingly, often unknowingly, but also what 
they withheld, oftentimes innocently, sometimes deliberately, not 
just from us, but from those around us. Such are the reasons for the 
name “The Johnson Hall Collective” and the basso firmo that 
accompanies it: an unequivocal commitment to justice, compassion, 
and solidarity. 
 There is something else which the name “Johnson Hall 
Collective” is intended to suggest, if not evoke. Those who have 
been part of the College of Theology know of the many experiences 
that link people together. In our generation, there were not only the 
Chapel Hours and Chapel Chats, but also the Family Nights with 
Manang Beverly Roseberry's famous chocolate cake (or was it 
brownies?); there were the first semester retreats and Sir Acosta's 
“go home and plant camote” speech; the Sunday afternoon “cook-
outs” - especially the sinugba nga mais - gifts of the churches to 
their week-end workers; the summer inter-Seminary CPE, Urban 
and Rural exposure programs; and there were Manong Floyd 
Roseberry's regular “book sales” that we took advantage of to build 
our libraries; as well as, of course, the endless conversations into the 
late hours of the morning (in the Chapel, or behind the library stacks, 
or in the first floor bathroom of Johnson Hall) interrupted only by 
reminders to study or Miss Festin's calls to go to bed. To be sure, 
each generation was unique - and had different experiences. 
However, whatever differences there may have been, these were 
somehow bound together especially by the abiding presence of Mrs. 
Teves - Manay Es to many - who largely held the College of 
Theology together through these generations. In other words, these 
fun times - celebrations, festivals, fiestas, indeed, even ludic and 
bacchanalian revelry - that were woven into the fabric of our more 
serious vocations were an inextricable part of our theological and 
spiritual formation, not often reflected in our more serious work, but 
no less decisive to ministry. Ours is the conviction that Jesus not 
only wept; Jesus also laughed - and heartily! Indeed, the Johnson 
Hall Collective is exactly this: a confluence of multiple spaces, 
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times, and places - sites of meaning and significance that form the 
woof-and-weave of our identities. 
 We want to acknowledge this here as our way of reminding our 
readers not only that so much of this volume lies below its surface, 
but also that a fuller appreciation of what is articulated in writing - 
any writing, for that matter - depends on a recognition of its being 
rooted in our everyday lives. By “rooted” we not only mean 
“context,” but more important, ecology - all those inextricably - 
related conditions that give rise to an event, which, in this particular 
case, is this collection of essays. Indeed, so much went into the 
creation of this volume: not only the long nights of writing, or the 
long telephone call exchanges, emails, and snail mails between 
editors, or the even longer conversations and visits between editors 
and contributors, but also the tsismis, the remembering, and the 
encouraging of each other. Then, there were the schedule conflicts, 
the colliding demands of work, the competing priorities - which 
required attention and decision. Such is the meaning of work as a 
shared enterprise: the joy and sadness, the laughter and tears, the 
pain and the pleasure, the frustration and the hopefulness - all 
intertwined in the process of collaborating to bring into being 
something that is alive in each of us. This gift of life is something 
for which we are truly grateful. 
 No doubt, this is an incomplete work, not only in terms of its 
content, but also in terms of its form. Not unlike the realities of 
missions, theologies, and ministries, this volume is truly a “work-in-
progress.”  
 This particular version of the volume was presented to Dr. Diel 
on May 15, 2000, on the occasion of his retirement as President of 
Filamer Christian College, as well as the launching of the new 
Institute for Advanced Theological Studies (IATS). 
  
 Finally, even though such an act is an arrogance on our part, we 
wish to acknowledge the place which our Savior, Jesus Christ, 
through the Power of the Holy Spirit, and the Inspiration of the One 
whom we have called “Father,” have in this volume. Without the 
compassion and commitment to their creation, this volume not only 
would have not been possible, but its meaning and significance for 
us would have been far less than what it is. We are grateful that we 
have been allowed by the Father, Son, and Holy Spirit to love so 
much, even though often so poorly. 
 Accept our gratitude - as a promise and a fulfillment. 
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Christian Faith and Contemporary Social Change: 
A Global Ecumenical Perspective 

 

Nestor D. Bunda, Esther G. Carnaje,  
Genaro D. Diesto, Jr., and Lester Edwin J. Ruiz  

 
Introduction: 
The Movement of Time, Space, and Place 

 
 One could rightly argue that the proper, if not the only, starting 
point of Christian faith, including its threefold articulation as 
“missions,” “theologies,” and “ministries,” is with the struggle for 
liberation in which people find themselves. This, we believe, is what 
those who understand their vocation in terms of “announcing the 
acceptable year of our Lord” generally share. However, allow us to 
begin this volume in the “middle,” as it were - not in the struggle for 
liberation itself, or in the articulation of missions, theologies, and 
ministries; but in one of the spaces where the struggles to articulate 
our Christian vocations occur, namely, within what Ernesto Laclau 
called the new revolutions of our time.1 Laclau was referring to the 
plurality of political struggles - real antagonisms as opposed to mere 
contradictions, is the way he put it - that are the conditions of 
possibility for a new and genuinely transformative politics. In the 
ecclesial context, one might say, the plurality and contingency that 
constitutes ecumenicity, is the “horizon” of Christian faith, in our 
time.  
 Those who see this plurality of struggles - this ecumenicity - as 
undermining, on the one hand, the larger project of transformation, 
and, on the other hand, Christian faith or its institutions - which is 
not to deny that within these institutions exist vital and vibrant 
“communities of faith” - have warned Laclau, and others like him, of 
the dangers of uncritically embracing this plurality. Of course, 
whether this warning is empirically demonstrable remains to be 
seen. In many contexts, including our own Philippine context, the 
“debate” has been much more pronounced. For example, some have 
been chided for entering the revolutionary struggle without the 
proper credentials or “orientation.” Others have been told that it is 
dangerous to enter into the terrain of Philippine society and 
revolution, because one could get lost, they argue, in the labyrinth of 
contested perspectives - and in getting lost, fail the revolution itself. 
This “political form” of the warning finds resonances in the 
“religious form,” including, arguments about “defending the 
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tradition,” “securing the Baptist heritage,” or insisting on particular 
hermeneutical keys, for example, the “inerrancy of scripture” or 
“speaking in tongues” to define authentic religio-moral practice.2 
 The Philippine context is significant, in part, because it is 
emblematic of what is happening elsewhere in the world. In fact, it is 
a sad commentary on the history that we all share, that similar 
contested perspectives within the broad political and religious 
progressive movements, continue to vie, no less, for the loyalties of 
people, and, in its worst form, demand of its followers, that they not 
only sacrifice colleagues, if not former comrades, but shared 
histories and memories in the name of “correct - if not corrected - 
ideas.” It is probably the irony of ironies that, echoing the father of 
modern political authoritarianism, Thomas Hobbes,3 we are told that 
what is most important in (revolutionary) politics or in Christian life 
(and theology) is the need, they say, for clear and correct ideas from 
which, it is assumed, correct and therefore efficacious tactics and 
strategies emerge. Correct belief, it is claimed, eventuates in 
efficacious action. Anything less is superstition (or worse, still, 
“unscientific” or “heretical”); and therefore, unworthy, not to 
mention, devoid of revolutionary or religious authority. Those of us 
who are creatures of modernity are taught, very early on, that 
“correct ideas fall from the sky.” Or, to put it another way, reflecting 
the Cartesian pre-occupation with that fundamentum inconcussum - 
or “foundational starting point” - that the “correct” and morally 
superior perspective is one that is not only “eternal,” but that which 
is “not tainted” by history. After all, do not our favorite Baptist 
hymns ask us to escape “this mortal frame also”?4 
 There is a reason why we insist on starting precisely at this 
“unscientific,” if not, “heretical” place of profound contestation, 
even antagonism.5 We are willing to wager that Laclau, and others 
who think and write in the so-called postmodern, poststructuralist, 
postpositivist mode,6 is on to something when he argues that 
emancipation requires a plurality of struggles that are often 
contradictory, if not antagonistic, of the others; that these different 
struggles are part of the conditions of possibility for what we hope 
can be achieved: on the one hand, a visible, viable, and, efficacious 
transformative practice, and, on the other hand, a relevant, 
meaningful, even playful, Christian faith articulated through 
peoples’ theologies. Equally important, we want to start with the fact 
and affirmation that we, indeed, have come from the “dust of the 
earth”: not “dirt,” but “dust”; that dust which is borne by wind, the 
same kind of wind that is called the Divine ruach in Genesis; the 
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dust which God saw fit to “breathe” God's self into; and which Karl 
Marx referred to as “the root” himself/herself.7  
 Having said this, we must now hasten to add that by “playful” 
we most certainly do not mean - just because it is playful - that it is 
unimportant or devoid of profound seriousness or radical 
significance. On the contrary, play, in our view, is what the universe 
is about: play as in “the play of life,” or “the dance of life.” Humor, 
laughter, conviviality. Frivolity but not frivolousness. In fact, to 
speak of play is to understand what Heraclitus (and we daresay, even 
the Karl Marx of Das Kapital and Grundrisse)8 already understood: 
that the universe is a cosmos of continuous creation, i.e., it is 
motion, energy, speed: the movement of time, space, and place - just 
as modern revolutions, be they socialist or capitalist, are specific 
trajectories of this continuous creation - or transformation, as we 
prefer to call it - of time, space, and place: movement, motion, 
speed, energy; and so are dialectics. The realm of music and dance 
further demonstrate the character of transformation: from the 
improvisation that lies at the heart of American Jazz, to the 
conflicting, not to mention, contested passions that permeate the 
Tango Argentino. Such improvisations are not accidental or 
autonomous, nor are the conflicts simply innocent or benign. Jorge 
Luis Borges states the equivocal, if unstable (or contingent), 
relationship between play, struggle, and transformation very well. Of 
the Tango Argentino (where dance is a microcosm of life itself) he 
writes: 

 
The tango is a direct expression of something that 
poets have often tried to state in words: the belief 
that a fight may be a celebration.9 

  
 By transformation, then, we mean, not only constant movement, 
but also improvisation, passion, and struggle. Indeed, one way to 
read what contributors in this volume have noted of the history of 
the churches, especially our own Baptist history is that at its best, it 
is a history of transformation. 
 However, that is only one side of the coin. The other side is that 
this so-called “movement of the universe,” is always and already 
also a transformation of movement into particular forms. If one is to 
employ the metaphor of language and meaning, one might say that 
meaning (as movement) is transformed into language (as form). 
Without this transformation, there can be no “intelligibility,” no 
understanding. Hans Georg Gadamer's notion that the interpretive 
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act aspires to “the transformation of play into structure,” does, in 
fact, point us in this direction.10 Thus, one might say that human 
histories - even histories of struggle - are hermeneutical, interpretive 
acts, which render the universe intelligible. However, if there is this 
reciprocity between movement and form; if, as Martin Heiddeger 
says language (as form) is both the “house of being” and the 
“shepherd of being” (as movement),11 then, precisely because of this 
reciprocity, not only do our interpretive acts guide, if not, direct 
transformation, they also can overcome that transformation. It also 
means that interpretation cannot be reduced to mentalistic, cognitive 
acts. Thus, wherever structure dominates play, it is necessary to set 
the latter free. In other words, if particular forms like ideologies, 
institutions, bureaucracies - political and religious - are specific 
structures, which is another way of saying they are specific forms or 
languages, then, if they dominate the “movement of the universe,” 
they need to be brought into a reciprocal, dynamic, and critical 
relationship with this movement. Put in more familiar language, the 
Sabbath was made for humankind, not humankind for the Sabbath. 
  
Christian Faith: 
Theologies, Contestations, Transformations 
 
 In this context, one way of reading, for example, contemporary 
missions, theologies, and ministries - or in short, Christian faith - in 
the Philippines, but especially those that are sensitive to, informed 
by, or even determined by emancipatory struggles (particularly those 
identified as progressive or left-oriented) is as an interrelated and 
ongoing narrative informed by contextualizing theologies (especially 
cultural and political), liberation theologies (resembling its Latin 
American version), peoples’ theologies (emphasizing the question of 
who the subject of theology is), and theologies of struggle (focusing 
on the meaning and significance of different forms of struggle for 
theology). While many, if not most, of these theologies overlap in 
their substantive, methodological, metatheoretical, and personal and 
institutional concerns and commitments, it is quite clear that these 
theologies identified themselves - and can be distinguished - as 
particular and distinct moments in the history of Philippine theology 
(or what we prefer to call “modes of theological reflection in the 
Philippines” - though not necessarily Filipino modes of theological 
reflection) that correspond to different moments in the political, 
economic, and cultural life of the peoples of the Philippines. Here 
one can re-affirm the insights of liberation theologies, insights 
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shared by all of the theologies noted above, that Christian theology 
is properly understood as a “second step,” i.e., what Gustavo 
Gutierrez called “critical reflection on Christian praxis in the light of 
the Word of God.” Praxis precedes theory. This, in our view, 
remains the principle of articulation for Christian theologies today.12 
 With the fundamental transformations in the political, 
economic, cultural, technological structures and processes that have 
occurred worldwide in the last quarter of this century, but 
particularly in the last five13 - Christian missions, theologies, and 
ministries, in general, but also, in the Philippines are today 
confronted by fundamental challenges to their identities, their goals, 
and their tasks. These missions, theologies, and ministries, by their 
very existence, agree that the horizon of Christian faith today must 
be the political, economic, cultural, technological realities in which 
Christians find themselves - personal, political, historical, as well as 
local, regional, and global. Human history is the primary locus of 
faith; its trajectory is, as Marx would have put it, “from earth to 
heaven;” its biblical and theological refrain is that of creation - 
incarnation - redemption - as, for example, in the work of Matthew 
Fox, Dorothee Soelle, and Leonardo Boff, to name only three 
familiar names within the larger ecclesial context.14 
 
 To put the matter in this way is to suggest that Christian faith 
today is not only confronted by profound transformations, dilemmas, 
and questions, that call for both interpretation and action; but, more 
important, perhaps, these transformations, dilemmas, and questions 
confront Christians with the task of articulating missions, theologies, 
and ministries, appropriate for the particular historical moments in 
which Christians “doing theology” find themselves. As contributors 
to this volume have noted, the very nature and character of human 
life is intensely contested, contradictory, and, indeed, conflictual, not 
only because of its inherent plurality (and difference), but especially 
because of its asymmetry, its unevenness, its profound imbalances. 
In this context, the legitimacy and/or relevance of the different 
modes of theological reflection today, as well as different 
expressions of Christian faith, have also been put in question.  
 In fact, the depth and breadth of the contestation all suggest that 
we are witnessing a great turning point in human history, an axial 
moment, if you will, that is characterized, as already noted, by 
profound economic, technological, social, cultural, and political 
transformations. We are living in a time of world-changing events. 
Historical conditions are changing at an almost unimaginable rate 
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forcing us to re-define our ways of thinking, feeling, and acting. 
Moreover, we are witnessing, indeed, participating, not only in a 
profoundly uneven, not to mention deeply contradictory and 
constestatory - transformation of history, but in the very acceleration 
of that history. Many of these transformations have brought 
prosperity to humanity, at least to a small part of it. At the same 
time, many of these transformations have created, if not sustained, 
deep and profound injustices: poverty in the so-called four-fifths 
world, violence and nihilism in both the rich and poor nations, to 
name only two. These transformations, to be sure, have held both 
dangers and possibilities as well. With the Chinese we can say, 
“these are interesting times.” 
 
Peoples’ Theologies: 
The Dilemmas and Aporias of Christian Faith 

 
 In this context, the question of Christian faith and of the 
different modes of theological reflection not only will not go away, 
it requires some attention to this context of profound 
transformations. Entering into these discursive and strategic 
formations, however, confronts us immediately with a number of 
dilemmas, indeed, a series of possible aporias, that are situated at the 
center of Christian faith itself, if not our personal commitments, 
which cannot, therefore, be ignored, avoided, or denied. 
 First, there is the substantive and/or definitional dilemma. Just 
what do we mean by “Christian faith,” indeed, of “missions,” 
“theologies,” and “ministries”? No sensible person, indeed, we hope 
no respectable scholar or activist, today will assert that Christian 
faith is a singular, let alone unitary, totalized reality. To be sure, 
there are common threads that form part of the tapestry that is 
Christian faith, for example, our recognition of the Bible as the 
fountainhead of our faith, or the importance of Christian 
communities and their traditions for theory and practice, the 
desirability of transformation - for the creation and nurture of the 
“fundamentally new that is also fundamentally better.” Yet, today 
there are as many “Christian faiths,” not to mention “missions,” 
“theologies,” and “ministries,” as there are individual Christians and/
or Christian communities. It is a truism that borders on the banal that 
Christian faith is a pastiche of political, economic, cultural, 
religious, and historical specificities and pluralities. 
 Perhaps, even more difficult is finding one’s way through the 
maze of definitions, theoretical perspectives, and methods of 
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understanding and articulating Christian faith: sociological, political, 
anthropological, psychological, biblical, pastoral. Even more 
difficult may be negotiating through the linkages - the connections - 
of these perspectives, especially since what is at stake is not only the 
plurality of these perspectives, but their inextricable relationship, 
i.e., the nexus, the conjunctures, and the fact that the grounds of 
these perspectives are constantly shifting. In fact, political, 
epistemological, disciplinary boundaries are constantly being 
negotiated and re-negotiated. For example, ordination can no longer 
be understood apart from the Diasporic trajectories of “the 
community of faith,”15 not to mention, the rightful claims of women 
about the recognition of their specific callings historically denied 
them by virtue of their gender. Indeed, our very own Baptist polity 
not only affirms the “priesthood of all believers” - which means, it 
affirms the individuality and uniqueness of each believer, but it also 
defended, historically, the “right” and “prerogative” of the “local 
church” to live out its vocation without interference from the 
hierarchies of both church and state.16 
 Our Collective poses these issues as questions - many of which 
are not new - only because it is our view that our theories - and 
consequently our practices - are now being profoundly contested. 
Our definitions and methods are rapidly becoming inadequate to the 
political, economic, and cultural, realities that shape our lives. Our 
needs are fast out pacing the institutional mechanisms of human 
fulfillment. Domination has taken on a myriad of interrelated forms, 
and the suffering that these have engendered have taken on profound 
and complex forms as well. 
 Second, there is the methodological dilemma. Just how do we 
get at - or to, not only our definitions, theoretical perspectives and 
methods, but also to the questions of human survival, human 
suffering, and human hopes, indeed, to the so-called “things 
themselves”? Moreover, if it is true that no reality comes to us 
unmediated, how do we get to the realities we wish to transform - 
given the changing language games, concepts, and ideas not only in 
our disciplines but also in the larger world that mediate them? What 
methods and strategies do we deploy knowing fully well that these 
are profoundly shaped by, not to mention identified with, cultural, 
ideological, even social and economic assumptions and practices - 
some of which, in our view, are so deeply anti-human (e.g., the 
dominative structures and processes of multinational capitalism, 
modernity, and patriarchy)?17 Roman Catholicism arrived in the 
Philippines largely alongside Spanish conquest and colonization; 
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and so has Protestantism been wedded, for the most part, to U.S. 
imperialism! Where does one go for the building blocks of Christian 
faith that are adequate to the experience of human life on our planet 
(and specifically the Philippines) in the new millennium that we are 
about to enter? 
 Third, there is the metatheoretical dilemma. Since our 
definitions, theoretical perspectives, and methods are always and 
already implicated in the structures and processes alluded to above, 
can we practically and theoretically arrive at adequate definitions, 
theoretical perspectives, and methods without dealing with such 
issues as gender, class, and race as relations of power, not as “things 
in themselves,” but as principles of articulation? In what ways are 
our theories and practices shaped by power relations even before we 
have had a chance to touch, feel, taste, and eat them?18 (One needs 
mention only the struggles of women to become equal partners with 
men in a church that professes that there is “neither Jew nor Greek, 
male nor female, slave nor free;” or where the “ordained ministry” 
continues to be a special, if not male preserve, despite the 
proclamation that all are called to the ministry by virtue of their 
baptism; to see the fundamental relations of power circulating 
through many of our Christian “beliefs” - on homosexuality, for 
example) Conversely, how do our concerns, particularly our 
Christian hopes and commitments, shape these metatheoretical 
issues? Phrased practically one might ask, how do we minister in a 
world implicated in gender injustice, class oppression, and racial 
domination? Equally important, how do we begin to articulate 
Christian faith and theologies horizoned by a commitment to a 
genuinely ecumenical future given the contexts described in this 
common work. 
 
The Essays 

 
 The essays in this volume reflect, in their own ways, the 
profound and complex realities noted previously. Gathered to honor 
Dr. Domingo J. Diel, Jr., they are drawn from a wide spectrum of 
peoples, disciplines, perspectives, and commitments. Individually 
and collectively, they seek to attend to the dilemmas and aporias19 of 
Christian faith in a world undergoing profound and fundamental 
change. The volume itself is divided into three sections: Missions, 
Theologies, and Ministries - which not only correspond roughly to 
the major themes of Dr. Diel's life and work, but also, underscores, if 
not delineates, what the editors believe is the threefold character of 
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Christian faith. 
 As a genuine work-in-progress, “in progress” because many of 
the essays reflect ongoing concerns and commitments of the authors 
in their respective sites of ministry, they are not only a collection of 
academic papers by former students and colleagues of Dr. Diel, but, 
perhaps, more important, are contributions of “ordinary” Christians 
from around the world, who are deeply involved in the life and work 
of the Baptist churches of the Convention of Philippine Baptist 
Churches, in particular, and, of the wider Church, in general. At the 
same time, it is a genuine “work” because, as products of the labor 
of individual authors, many done “on the run,” they not only bring 
together into one volume the contributions of diverse people, but 
they also “bind” the people together in a shared and common 
enterprise, as well as encourage and engender “other work” by those 
who, in reading the volume, may use it in their own sites of ministry.  
 Equally important, this volume is also a “work-in-progress” in 
the very fact of the many lacunae, contradictions, and aporias that it 
contains. Important areas of and for missions, theologies, and 
ministries - as well as perspectives - have been left out, in part, 
because invited contributors had prior commitments; or else, these 
areas were hidden from the competencies and sensitivities of the 
editors at the beginning of the process. These areas include 
evangelism, worship and music (ironically, one of the favorites of 
Dr. Diel), interreligious dialogue (e.g., among Christians, Muslims, 
and Indigenous Peoples), modern science and technology (e.g., 
“cyberspace,” genetic engineering, media), and, the arts, as well as 
politics or government, economics, and the law. Their absence in 
this volume simply underscores how far we have come, but, even 
more, important, how much further we need to go. This is part of the 
“promise” of the future, and the challenge that our generation offers 
to those who are, in their own spaces, times, and places, dreamers, 
and visionaries. It is up to those who come after us to move even 
further, in the words of the famous US television series, Star Trek, 
“to go where no one else has dared to go.” 
 As editors of this volume, we must also confess to our very real 
uneasiness about American English as the dominant language used 
in the volume. We would have preferred that the language of the 
volume reflect the multilingual character of our churches - and of 
our contributors. Unfortunately, the present lingua franca of our time 
is still American English. Thus, we have to contend with the 
multiplicity of fractures and fissures that such a language creates in 
our individual and collective psyches. To be sure, we are, by no 
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means, linguistic purists - or even political, economic, and cultural 
purists. Language arises out of a common experience - and that 
experience, without a doubt, is multilingual and multicultural. At the 
same time, we recognize the imperative for developing a common 
language adequate to the needs and desires of our hearts and minds - 
and our lives together. It is for this reason that this volume remains a 
“work-in-progress,” not only because it has failed miserably in 
establishing a wider linguistic horizon, but also because it aspires to 
a communicative competence that is adequate to our experiences of 
faith. Indeed, language is “the house of being” and the “shepherd of 
being.” This work, if it is to remain faithful to its intent must aspire, 
at the very least, to a “trilinguality” (which, in Dr. Diel's case, is 
Hiligaynon, English, and German). 
 For all these reasons, this volume exemplifies what “work” is at 
its best: a product, a shared enterprise, and an invitation to the 
ongoing creation and nurture of what is fundamentally new which is 
also fundamentally better, which in our context, is a pilgrimage of 
Christian faith and discipleship. Philosophically stated, space and 
time are “gathered” into one “place”: Word becomes flesh. In this 
context, the editors of this volume intend for it to be a resource for 
our churches - so that through its use, we might discover yet again, 
not to mention deepen, both our engagement with one another 
(community), and our vocation (identity). Our pilgrimage lies not 
only in the engagement, however, but in walking faithfully, in the 
knowledge that there are clouds of witnesses that are encouraging 
and cheering us on along the way, and, in living out our faith in 
order that those who come after us may, indeed, “find us faithful.”  
 There can be no question - indeed, no apology - that this volume 
reflects a real plurality of political and religious perspectives, as well 
as a dialogue, which the recognition of this plurality presupposes. In 
fact, as editors, we have sought to preserve intentionally, if not 
defend, the differences in style, substance, and presentation, as well 
as documentation, of the respective authors, seeking, thereby, to 
underscore the plurality, difference, and contingency that are 
constitutive of the volume. Equally important, not only did we keep 
the narrative structure of the volume to the minimum three-fold 
notion of missions, theologies, and ministries, but we also refused 
the temptation of insisting on conventional disciplinary boundaries. 
Our intention was to allow the different sensitivities, pre-
occupations, concerns - indeed, the unevenness of each essays to 
stand - “letting a thousand flowers bloom,” one might say, in order 
that the texture of human life not only can be appropriated and 
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affirmed, but also opened up to scrutiny, correction, and, above all, 
accountability.20 As well, we hoped that by design, we would be 
suggesting that the content and form of missions, theologies, and 
ministries, in fact, ought to be understood and articulated as 
overlapping normative, conceptual, and institutional practices. Thus, 
disconcerting as it may be, one finds, for example, a theological 
essay aspiring to the missiological, or a historical essay reaching for 
a theological understanding. 
 However, this is not a market or consumer plurality, the kind 
that takes hedonistic pleasure in the idea that the more commodities 
on the supermarket shelf (even an academic market!), the better 
regardless of how they get there - and at what cost. On the contrary, 
more is not always better, and how they get there and what purpose 
they serve, matters immensely. This kind of plurality, which one 
might call a normative plurality, affirms everyone's place in the light 
of the judging, forgiving, and reconciling truth of that fundamental 
reality to which the inadequate phrase “the Kingdom of God” points. 
That is to say, for Christians, our labor and the products of that labor 
find their meaning and significance within God's creative and 
redemptive purpose for all creation, articulated in the prototypical 
ministry of Jesus, and empowered through the ongoing, 
unpredictable guidance of the Holy Spirit.21 
 For this reason, we resisted the temptation of smoothing out 
differences, overcoming antagonisms, or resolving conflicting 
assumptions within and among authors, texts, and authorial 
intentions. Here, the volume celebrates our cherished “Baptist 
distinctives” related to “freedom of conscience.” For all the 
distortions and dangers of “autonomy,” the freedom which Baptists 
have historically defended, was a gift to the larger Christian Church, 
for it provided a prototype for Christian faith in search of its 
vocation, a vocation that was sometimes overrun by hierarchies and 
abusive authorities. Thus, this volume reflects not only an 
“emancipatory interest,” but also, an “ecumenical/dialogical 
interest” that affirms difference without capitulating to a nihilistic 
“free-for-all” devoid of any normative content. Elsbeth D. Diel says 
it well in this volume, when she notes of the perspective of Dr. Diel, 
that  

 
Domingo always tries to be moderate, finding a 
compromise between extremes, in dialogue with 
people from different occupations. In all this, the 
way Jesus lived serves him as orientation. While 
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being critical of ideological positions, it has always 
been very important for him to have clear 
convictions of his own. At the same time, he tries to 
give room and space for the convictions of others. 

  
One might be skeptical of the vocabulary of “moderate,” 

“compromise,” or “extreme” which she deploys; but her insight 
about Dr. Diel's normative pluralism is instructive, as it is profound.  
 This, then, is the aspiration of this volume: to provide both 
context and framework for a genuine ecumenical dialogue,22 
informed by and within the context of ministry, about how we may 
re-discover and deepen our multiple and myriad places of ministry in 
a world profoundly and inextricably implicated in gender injustice, 
class oppression, and racial domination. Such is the reason for why 
we, as editors, have entitled this volume “Journeys in Faith and 
Ministry: Missions, Theologies, Ministries,” reflecting, without a 
doubt, Dr. Domingo J. Diel, Jr.'s legacy for the life and work of our 
churches, in particular, and the world, in general; as well as a deep 
and fierce gratitude to him, for allowing us to see, hear, touch, smell, 
the journeys of faith.  
 In the beginning was the Word… and the Word became flesh... 
and God said… “That's good! That's good…!” 

 
The Johnson Hall Collective 

Easter 2000 
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Portrait of the Man 
 

Elsbeth Dutt Diel 
 
 Domingo J. Diel Jr., was born the eldest of eight children. His 
father was a carpenter, his mother, besides taking care of the 
children, worked as a seamstress. In order to be able to go to school 
and to help his family, Domingo delivered hot pandesal, shined 
shoes, or sold ice cream.  
 As a child, he once became very sick, so sick that his family 
thought he might not survive. In this difficult time, his grandmother 
promised God, that Domingo would become His servant, if only he 
recovered. This promise made him study theology and pursue the 
profession as a pastor.  
 It was not easy for him, since he was a very shy person. As a 
young man, he never could imagine himself standing in front of 
people to deliver a speech. After completing his Bachelor of 
Theology at Central Philippine University (CPU), Domingo went to 
a rural town in Romblon to work with a congregation. Up to this 
day, his relationship with people from this congregation persists. 
After five years of working as a pastor, he felt the need to delve 
deeper in the knowledge of the Word of God and decided to pursue 
further studies. He applied for a scholarship and in 1963 left for 
India where we later met. 
 Domingo was studying at the United Theological College in 
Bangalore, while I was there for an intensive course in Kanarese. I 
was a missionary nurse, belonging, as we ironically called it, to the 
“missionary caste.” Domingo belonged to a group of overseas 
students. Both groups often organized events together. It was here 
that we slowly got to know each other. We learned, to our delight, 
that we both had a lot in common: our basis in life - the Faith in 
Christ - the wish to live a simple life and the interest in music and 
literature. Years later, he told me, how happy he was to have chosen 
this way of life.  
 We married on a cold December day in Germany. We spent 
almost five years there while Doming (as I call him) completed his 
Doctor of Theology at the University of Hamburg. Doming had 
given me the choice of which country (the Philippines or Germany) 
we should live in. The decision was made and in 1974, we finally 
went to the Philippines and with us came our three and a half-year-
old daughter Helga. Our son Soeren was born four months after our 
arrival. 
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 The first few years of our life together in the Philippines were 
not easy. For me it meant adapting to a culture so different from 
mine and giving up my profession. Family and home gave me a new 
focus in life, while Doming faced the responsibilities of supporting 
the children and me. In addition to this, he had the responsibilities of 
being the Dean of the College of Theology in CPU. All this 
happened during martial law, a time of instability and fear. These 
first years of hardship made us both grow in faith and in our 
relationship, knowing and trusting that we would be carried through 
by God's mercy. 
 During the thirty years of our marriage, the question of where 
we belong and where we should live often arose. If the wish had 
arisen in me to return to Germany, Doming would have been ready 
to join me and would even have taken care of the children and the 
household. On the other hand, I have always known in my heart, that 
our place is in the Philippines. Doming always felt a sense of duty 
towards his people and his country.  
 Through our relationship and the conviction that others play an 
important part in our lives as well, I have found my place and home 
in the Philippines. Doming is bringing his professional life to a close 
now. We have been living through thirty years of partnership and 
this long journey together has been - looking back - undoubtedly 
founded on our deep conviction that not only our own family, but 
that the family of believers in Christ, independent of denomination, 
are central to our lives as well. 
 Doming´s field in theology is missiology. For him passing on 
the good news according to the Gospel has been essential throughout 
his life. At the same time, he is well aware of the fact that the Word 
without deeds is worthless. While Dean of the College of Theology, 
he often witnessed the problems and helplessness of many students. 
He made a great effort to do everything in his hands to help them. 
He built up a scholarship fund and got in touch with youth groups in 
Germany helping those in need. While at the Convention of 
Philippine Baptist Churches (CPBC) and at Filamer Christian 
College, he continued to build up relationships with Christians and 
their organizations abroad to realize projects working with the poor.  
 Faith is for Doming to live the Word in a life of patience and 
continuity, in spite of occasional backfire, failure, and 
disappointment. Though his trust in some people was often put to a 
test, he was always willing to give a second chance. A farmer once 
came and asked Doming for financial assistance to buy seeds for 
planting in order to have food for himself and his family. He was 
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given the money but used it for something completely different. Yet, 
Doming decided to give the man another chance, believing that 
patience may still pay-off in the end. Helping, for Doming, does not 
mean wanting to change the world. Expecting the world to be 
changed is an illusion to him. However, he considers not doing the 
things one is capable of doing as irresponsible. 
 During all these years of living the Faith, Domingo was always 
critical of any ideology. For him, to find the will of God means to 
take responsibility in the light of Christ's teachings and not to blindly 
follow human ideas. Domingo always tries to be moderate, finding a 
compromise between extremes, in dialogue with people from 
different occupations. In all this, the way Jesus lived serves him as 
orientation. While being critical of ideological positions, it has 
always been very important for him to have clear convictions of his 
own. At the same time, he tries to give room and space for the 
convictions of others. This also means that he is interested to see and 
study other forms of religions. He was exposed to, and had closely 
observed and studied different religions during his stay in India. 
Later, he taught Asian Religions at the College of Theology in CPU. 
His curriculum involved Hinduism, Islam, Sikhs, Janis, Buddhism, 
and others. Aside from his interest in and tolerance towards other 
religions stands a deep ecumenical conviction. Domingo played an 
active role in seminars and workshops dealing with this theme. 
Facing the risk of being misunderstood, he openly supported the 
decision of our children to marry non-Baptist Christians. 
 Faith and conviction are for Domingo the result of hard work. 
He prepares his lectures, classes, and sermons with much discipline. 
Beautiful words or slogans are not important for his sermons. 
Essential are the Bible texts and what these have to say to us now 
and here in the Philippines. Every time while preparing lectures or 
sermons, he is amazed at how much the Bible has to say and how 
relevant Jesus' message is up to this day. Domingo's interpretations 
inspire to think. They give new insights and provoke questions. His 
opinions are often not easy to accept and are sometimes 
uncomfortable. Yet different groups still ask him to make Bible 
studies and strengthen the theological foundation for their work: 
social workers, general assemblies for the CPBC, women´s groups, 
family life groups, ministers  ́associations, local churches, etc. He is 
glad to do these Bible studies because of his conviction that all our 
Christian doing needs biblical foundation. To him, all have an 
equally important role in buildng the Church, the body of Christ: 
women, men, and children.  
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 With Doming´s professional life ending, we have new 
challenges to meet. Doming is gradually turning over his 
responsibilities to the younger generation. Nevertheless, he is still 
full of plans and dreams for the future. Together with former 
students, who also did their doctorates abroad, he is building an 
institute for higher theological studies. The goal is to develop a 
center in which courses are offered to practicing pastors who want to 
deepen their knowledge and understanding of the Bible. The main 
aim of this institute is to interpret and understand the word of God, 
as it is relevant for the Philippine way of life in contemporary times. 
 Our family has also undergone changes. Both of our children 
have become professionals, are married, and have reached a certain 
stability in life. 
 Our daughter Helga has a masteral degree in cultural 
anthropology and is working in a consulting agency for international 
relations. Her husband Naser is working in a church related 
institution for the mentally handicapped. Their three-year-old son 
Micha is a joy to the whole family, especially to his Lolo and Lola. 
 Our son Soeren and his wife Donna finished their college 
degrees in U.P. and are currently living in Germany. Donna is doing 
further studies while Soeren is doing civil service in a hospital. 
 We are looking forward to the time of retirement, to the time of 
new challenges. While this means facing a life so different from 
before, we continue to hope that our Lord Jesus Christ will guide 
and help us through the years. 
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Ministerial Leadership in the 21st Century 
 

Domingo J. Diel, Jr. 
 
Introduction 
  

Let me start this paper with two passages from St. Paul: one, his 
exhortation to young Timothy in II Tim. 2:15; the other, in his 
epistle to the Corinthian Church – I Cor. 9:19-23. These passages are 
all familiar to you, but let me read both of them using the RSV : 

 
“Do your best to present yourself to God as one 
approved, a workman, who has no need to be 
ashamed, rightly handling the word of truth.” (II 
Tim. 2:15) 
“For though I am free from all men, I have made 
myself a slave to all, that I might win the more. To 
the Jews I became as a Jew, in order to win Jews; to 
those under the Law I became as one under the law – 
though not being myself under the Law – that I 
might win those under the Law. To those outside the 
law I became as one outside the Law – not being 
without law toward God but under the law of Christ 
– that I might win those outside the law. To the 
weak, I became weak, that I might win the weak. I 
have become all things to all men, that I might by all 
means save some. I do it all for the sake of the 
Gospel, that I may share in its blessings” (I Cor. 9:19
-23). 

 
I do not intend to make expositions on these two passages, but I 

shall refer to them again towards the end of this presentation. 
 First, let me raise some questions that are being implied in the 
topic before us today: Should ministerial leadership in the 21st 
century be different than it is today? Is ministerial leadership today 
not adequate or relevant for the next century? Will the 21st century 
really be different than today in matters of development and outlook/
life-style of people? 
 While, I cannot be judgmental of the irrelevance/relevance, or 
adequacy/inadequacy of ministerial leadership today, I am of the 
opinion that the 21st century setting will be different in many ways 
than today, with which the Christian Church and its leadership must 
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reckon with. Is our leadership adequately prepared? The earlier we 
recognize this change and prepare for it, the better, not only from the 
human point of view, but also from the question of faithfulness in 
the ministry of the Church and to the Lord of the Church, the Lord 
Jesus Christ. 
 Let me deal with the topic “Ministerial Leadership in the 21st 
Century,” under three subheadings: 1) Some Perspectives on the 
Present Ministerial Training; 2) The Changing Setting/Scene for 
Ministerial Leadership; and 3) Towards a Ministerial Leadership for 
the 21st Century. 
 These are long sub-headings, but they have been so formulated, 
so that they already carry with them in understandable terms, the 
main intention of our subject matter. 
 
Some Perspectives on the Present Ministerial Training 
 
 We can understand more fully ministerial leadership, if we also 
know the training of such a leadership, hence ministerial training. In 
fact, we cannot speak intelligently of ministerial which we are all 
one way or the other involved. 
 Roughly speaking, and these are not new to all of you I assume, 
there are three steps in the making of a ministerial leadership: a) The 
entrance to it, b) The formal courses for it or adequacy/inadequacy 
of ministerial leadership, and c) the Exposure/Experience. 
 Not just any young man/woman can go to a Bible College or 
Seminary or any other theological institutions for ministerial 
training. The policy of the Church and the requirements of the 
College must be satisfied before one can get into the training. 
Speaking of requirements of the College: right from the start, at the 
entrance, not only the vocational calling of a candidate is determined 
and confirmed, he/she should also pass a series of tests/examinations 
to determine whether he/she has the aptitude, and kind (balance/
sound) of personality that have the potential for development in the 
future. Such standard of selection cannot and must not be absolutely/ 
inflexibly carried out; but the process of “selection” should be left to 
neither chance nor luck. 
 The courses we offer for biblical, theological, and pastoral 
training in our institutions are so selected and arranged, that they 
provide a well-rounded set of knowledge, information, skills, and 
experience for ministerial/pastoral students. And the students must 
not only pass in all courses a minimum grading standard, they must 
also finish a definite number of courses required by the College: 
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course, for instance, in biblical, theological, historical, pastoral/ 
practical studies. 
 It cannot be denied, however, that while we may have a core of 
similar basic courses for the training of ministerial leaders, we also 
have differing emphases in the course of this formal training, which 
correspond to our denominational/confessional understanding of 
God’s mission in the world, revealed to us in our Lord Jesus Christ, 
into which we are tasked to participate, to continue and to follow. 
 For the sake of emphasis, let me say what is obvious to all of us 
– we are also tasked, mandated or commissioned (whatever term you 
like) to be witnesses to the Gospel, to the Good News of the Lord 
Jesus Christ. As witnesses, we are to proclaim, to herald, and to 
announce boldly to the entire world this Good News, in season and 
out of season. 
 Yet, the lesson of Church history, which is very real and which 
is now, as it has been, a part of a world-wide Christianity or of the 
Christian Church is that: 
 
 some church traditions emphasize the liturgical life 

as a form of witness 
 some church traditions emphasize a deaconic 

ministry/life 
 and some other church traditions emphasize the 

evangelistic ministry. 
  
 It could be that the churches/denominations and their related 
theological institutions associated with Philippine Association of 
Bible and Theological Schools (PABATS) have already transcended 
these differing emphases. However, it could also be, that we still 
insist on the third category as our tradition, and more so, as the right 
or better interpretation of God’s mandate to us, through Jesus Christ. 
If the latter is the case, then my point of “differing emphases” in the 
course of formal training for ministerial leadership stands. 
  This third category of church tradition, which emphasizes the 
evangelistic ministry of the Church, offers a variety of exposures to 
students of the ministry as well as to the ministerial leadership in 
general. This happens for instance, in seminars, conferences, 
workshops on mission and evangelization being undertaken by 
churches and church-related organizations. In terms of literature – 
books and periodicals – on the subject, we are not found wanting. In 
fact, we have more than enough. And yet we must admit in humility, 
perhaps in shame, that from the statistical point of view, the 
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Christian churches in all their evangelistic efforts, are still much 
behind in their conversion statistics compared with the world-wide 
population growth, that has nothing to do, nor heard at all of the 
Good News of salvation and reconciliation in Jesus Christ. Even 
with the coming of new movements in missionary thrusts and 
evangelization undertakings in Asia, Africa, and Latin America, the 
statistical conversion rate will not offset the secularism and/or 
paganization growth rate. The highly industrialized and 
technologized countries on the other hand, must also now be the 
fields or areas for evangelization and mission. 
 
The Changing Setting/Scene for Ministerial Leadership 
 

The advances of science and technology have resulted to 
inevitable changes, the consequences of which we (or the Christian 
Church) are almost not ready to face or handle. 

Let me enumerate a few of these: 
a) The revolution in information technology which 
compresses the global flow of information into 
seconds, or into a twinkling of an eye. This fast 
movement defies or robs man a moment of reflection 
and considered reaction to information and matters, 
which are of vital interest to people and society. Like 
the fast-food industry, the Christian church is now 
challenged for fast-answer/reply to human problems 
in life, otherwise a thousand-and-one matter has 
passed without any Christian or Church answer. 
b) The advances in computer science in terms of 
microchips staggered normal human imagination. In 
a few years time, it is no longer impossible, meaning 
it is possible, to create an indestructible human 
being. Scientists are not talking here of test-tube 
babies, but of computerized or computer-
programmed human beings. The Christian Church/
Christians cannot simply say: so what? But, so what 
effect has it in the Christian message of life and 
death and resurrection? 
c) Closely related to this is the gene-technology or 
the gene-engineering, which in layman’s language 
means a process of manipulating basic human genes 
in order to produce a superhuman race, which is 
invulnerable to diseases and other human 
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weaknesses. A human race, whose intelligence 
transcends all human intelligence. If this happens, 
and again scientists in this kind of research claim that 
this is no longer a mere figment of imagination, 
could this be now the intelligence equal to God’s? 
How do we position ourselves as Christians/
Christian Churches vis-à-vis this scientific 
development? 

  
I am of the opinion that a barrage of “anathemas” from us 

against it would no longer work. Besides, this would bring the 
Christian Church back into the Middle Age posture, which 
eventually disproved by science the claims of the Church of that 
time. 

Lastly and finally, we are all troubled and disturbed by the 
reported and much talked subject of environmental crises. This 
matter was there before. It has become acute today. This is not a 
result or results of development by chance, but of a planned 
development worldwide. Industrialization and technological 
advancements bring, no doubt, economic benefits to people and to us 
and other amenities included. The effects of these advancements in 
nature and/or environment, we have just started to experience. 
However, it is no longer merely a bad experience of flash flood, or 
an extraordinary heating of the atmosphere, but a question of human 
survival. Is it nothing to us when nature or the environment is being 
abused or “raped” because of human greed and human profiteering? 
The stewardship of creation has been entrusted to human beings; 
responsible stewardship is the responsibility and accountability of 
the Christians and the Christian Church. We can still strengthen 
ministerial and responsible leadership for th 21st Century. It is not 
yet very late. 
 
Towards A Ministerial Leadership for the 21st Century. 
 
 This is a tall order. I would like to mention only some few 
perspectives and I assume that the starting point is the training 
towards that leadership–to which we are involved. 
 The government is very keen in recovering values in our 
educational institutions. We shall be the first ones to support such a 
move. Let me now outline how I look at this ministerial leadership 
in the 21st century.  
 One dimension of this leadership draws inspiration from St. 
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Paul himself. I am referring to the second passage, which was 
quoted at the beginning of this paper – I Cor. 9:19-23. In this 
passage, St. Paul is being portrayed, or he portrayed himself as being 
flexible or adaptable: to the Jews, he was a Jew; to the Greeks, he 
was a Greek; to those under the Law, he was one under the law; to 
those without the law, he was also one among them. All these he did 
for the sake of the Gospel of Jesus Christ, in order that through him, 
he might save many. 
 This flexibility guided by the interest of and for the Gospel and 
the Spirit of Christ is indispensable for Christian leadership in a 
situation of a rapid social change and global migration of people of 
many races. The Gospel of Jesus Christ must be spoken 
meaningfully to all kinds of people in their respective circumstances 
and conditions. A leadership that is flexible and sensitive not only to 
the cries, but to the various cries of people will be more effective (as 
a leader), than the leadership that cannot differentiate people and 
their various concerns in life. The next century will be more 
complex than the present, hence the need of a Pauline flexibility for 
the sake of the Gospel of Jesus Christ. 
 The other dimension of this leadership is drawn out of the 
meaning of the Incarnation. God is with and among His people, 
among His whole creation - He is not simply “out there in the 
heavens” above. He was in Christ, who came into His own, although 
His own had received Him not. 
 A leadership that knows how to incarnate itself among its 
people from generation to generation will not find itself irrelevant or 
a stranger to any age – whether technological, scientific and/or 
secular. We must learn some more of the ways of the Master 
Teacher in His art of living, teaching, and ministering. Surely, He 
was a particular person in history, coming from a particular race - 
the Jews, but He had still has a universal significance and meaning 
for many in all past generations, even in the ones yet to come. This 
is because of His becoming one with humanity: He taught and lived 
as one of them, but above all He showed them what really was 
human, and how to be authentically human - only when one is 
related to God and only when one abides with God! 
 It is in this Spirit of Jesus Christ that we need the leadership for 
the 21st Century that is uncompromising, but sympathetic and 
compassionate; a leadership that is principled, but generous as in the 
ways of Jesus of Nazareth; a leadership that is credible in its 
creativity in handling traditions and the heritage of one’s own 
Church. 
 Lastly, talking of some values, we need trained ministerial 
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leadership who does not surrender principles out of convenience and 
justice out of fear. He/she knows how to be thankful without being 
slavish to all benefactors, including politicians. At all times, he/she 
is one, unto whom the ministry of reconciliation of humanity to God, 
of man to man, of humanity to the rest of God's creation, has been 
entrusted. For this and towards this, we as ministerial and 
theological educators are enjoined to work for, all for the sake of the 
Gospel of the Lord Jesus Christ. 
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Crosscurrents in the Missiological Debate: 
A Review 

 

Theodor Ahrens1 

 
1. Three introductory remarks 

 
1.1. Let by-gones be by-gones. The magic of a millennial 

threshold so nearby2 easily provokes looks back and forward - at 
least for those living with the Gregorian calendar. Yet trying to 
pierce the fog ahead we cannot discern much in terms of an 
“emerging new paradigm of mission.”  

Looking back - which is always a bit easier - at a century of 
missionary endeavors and missiological debates3 one fact seems 
obvious: The world has not been evangelized during that first 
generation as John Mott and the Edinburgh World Mission 
Conference had hoped for4 nor has it been evangelized during the 
times available to any of the following generations. While it is a fact 
that the estimated number of Christians has increased from 500 
million in 1900 to approximately two billion people just during the 
20th century - most of that increase taking place in the South - the 
picture looks different if we look at the matter percentage-wise. In 
1900, Christians constituted 34.4% of the world population. The 
estimate for the year 2000 is a percentage of about 34.8% of the 
world population.5  

 What these rough figures suggest is that the world, other 
religions, other cultures, and, above all, people are simply not at our 
disposal.6 Mission can no longer be visualized as a kind of spiritual 
warfare7 in which missionaries fight battles trying to conquer other 
religions and to occupy other people's conscience in order to 
Christianize the world. In our days, such fantasies have lost their 
meaning.8 If this is so, how can Christians possibly live with the fact 
that mission undoubtedly sprouts from the very roots of Christian 
faith and yet a colonial or triumphalistic concept of mission is out - 
not for reasons of political correctness but for theological reasons, as 
we shall see. 
 
 

1.2. A Magna Carta for non-imperialistic mission in unity. 
“Your kingdom come, your will be done, on earth as it is in 
heaven...” (Matt. 6: 10). This is the Magna Carta of Christian 
mission9 - offering a perspective on mission, which is true to the 
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Gospel and - therefore - not imperialistic:  
The prayer presupposes that what happens presently on earth 

does not correspond well with the will of God. Yet, Heaven and 
Earth shall be and will be united as one sphere where the will of 
God, Creator, Redeemer, Sanctifier, shall be fulfilled. As such the 
Kingdom of God is not a human possibility. It is 'not yet there' and at 
the same time 'it is there' - at least in the mode of people joining 
Jesus in the prayer which he left for his friends.  

People who take up this prayer - also on behalf of others who 
can't pray or who don't want to pray - take sides with Jesus in his 
mission of faith and love against the bitter realities of evil, violence, 
destruction, and cynicism. People sharing this prayer involve 
themselves in the mission of Jesus Christ sharing the Good News 
that a life lived in the Spirit of Christ was, is, and will continue to be 
a real and a wholesome possibility for anyone anywhere in our 
world. The Spirit shall become flesh.  

To join Jesus in his prayer is a way of protest and an expression 
of faith at the same time.10 Cynicism, religious obscurantism, 
destruction, violence, and corruptness, in short evil, they have their 
place in our time. God's will shall find its place in our time for 
eternity. 

Early Christianity continued to pray with Israel for the coming of 
God's Kingdom, and yet they discontinued the way Israel is praying 
for the Kingdom as if it were completely outstanding. It is 'not there' 
and yet it has come. Christians tied their prayer for the Kingdom to 
come in with their faith that with Jesus of Nazareth the will of God11 
to unite heaven and earth in his unconditioned love had become 
flesh, the Word of love which God wanted to be spoken from 
eternity was delivered embodied as the possibility of faith and love 
from God in a human body and therefore of universal potential.12 
The very concept of the Gospel gained its distinctively Christian 
meaning when Christians tied their hope for the coming of the 
Kingdom to the Jesus who had come. 
 

1.3. Avoid the cheap solution! The Gospel places no single way 
of life and no culture beyond criticism. This does not go down well 
with the wisdom of present day political correctness which considers 
emphasis on what is local, particular or contextual as politically 
correct while emphasis on the global is considered. My teacher, 
Werner Kohler, always encouraged us to avoid the cheap solution. 
The cheap solution would be to eradicate the meaning of 'metanoia' 
or 'repentance' (Mk 1,15)13 from our notion of the Gospel to meet the 
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standards of present day political correctness. 
No cheap solution. Yet, people who dare to invite others to join 

them in their prayer for the coming of God's Kingdom will not 
belittle what others live by and live for. In fact, they will not only 
listen to others; they will also try to listen with others in order to 
hear what they hear and to see what they see. Christians in mission 
will respect that others are living with commitments of their own. 
Others live with their identities - grown in the shadows of their 
traditions. Others live with their memories and with their 
conscience. Others live with their notions of the ultimate and the 
messages they receive from there. Others live with their sense of 
mission. Christian mission takes place and takes shape amid the 
missions which others pursue.14 

Christians who don't betray their faith nor belittle the missions 
of others will find themselves compelled to go back to their own 
roots and to re-examine afresh what the announcement “The time is 
fulfilled and the Kingdom of God is at hand - Repent and believe in 
the Gospel” (Mk 1,15) means for themselves in the first place. As 
Christians in their communities really enter such self-critical 
exercise their lives will gain some missionary credibility and 
churches will become interesting places. 
 

1.4. Christian mission is essentially about freedom. Christian 
mission is about freedom - we might as well say is the endeavour to 
risk a life in the Spirit of Christ trusting that none is gambling away 
his or her future in doing so and that neither God has been gambling 
away his future when tying his fate to the possibilities which emerge 
as a life in faith and love is being tried. 

Faith in God and love for one another, the so-called vertical and 
the horizontal cannot compete ('Which comes first, which 
second?').15 In faith, we trust that the ingredients, which make for a 
life in the Spirit of Christ, e.g. love for one another, forgiveness, 
confidence, joy, encouragements, though mediated through our 
words and bodies are gifts and remain gifts from God. Faithfully we 
expect such gifts to come from God - in pure gratuity. 

Such faith will open our eyes for whatever may endanger the 
body, the freedom, the dignity, and the future of others. Faith will 
motivate people to try to work within the framework of our 
contextual structures to the best of our abilities in a spirit of love and 
service. Faith will gain its experience as it tries to let love govern our 
concern for the body, the freedom, the dignity and the future of 
others. Moreover, while testing the potential of love as a motivating 
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force we learn the need of faith in God. We learn anew to pray: 
“Your Kingdom come, your will be done.” Love needs faith to be 
sustained. Faith needs the practise of love to test the sustaining 
power of God in the reality of our lives. 

In this sense, Christian mission is essentially about 'freedom'. 
Saying this we are entering a contested field. Many a mission - 
religious and a-religious - carries a freedom-flag. They all deserve a 
second look. The specific contribution towards this coming from the 
churches is to nourish the courage for a life in the Spirit of Christ by 
pointing out the spring from where the language of faith and love is 
flowing. 

A church-in-mission will communicate ad extra the liberating 
power of such faith. Ad intra such a church will communicate the 
Gospel by building a network of fair and free communication.16 

Against such a background, it should be easy to stretch out to 
any group aiming to improve the human rights record in a particular 
situation. In fact, it should be easy to use the human rights traditions 
- however much they need to be further developed - as a provisional 
framework to build alliances within the Ecumenical Movement and 
beyond. 

All of this may sound like 'old wine in old wineskins' (Mt 9,17). 
Perhaps it is. Is there anything like a new paradigm of mission 
appearing on our horizon? 
 
 
 
 
2. A new paradigm of mission? 
 

2.1. Mission events set up mission paradigms. David Bosch in 
his opus magnum “Transforming Mission Paradigm Shifts in 
Theology of Mission” answered in the affirmative. He suggested that 
we need a new ecumenical post-modern paradigm of mission using 
the word paradigm almost in the sense “models for mission.”17 
While the 18th/19th century paradigm of mission gained much of its 
power and appeal because its sense of mission was closely tied in 
with the sense of mission displayed by the European Enlightenment 
movement and with a typically 19th century Western notion of 
progress. Bosch argues - as did L. Newbigin before him - that such 
marriage was decisive for the vulnerability of that mission 
contributing to its eventual demise.  

D. Bosch in his effort to build a new paradigm then continues to 
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list no less than a dozen “elements of an emerging ecumenical 
missionary paradigm,” for instance: ‘Mission as the church with 
others’ (368), mission as Missio Dei (389), mission as quest for 
justice (400), mission as evangelism (409), mission as 
'contextualization' (420), mission as ‘witness to people of other 
Faiths’ (474), all of which have also been building stones of 
previous notions of mission.  

It is probably not unfair to suggest that it will be difficult to 
design a new model of mission from such a broad range of themes. 
However, Bosch may be right in arranging such a broad spectrum of 
topics because the word “mission” embraces fairly multifaceted 
processes which cannot easily be squeezed into a narrow 'definition-
box' providing a neat model of or even for mission. Bosch 
reconstructs models of past mission. However, he aims at models for 
future mission. However, it may be quite difficult to accomplish just 
that - simply because Christian mission “has been and will always 
be, a series of impromptu responses to events,”18 a series of 
improvisations in unforeseen circumstances, rather than a matter of 
implementing models.19 Hence, while it may be futile to design 
models for future mission it may be quite possible to identify a few 
dividing issues in our current missiological debate: 
 

 
2.2. 'Mangoes' or 'bananas'? Hwa Yung in his review of 

contextual Asian theologies claims that theologians with strong 
ecumenical commitments appear to be like bananas, yellow outside, 
the flesh white and tasteless. Theologians with evangelical leanings 
in his view are more like mangoes, of different colours, but inside 
yellow and of good taste.20 Hwa echoes controversies, which have 
originated elsewhere. Yet, those bothersome divisions between 
conciliar and evangelical missiologies have a bearing on our 
discussions about old and new paradigms of mission and will be 
dealt with briefly. 

P. Beyerhaus, a well-known exponent of European evangelical 
missiology, differs from D. Bosch in that he thinks a new, 
ecumenical paradigm of mission has emerged from within the 
Ecumenical Movement, with the 1952 IMR Willingen Conference 
perhaps being the turning point. However, instead of looking 
forward to this new ecumenical paradigm he urges a return to the old 
Christocentric and eschatological view of mission (154ff, 283ff, 
352ff). Beyerhaus charges the Geneva based Ecumenical Movement 
and likewise contextual theologies for having emptied mission of its 
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biblical substance (197ff).21 The authority of the Bible, Beyerhaus 
argues, has been undermined by contextual and situational types of 
theologies which consider central themes and categories of the 
biblical message - which in his opinion are not available for 
contextual variation, in particular the notion of Christ's vicarious 
death as atonement for human sin - as situational and optional or 
even disposable (246; cf. 194 and 264ff, 498). Beyerhaus reckons 
that in contextual theologies the Bible is generally being misused as 
material simply providing examples and instances instead of 
providing the foundational story of God's salvific action in Christ. 
While I disagree with Beyerhaus' position, he may be right in 
claiming that the role of the Bible will be an essential issue as 
missiology develops into a truly intercultural discipline.  

While some missiological concerns raised by P. Beyerhaus are 
shared by evangelical missiologists in the United States22 and also in 
Asia,23 the image of a clear cut divide between ecumenicals and 
evangelicals across the Oikoumene may betray reality. For instance, 
Chris Sugden and Vinay Samuel24 while - also emphasizing the need 
for a sound biblical base in missiology - take issue with Western 
Evangelicals for overemphasizing the centrality of the individual at 
the expense of viewing persons in their socio-cultural network (does 
“not do justice to scripture,” Sugden 307). They also firmly claim 
direct biblical support for their view in which the Gospel is directly 
related to the issue of poverty by reaffirming the identity, dignity 
and worth of people and they charge Evangelicals from the West for 
turning a blind eye to the social implications of the Gospel (Sugden 
307). They may be right as far as Western Evangelicals are 
concerned. They may also be representative of their own home base. 
Evangelicals in the West may differ considerably from those in other 
parts of the world.  

In any case though, as far as the role of the Bible is concerned 
we must get beyond a simple scripturalist approach in which the 
Bible is being 'applied' to a given context or problem. Kwok Pui-lan 
has provided helpful pointers in her plea for a non-fundamentalist, 
flexible hermeneutical approach. Not only the impact of the Bible on 
Asian traditions needs to be researched, but just as much the impact 
which Asian traditions, legends, and people's stories - in short 
popular world views - are having as the biblical tradition is being 
decoded in Asia and for Asia. Both the biblical tradition and people's 
indigenous traditions are co-constitutive in a flexible, dialogical, and 
open-ended process of interpretation.25 It may however be useful to 
remember that the Bible - certainly written by human beings - is 
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itself a document of intercultural hermeneutics exploring the 
meaning of the Christ event for ever new religious worlds and 
contexts and at the same time opening ever new religious worlds for 
the meaning of the Christ event. As such the Bible is the only 
common denominator for any ecumenical discourse. 

Whether however Kwok Pui-lan is also right when she suggests 
that it is impossible to “find one critical principle in the Bible.... 
interpreting the text as a whole” while claiming at the same time that 
“(T)he critical principle lies in the community of women and men 
who read the Bible”26 is open for debate. The same issue she touches 
upon pops up in a different context and idiom when Lutheran 
Churches and the Vatican disagree whether “justification by faith 
alone” is the or one among many possible theological criteria in our 
debates.27  

Let me pick up my main thread again - the quest for a new 
ecumenical paradigm for mission: Has it been emerging or not? 
Dietrich Werner, a young German missiologist develops 
perspectives which differ considerably from those Evangelicals who 
depict the missiological debate within the World Council of 
Churches as a history of theological betrayal.  

D. Werner shares the common view that mission and missions 
have been the driving force of the Ecumenical Movement during its 
formative years between 1910 and 1945.28 His point though is that 
since around the 60’s the direction of creative impulses has been 
reversed. In Werner's evaluation, the Ecumenical Movement has 
become the forum from where initiatives suited to renew present day 
praxis and theory of mission have been set free. The Ecumenical 
Movement, so to say, is repaying its missionary debt to churches and 
mission agencies by involving its member churches in a worldwide 
conciliar missiological debate. 

During its course the inherited Christocentric paradigm of 
mission tied to a notion of progress and development has been 
dissolved (152ff). On this count, Werner agrees with Bosch and 
Beyerhaus - though they differ in their value judgements. The old 
concept of 'salvation history', of the one great drama of Christ's 
coming, suffering, and resurrection, the ushering of the Spirit, and 
finally the Ecumenical Movement anticipating mankind's 
reconciliation with God29 was replaced by a new concept which 
takes into account the many small stories of people who, scattered 
around the globe, struggle in their place and time for life in its 
fullness.30 Werner believes that the quest for salvation - as a matter 
of principle - is essentially determined by context and culture (311) 
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and that this in fact is the precondition for the Gospel to establish an 
identity for itself in whatever context. To counter the plurality of the 
many scattered human quests for 'life in its fullness' Werner uses the 
popular but vague notion of 'Missio Dei'. As missiologists focus 
their attention on people's quests for salvation in their particularity 
their eyes might be opened for the reality of a missionary God 
working with people towards his salvific purpose in and through 
cultures. In such a way a unifying principle underlying the many 
different stories of people's salvational drives is introduced and 
consequently all people with their cultures may be considered as co-
constituent partners in God's mission (449f). 

 
One might ask how helpful the concept of Missio Dei - though 

still widely acclaimed - really is as we try to deal in a 
missiologically constructive way with pluralism. While we probably 
all agree that it is God 'who must open doors', the concept aside from 
such consensus carries some of the image of a mission from above.31 
Contentwise it remains vague. Many a missionary ship loaded with 
different cargoes have been sailing under the flag of Missio Dei.32 
Should we perhaps rather talk of different missions, which are 
pursued in different places by different people? In other words:  
 

2.3. How should we account for 'the other' theologically? Th. 
Sundermeier33 believes that it was a fatal development when 
Christianity allowed the boundaries of the Church to coincide with 
the boundary between those who are baptized and those who are 
not.34 Such fateful state of affairs should be remedied by working 
out - as a functional substitute for a traditional missiology - a new 
'hermeneutics of understanding the alien', a framework of practical 
relevance to people who try to live peacefully with others while 
acknowledging each others’ otherness, try to learn from each other 
and to be able to celebrate with each other’s communities (133ff, 
226). While it is important indeed to provide a framework suitable to 
support mutual understanding and recognition the litmus test for any 
such theory would eventually lie in how it accounts for the pattern of 
constant breakdowns and failures of communication even among 
people who live in closest proximity and intimacy. These failures of 
communication need explanation and pose a serious test to any 
hermeneutics of otherness. How could the necessary preconditions 
be created to prevent these breakdowns from occurring repeatedly? 
The question has missiological implications. 

H. Wrogemann moves beyond Sundermeier's position in 
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acknowledging the legitimacy of that concern. Wrogemann claims 
that a missiology for our times needs to understand the other in their 
otherness prior to addressing them with a witness of one's own views 
and he claims that in the past such understanding has been sadly 
lacking - at least in 20th century German systematic theology.35 
While Wrogemann is probably right suggesting that much careless 
'witness' which couldn't be bothered to understand first has been 
'offloaded', the question still needs to be asked: How far does a 
directive 'understand first, give witness afterwards' carry us? 

We may be able to appreciate the inner coherence of other 
people's worldviews to a certain degree; we may also be able to 
understand the inner plausibility of their outlook on life to a certain 
degree. Nevertheless, there are limits.36 We cannot tell with certainty 
what their religious symbols are conveying to them. We cannot feel 
with them as they are visited or even haunted by their cultural 
memories. Nor are we able to enter the inner yards of their self, their 
conscience. In other words, it is not that easy to share other people's 
religious experience. 

We seem to get into a missiological stalemate. Is it possible to 
get out of this by shifting the focus of our debate to the search for a 
life-centered missiology instead of a Christ-centered ideology? Well, 
it depends. Why not make 'life' the central focus. It may be just as 
well to start missiology from real life-situations. We will discover, I 
guess, that religions in spite of much cross-fertilization of cultures 
continue to offer competing views as to what constitutes quality and 
truth in human life and an appropriate way of being in the world.37 
Even if our modern identities are made up of more than one tradition 
(no monolithic identities any more available) and even if cultures are 
open systems people continue to look at each other through their 
inherited cultural spectacles as if this were self-understood. 

Kosuke Koyama was quite aware of that, I guess, when he 
suggested a missiology of extending hospitality to strangers based 
on a theologia crucis.38 In keeping with a life-centered approach to 
missiology this would first of all entail that those who take sides 
with Jesus in his prayer for God to unite heaven and earth in doing 
so repent from their own self-righteousness, recognizing that human 
self-righteousness is a root cause of destructiveness in human 
relations. In other words: As they discover their personal truth they 
may - very unassumingly - trust that the enlightening power of that 
truth might impress itself in the conscience of others as being their 
truth as well. Processes of understanding and of witness are 
intertwined and they have always to do with understanding 
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ourselves. The 'alien' is not just the stranger across the road but also, 
as St. Paul suggests (Rom 7,15) that part of my inner self, which 
surprises me repeatedly. 

A missiological directive to understand first and to evangelize 
only after one has understood well will ultimately be confronted 
with the question whether Christians may or even must be expected 
to recognize the voice of God speaking to them also from within 
other religious traditions. Only if that question is answered in the 
affirmative could and should we speak of a paradigm shift in 
missiology. A shift in focus from a Christ-centered view of mission 
to a life-centered perspective of mission as such does not constitute 
such a change of paradigms.39  

 
2.4. Does the 'Third Force' in mission provide a new paradigm? 

What about the Pentecostal approach to mission? Some call it the 
'Third Force in Mission'.40 Others view it as the only missionary 
movement of any impact as far as Christianity is concerned.41 
Pentecostalism certainly does not provide a new paradigm, simply 
because of the long history of Pentecostalism. However, it does offer 
a different Christian idiom.  

Some sociologists and missiologists tend to interpret the success 
of Pentecostal (and of fundamentalistic) missions primarily in terms 
of people seeking religious compensations for social and political 
deprivations.42 Possibly, Pentecostals are victims of (foreign) 
religious manipulation. At any rate, they are misunderstanding their 
situation when they mobilize religious means to solve what is 
essentially a social and political crisis. 

Pentecostals themselves tend to interpret their success in terms 
of filling the spiritual vacancies left behind by mid-line (i.e., 
conciliar) churches and their rationalistic theologies.43 There may be 
something to both explanations. 

I would like to suggest that Pentecostalism and mid-line 
Protestantism do represent two different dialects, which have 
emerged within world Christianity.44 While mid-line Protestantism 
continues to articulate its sense of mission in terms of awareness 
building, liberation, of social action, of development - education and 
intercultural learning, Pentecostalism articulates its sense of mission 
in terms of signs and miracles renewing the individual in the power 
of the Spirit to face the struggles in life. In rapidly changing settings, 
Pentecostalism addresses the need for reorientation and for spiritual 
strength as they are faced with traditional and modern 
representations of evil in a language akin to traditional folk religion. 
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Pentecostalism and popular religiosity are both communicating on 
the same wavelength. For a people with no way up and no way out 
there is literally only one way - a symbolically mediated and 
emotionally deep experience of reintegration into a new community. 
On the level of popular religiosity, Pentecostalism offers a decoder 
for a rapidly changing situation taking into account widening 
horizons while continuing to transmit its messages or the wavelength 
of popular religiosity.45 

Placing the individual and his or her experiences at centre stage 
and offering them some free space for spontaneity in worship plus a 
sense of belonging makes Pentecostalism a fairly modern, flexible 
version of Christianity.46 

We do not know whether the future will hold better prospects 
for mid-line churches or for the Pentecostals. This may in part 
depend on whether processes of secularization as they took place in 
Europe constitute the exception or the rule to go by.47  

To promote more unity in mission much will depend on 
whether or not conciliar churches and Pentecostals - these two unlike 
sisters - are willing and able to talk friendly with each other. If their 
concerns cannot be translated into each other's dialect (idiom) 
possibilities for a development of the ecumenical movements are 
limited - not to speak of the bearing this would have on prospects of 
interreligious dialogues.  

One might say, that both idioms are related to the issue of socio-
cultural change (or the development issue) but in different ways. 
Conciliar churches tend to identify the 'signs of the times' in 
situations of social tension and in small groups working to regain 
their initiative in order to be 'subjects of their history'. Pentecostalists 
tend to identify the 'signs of God's presence' in those miracles and 
wonders, which provide the real stuff for Pentecostal conversion 
within the context of Pentecostal ecclesiogenesis. This seems to be a 
real shibboleth.48 

Why then should we - confronted by such sharp divisions as 
they do exist between and among churches in mission - speak of 
Christianity in the singular?  
 
3. Between the global and the local - united in the mission of  
 Jesus Christ 

 
Christianity has established itself in practically every continent, 

country, language, culture, and milieu. Consequently, relationships 
between churches tend to be no less complicated than those, which 
exist between societies, countries, and groups. 
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While we always live with a particular, local version of 
Christianity and can't have the Gospel otherwise but inculturated, we 
also know that no local Church may allow itself to fully merge with 
the given order of things in its local setting. The Gospel is always 
inculturated and at the same time, it is transcending culture. 

On what level then is there unity? Well, I would like to suggest, 
that Christianity - like the other world religions too - represents a 
symbolic system which time and again has proved a capacity of 
extending its interpretative power beyond its sphere of origin into 
ever new situations, languages, cultures.49 This arrangement of 
symbols consists of a few basic elements which may be handled in a 
fairly flexible way: There is first of all the biblical narrative 'from 
Babylon to Pentecost' with the Jesus-story from Bethlehem to 
Jerusalem, usually centrally placed. A second constituent element is 
- on a level of ritual/liturgical action - a set of signs or symbols, e.g. 
baptism and the Lord's Supper, the Lords Prayer and maybe the 
Apostolic Creed plus a few signs which may or may not be quite as 
popular, like e.g. the holy kiss among Christians (2. Cor 13, 12), and 
regularly, at the end of the service, a blessing in the name of the 
Triune God which encourages people to let love be the motivating 
power as they return to run their daily affairs and trust that they will 
be blessed in doing so.  

Usually at the very centre of this loose arrangement appears the 
Jesus-name - the promise of God's unconditioned commitment to all 
women, men, and children, in fact to his whole creation and at the 
same time witness and cornerstone of faith inviting anyone to trust 
that a life lived in the Spirit of Christ will not end void and empty. 

What unites Christians then is that whenever they interrupt the 
running of their daily affairs to worship they are referring back to a 
set of signs and symbols which looks similar anywhere in the world. 
At its centre the Jesus-name. The truth of the Gospel is lodged 
within this set of signs, always contextualized and always 
transcending its immediate setting. 

Repeatedly it happens that people grasping the meaning, the 
promise and perhaps the provocation of the Jesus-name carry the 
Jesus-story across boundaries of family, class, and culture. They 
translate it into other people's languages and trust that it holds the 
potential to evoke a response in other people living with their 
inherited sense of meaning and their inherited sets of symbols.50 As 
people respond positively and start to connect the Jesus-name with 
their life issues by forming sentences like 'Jesus is... my Lord, ...is 
my God, ...is my Ancestor, ...is my bodhisattva' the truth of Gospel 
is both grasped and compromised. 
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Consequently, we are always having debates as to what 
constitutes an appropriate/authentic response to the Gospel. Such 
debates may at times be heated and sometimes not be enjoyable at 
all - as it is sometimes the case in family disputes. Yet, such debates 
are not only unavoidable, they are necessary and they may be useful. 
As many people as possible, as many institutions as possible should 
be participating in such disputes.51 They testify to the intercultural 
dynamic of Christianity as long as they continue. 

At stake in such debates is the identity of Christianity. As long 
as such processes of inculturation go on the identity of Christianity 
will remain a disputed concept. 

What then leads me to speak of Christianity in the singular? 
Following Stephen Sykes and Richard Gray,52 I suppose that within 
these manifold and often controversial processes of inculturation all 
people who claim to be Christians - and in fact, many who do not - 
do cultivate a minimum attention to Jesus and try to give this 
attention also some quality.53  

A second factor tying Christians together lies in the assumption 
that it is God who initiated the Jesus-event, who upheld it, and who 
will bring it to completion. God has contextualized himself in the 
Jesus-event and at the same time, he remains the context of the Jesus
-event.54 In such a perspective, the Jesus-story is obviously one 
among many stories in the world and at the same time, Christians 
refer to the world as having its proper place within this story.55  

It is in this sense that both unity and diversity lie at the very root 
of Christianity. The identity of Christianity remains a contested 
concept and is established in the conflictual processes of 
contextualization. How do we deal with the issue of unity and 
diversity of churches-in-mission? 

The Roman Catholic church to safeguard catholicity in spite of 
the unavoidable diversity has developed and authorized ministries 
and institutions to assess ongoing processes of contextualization and 
if need be also to pass judgements regarding the compatibility of a 
particular contextual faith response with the Roman Catholic version 
of Christianity. Power is made part of the game.56 

The approach of Lutheran missions to this problem could have 
afforded to be more relaxed. Confessio Augustana VII suggests that 
as far as the unity of the church is concerned it would be sufficient 
that the Gospel is preached and the Sacraments are administered 
properly according to the Word.57 This should be sufficient for the 
salvation of women, men, and children, and whatever is sufficient 
for the salvation of people should be sufficient for the unity of the 
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church also. 
As the Gospel is being communicated it will prove its capacity 

to cope with the ambiguities of language and local cultures by 
provoking a faith response and a confession by people saying: “Jesus 
is my...”  

Perhaps Lutherans were afraid of too much freedom in mission? 
Because, as we look at the history of Lutheran missions it is obvious 
that time and again also Lutherans have decidedly tried to influence 
those “human rites, ceremonies and institutions” shaping the 
structures of emerging local churches58 which the Confessio 
Augustana considers irrelevant as far as the unity of Christianity is 
concerned.59 Mission history shows that repeatedly also Protestant 
churches and missions have tried to regulate the open-endedness of 
the Gospel process and the process of ecclesiogenesis tied in with it. 

Two applications come to my mind. One concerns the use and 
misuse of power. Both Catholics and Protestants have tried to 
establish institutions and structures, which discourage diversity and 
tried to support structures suitable to produce a homogeneously 
structured faith response. Hence as the intercultural dynamics of 
Christianity confront us with an ever stronger inner Christian 
pluralism the use and misuse of power have become a central issue - 
not only within the Roman patriarchy - but also in Protestant 
churches and missions. What kind of forum would be suitable to 
cultivate a praxis of mutual accountability of churches in mission (1 
Pet 3,15) without reestablishing misuse of power?60 

The question how far diversity may go does have just as much 
application in the field of Christology.61 If in the past it was 
considered 'O.K.' to call Jesus the Son of David, the Son of God, the 
Kyrios, it may and must be just as legitimate to continue this process 
and call him in the context of new faith responses for instance the 
Healer, the Initiation Master, the Ancestor, the Avatara or the 
Bodhisattva. Is it just as legitimate to call Jesus the crucified people?
62 If 'Jesus is people', are any suffering people Jesus?63 

The subject and predicate of a sentence cannot easily be 
switched around. Are we certain that there are common 
denominators underlying these different predicatives? Alternatively, 
is nothing else left but to vaguely hope that we are probably 
imagining more or less the same? 

On the one hand it is quite obvious that all Christological creeds 
are outcomes of an interaction between culturally and contextually 
coloured drives for meaning and fulfillment and the Christ story 
brought into that context. Wherever Christianity entered a local 
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scene it had to relate to the search for meaning and fulfillment as 
expressed in the local cultural idiom. As it did, it tied those pre-
Christian soteriologies to the Jesus-name - and its story, which took 
place between Bethlehem and Jerusalem, a story, which carries a 
suggestion of ultimate meaning. The presupposition on which our 
debates in intercultural Christologies are based says that the name 
Jesus is eschatologically valid. Our disagreements are about how to 
deal with the implications. 

If the Jesus-event stands for God's loving commitment to every 
and any person, then the Jesus-name would carry a relational, 
personal dimension of salvation. Does that make sense also within 
worldviews which emphasize a somewhat monistic and cosmic 
rather than a relational and somewhat dualistic notion of human 
existence?64 I cannot answer this question. 

It may be one thing to claim that Christianity is about liberation. 
However, it is much more irritating to claim that the person of Jesus 
Christ is relevant in terms of salvation. The Jesus-name does not 
only evoke responses from and fulfillment to local soteriologies; it 
also carries a provocation into every and any context. 

The Gospel suggests to let one's own identity, one's very human 
existence time and again be challenged in and through a contingent 
encounter with the 'otherness' (not necessarily 'alienness') of God in 
Jesus. “The truth of Christology is an anthropological truth. 
Christianity offers (with its Christology) a proposal how and towards 
what end human existence could be realized.”65 This in itself may 
unleash an enormously innovative potential in any cultural context. 
As long as our situation and our context provide the ultimate 
yardstick to go by, it will be impossible to transcend our own limited 
situation. The image of Christ may provide our own little self and 
our own little context with a text which promises more of 
enlightenment than is locally available, which in fact promises 
enlightenment of the very context we are coming from without 
making us again victims of a new ideology.  
 
______________________________ 

 
Notes 

 
1Chair of Missiology and Ecumenics, Faculty of Protestant Theology, University of Hamburg. 
2 The paper was completed in September 1999. 
3 A handy comprehensive overview may be found in Timothy Yates, Christian Mission in the 
Twentieth Century (Cambridge: Cambridge University Press, 1994). 
4 Cf. Yates, pp. 15ff, 28ff. 
5 Cf. David B. Barrett and Todd M. Johnson, “Annual Statistical Table on Global Mission,” 



61 

1998 IBMR (January 1998): 26-27. While there is negative growth of Christianity in the 
North, churches continue to grow in the South, mostly of the Pentecostal type. 
6 Hans Jochen Margull, “Der 'Absolutheitsanspruch' des Christentums im Zeitalter des 
Dialogs. Einsichten in der Dialogerfahrung,” in Idem, Zeugnis und Dialog Ausgewählte 
Schriften, ed. T. Ahrens et al. (Hamburg: 1992), pp. 297-308, 304. 
7 Cf. Yates, p. 31. 
8 This holds true regardless of the many flyers produced by rightwing conservative 
Evangelicals, particularly from the U.S. which in view of the millennial threshold advertise 
'comprehensive plans for missionary world occupation' - one after the other. 
9 Wilfred Monod in his introductory statement at the Stockholm Life and Work Conference 
1925 suggested that the second and third stanza of the Lord's prayer constituted the “central 
teaching of the whole Bible,” a Magna Carta of Christian mission. Cf. Monod, in Adolf 
Deiámann, Die Stockholmer Weltkirchenkonferenz. Amtlicher Deutscher Bericht. (Berlin: 
Furche Verlag, 1926), pp. 120-137, 126.  
10 There is nothing fatalistic about this prayer. 'May we find acceptable whatever fate the deities 
have chosen to mete out for us'. 
11 We probably don't go too far astray reminding ourselves that the will of God, according to 
the Gospels, does entail the vision of a righteousness that exceeds that of others (Mt 5-7, cf. Mt 
5: 20). Yet the will of God is not primarily a matter of ethics. The will of God according to 
Mark and the other evangelists is being realized as Jesus sets out for his way to Jerusalem: 
“...Rise, let us be going...” (Mk 14: 42; Mt 26: 46). The will of God then has an eschatological 
dimension and mission finds its end once there is no longer a need to pray for the will of God 
to unite heaven and earth. 
12 Monica Melanchthon is right in emphasizing that churches have particularized the 
humanness of God's incarnation privileging maleness and depriving women of full 
participation in all church affairs. See her “Christology and Women,” in Virginia Fabella and 
Sun Ai-Lee-Park, Eds. We Dare to Dream: Doing Theology as Asian Women, (Hongkong: 
Asian Women's Resource Centre for Culture and Theology, 1989), pp. 15-23, (Melanchthon, 
pp. 17ff, quoted after Doris Strahm, Vom Rand in “die Mitte. Christologie aus der Sicht von 
Frauen in Asien, Afrika und Lateinamerika” edition Exodus, Theologie in Geschichte und 
Gesellschaft, Vol. 4, (1997): pp. 104-117; Ibid., pp. 105ff. 
13 Werner Kohler, “Umkehr und Umdenken,” Grundzüge einer Theologie der Mission, ed. by 
Joerg Salaquarda. (Frankfurt/Main: Peter Lang Verlag, 1988), pp. 15ff. 
14 Kohler, pp. 45ff, 153ff, 221. 
15Gerhard Ebeling: “Kirche und Politik,” in Idem, Wort und Glaube III (Tuebingen: J.C.B. 
Mohr, 1975), pp. 593-610, 599. 
16 Giancarlo Collet, Das Missionsverständnis der Kirche in der gegenwärtigen Diskussion 
(Mainz: Matthias Gruenewald Verlag, 1984), pp. 23ff, 57ff, 259ff. 
17 David J. Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission 
(Maryknoll, New York: Orbis, 1991), pp. 273ff, 349ff, 368ff. 
18 John V. Taylor, “The Future of Christianity,” in John McManners, ed., The Illustrated 
History of Christianity (Oxford: Oxford University Press, 1992), pp. 628-665, quote 628. 
19Details in my paper “Theology: A Tool for Mission? Probing the theology-praxis 
relationship,” Forthcoming, LWF, Geneva 1999; and, Catalyst 1, Goroka, Papua New Guinea 
1999. 
20Hwa Yung “Mangoes or Bananas? The Quest for an Authentic Asian Christian Theology,” 
in Biblical Theology in an Asian Context (Oxford: Regnum, 1997), pp. 240ff. 
21 Cf. Peter Beyerhaus, “Er sandte sein Wort,” Theologie der christlichen Mission, Vol. 1, Die 
Bibel in der Mission. Brockhaus, Wuppertal et al. 1996; Cf. also Martin Hamel, Bibel Mission 
Oikumene. Schriftverstaendnis und Schriftgebrauch in der neueren oikumenischen 
Missionstheologie (Gieaen: Brunnen Verlag, 1993). 



62 

22 For the U.S.-American scene cf. Arthur F. Glässer, “Evangelical Missions,” in James M. 
Phillips and Robert T. Coote, eds. Towards the 21st Century in Christian Mission. (Grand 
Rapids, Michigan: William B. Eerdmans, 1993), pp. 9-20; Also Dean S. Galliland, ed., The 
Word Among Us: Contextualizing Theology for Mission Today (Dallas: Word Publishing, 
1989). 
23 Cf. note 20. 
24 Chris Sugden, “Seeking the Asian Face of Jesus” in The Practice and Theology of Christian 
Social Witness in Indonesia and India 1974-1996. (Oxford: Regnum, 1997). 
25 Kwok Pui-lan, Discovering the Bible in the Non-biblical World. (Maryknoll, New York: 
Orbis, 1995), pp. 18ff, 23ff, 30; Cf. also Kwok Pui-lan, “Ueberlegungen zu den heiligen 
Schriften von Frauen,” Concilium 34: No. 3 (1998): 335-343; Cf. also Choan-Seng Song, 
Third Eye Theology, revised edition (Maryknoll, New York: Orbis, 1979), pp. 36ff. 
26 Kwok Pui-lan, Discovering the Bible, pp. 36ff. 
27 One of the controversial issues which contributed to the 'Joint Declaration on the Doctrine of 
Justification: A Commentary' being shot down by the Vatican as well as by protestant 
theologians was whether the 'doctrine of justification' constituted just one among many or 
rather the indispensable criterion for any theological discourse on Christianity (cf. Joint 
Declaration No. 18) on difficulties which Roman Catholics may be having with the Joint 
Declaration and how to possibly overcome them. Cf. Otto Herrmann Pesch, “Römisch-
Katholische Probleme mit der 'Gemeinsamen Erklärung zur Rechtfertigungslehre' - und wie 
sie zu ueberwinden sind,” in Lutherische Kirche in der Welt. Jahrbuch des Martin-Luther-
Bundes No. 46, Martin Luther (Erlangen: Verlag, 1999), pp. 182-206. 
28 Dietrich Werner, “Mission fuer das Leben - Mission im Kontext.” oikumenische 
Perspektiven missionarischer Präsenz in der Diskussion des ÖRK 1961-1991. (Rothenburg: 
Ernst Lange Institut, 1993). 
29A notion, which in effect tended to privilege the history of Western Christianity and of 
Western cultures over against others as Werner has learned from Asian theologians like Choan
-Seng Song. 
30 Cf. for such approaches e.g. Choan-Seng Song, Third-Eye Theology. Theology in formation 
in Asian Settings, revised edition (Maryknoll, New York: Orbis, 1979, 1990); also C. S. Song, 
The Tears of Lady Meng. A parable of People's political theology. (Geneva: WCC, 1981). A 
critical appraisal of C.S. Song's approach has been presented by Karl H. Federschmidt, 
Theologie aus asiatischen Quellen. Der theologische Weg CHOAN-SENG SONG vor dem 
Hintergrund der asiatischen oekumenischen Diskussion (Hamburg: LIT Verlag, 1994). 
31 Dietrich Ritschl, in oikumenische Theologie/Missionswissenschaft, ed. with W. Ustorf, 
(Berlin: Kohlhammer, 1994), pp. 37-46. 
32 Cf. Bert Hoedemaker, “The People of God and the Ends of the Earth,” in Missiology: An 
Ecumenical Introduction. Text and Contexts of Global Christianity, ed. by F.J. Verstraelen et 
al. (Grand Rapids, Michigan: William Eerdmans, 1995), pp.157-171. Hoedemaker's 
conclusion is that the notion of Missio Dei “does not really help us” (171). I have discussed 
these questions in my paper “Mission unter Missionen: Die 'Jesusstory' im Spannungsfeld von 
Regionalität und Globalisierung - eine Standortbestimmung,” in Theodor Ahrens, ed., 
Zwischen Regionalität und Globalisierung. Studien zu Mission, Oikumene und Religion. 
Perspektiven der Weltmission 25, (Hamburg: Verlag an der Lottbek, 1997), pp. 15-51.  
33 Theo Sundermeier, Den Fremden verstehen. Eine praktische Hermeneutik. (Göttingen: 
Vandenhoeck & Ruprecht, 1996), pp. 9ff. 
34 Cf. in this context J. Kiran Sebastian “Pressure on the Hyphen: Aspects of the Search for 
Identity in Indian Christian Theology” Religion & Society 44: 4 (Dec. 1997), pp. 27-41. 
35 Henning Wrogemann, Mission und Religion in der Systematischen Theologie der 
Gegenwart: Das Missionsverstaendnis deutschsprachiger Dogmatiker im 20. Jahrhundert. 
(Göttingen: Vandenhoeck & Ruprecht, 1997), pp. 18 and passim. 



63 

36 Cf. Eric Sharpe, “The Limits of Interreligious Dialogue,” Mission Studies 9: 2 (1992), pp. 
228-235, 231. 
37 Dietrich Ritschl, “oikumenische Theologie,” in D. Ritschl/W.Ustorf, eds., Ökumenische 
Theologie - Missionswissenschaft, (Stuttgart: Kohlhammer 1994), p. 47. 
38 Kosuke Koyama, “Extend Hospitality to Strangers - A Missiology of Theologia Crucis,” 
IRM 82 (1993), pp. 283-295. 
39 Cf. Ritschl, 1994, p. 47. 
40Paul A. Pomerville, The Third Force in Mission. A Pentecostal Contribution to 
Contemporary Mission Theology (Peabody, MA: Hendrickson Publishers, 1985). 
41 A very considered approach is offered by David Martin, Tongues of Fire. The Explosion of 
Protestantism in Latin America (New York: Basil Blackwell, 1990); more critical the 
evaluation by Gilles Kepel, The Revenge of God: The Resurgence of Islam, Christianity and 
Judaism in the Modern World (Cambridge: Polity Press, 1994); for South India, see Michael 
Bergunder, Die stadindische Pfingstbewegung im 20. Jahrhundert: Eine historische und 
systematische Untersuchung. (Halle/Saale: forthcoming). 
42 Manfred Ernst, The Role of Social Change in the Rise and Development of New Religious 
Groups in the Pacific Islands. (Muenster/Hamburg: LIT Verlag, 1996).  
43 Cf. P. A. Pomerille, 68ff, 83. 
44 T. Ahrens, “Fundamentalismus und Enthusiasmus,” in Weltmission Heute 19, 
Pfingstkirchen und Fundamentalistische Bewegungen - Herausforderung fur die traditionellen 
Kirchen (Hamburg: EMW, 1995), pp. 66-90. 
45Ulrich Luig, “Die charismatisch-evangelikale Bewegung als 2.Phase der Christianisierung 
Afrikas - Beobachtungen in Zambia,” in Ulrich van der Heyden und Heike Liebau, 
Missionsgeschichte Kirchengeschichte Weltgeschichte (Stuttgart: Franz Steiner Verlag, 1996), 
pp. 351-360. 
46Cf. Alan Hunter & Kim-Kwong Chan, Protestantism in Contemporary China (Cambridge: 
Cambridge University Press, 1993), pp. 81ff, 141ff. 
47 Details in my paper, “Theology - A Tool for Mission?” (See Note 19). 
48 P. A. Pomerville, p. 133; cf. pp. 151, 158. 
49Cf. Kenelm Burridge, In the Way: A Study of Christian Missionary Endeavours (Vancouver, 
B.C.: UBC Press, 1991), pp. 35ff. 
50 Cf. on this the much-quoted monograph by Lamin Sanneh, Translating the Message: The 
Missionary Impact on Culture (Maryknoll, New York: Orbis, 1989).  
51 K. Burridge, pp. 36, 46, 75, 133f. 
52 Stephen Sykes, The Identity of Christianity: Theologians and the Essence of Christianity 
from Schleiermacher to Barth (London: SPCK, 1984), pp. 250ff; and Richard Gray, Black 
Christians and White Missionaries (New Haven and London: Yale University Press, 1990), pp. 
76ff. 
53 St. Sykes, “...what defines the Christian is the attention he gives to Jesus Christ,” p. 255. 
54 St. Sykes, Ibid. 
55Cf. my paper, “Mission unter Missionen” (Note 19), 35ff., following George Lindbeck, The 
Nature of Doctrine: Religion and Theology in a Postliberal Age (London: SPCK, 1984), pp. 
67, 82ff, and John Milbank, Theology and Social Theory: Beyond Secular Reason (Oxford: 
Blackwell, 1990, 1995), p. 385. 
56Robert J. Schreiter in his book, The New Catholicity: Theology between the Global and the 
Local (Maryknoll, New York: Orbis, 1997), has largely disregarded the issue of power, in fact, 
plays down the importance of the issue (cf. pp. 44ff). 
57Confessio Augustana VII, “De ecclesia: Et ad veram unitatem ecclesiae satis est consentire 
de doctrina evangelii et de administratione sacramentorum.” 
58 Volker Stolle, ed., Kirchenmission nach lutherischem Verständnis. Vorträge zum 
hundertjahrigen Jubilaum der Lutherischen Kirchenmission (Bleckmarer Mission) (Hamburg: 
LIT Verlag, 1993), pp. 102ff, 124ff. 



64 

59Ibidem, “Nec necesse est ubique similes esse traditiones humanas seu ritus aut ceremonias ab 
hominibus institutas.” 
60As noted above, I can not see that Robert Schreiter (Note 56) has come to terms with this 
question. Hans Küng uses the 'paradigm' terminology (171ff) in an attempt to defuse the 
cutting edge of pluralism within the Roman Catholic Church. See his Theology for the Third 
Millennium: An Ecumenical View (New York: Collins & Sons/Doubleday, 1988).  
61Anton Wessels, Images of Jesus: How Jesus is Perceived in Non-European Cultures (Grand 
Rapids, Michigan: W.B. Eerdmans Publishing Company, 1990), pp. 43ff; Hermann 
Dembowski und Wolfgang Greive, eds., Der andere Christus. Christologie in Zeugnissen aus 
aller Welt (Erlangen: Verlag der Ev.-Luth. Mission, 1994), pp. 16ff. Cf. also Robert Schreiter, 
ed., Faces of Jesus in Africa (Maryknoll, New York: Orbis, 1991). 
62 Cf. for example, Choan-Seng Song, Jesus the Crucified People (New York: Crossroad, 
1990). 
63Some critical reflections on Song's book by He Guanghu were published in Christian Culture 
Review, No 7 (August 1998), pp. 87-101. I used a translation into German by Monika 
Gänzbauer, published in Aktuelle China Nachrichten Nr. 32, Evangelisches Missionswerk 
Hamburg, China Info Stelle, 12.1.99, 2-6. 
64Cf. Karl-Heinz Ohlig, “Gibt es eine Einheit der multikulturellen Christologien: 
Transkulturelle Christologie als Herausforderung,” in Dembowski-Greive (Note 61), pp. 186-
205, cf. 200f. 
65 K.-H. Ohlig, p. 204 (translation by Theodor Ahrens). 
 

 



65 

Philippine Baptist Centennial History  
1898-1998 Revisited 

 

Nestor D. Bunda 
 
Perspective in Reading Church Histories 
 

Church history is interpreted partly through the perspective 
utilized in historiography. Hallencreutz summarized three 
perspectives in the study of church history; namely, from the point 
of view of the common people or from the “underside of history”; 
from the point of view of the missionaries; and from an inclusive 
perspective.1 From the perspective of the underside of history, local 
initiatives and the poor and oppressed people are the primary term of 
reference of church history. Reflecting on the Theology of Struggle 
based on the history and context of the Philippine people, Fernandez 
attempted to analyze history from the experience of the losers and 
the victims, i.e., “from the experience and interest of the suffering 
Filipino majority.”2 The second perspective equates church history 
with the extension of western Christianity. Missionary initiatives, the 
intricate relations of missionary programs and colonial theories and 
praxis are stressed in this perspective.3 Reading Protestant and 
Baptist church histories in the Philippines, Latourette and Torbet 
presupposed that Philippine Protestant histories were mere 
extensions of the history of Christianity that originated from Europe 
and United States of America.4 The third view is more inclusive 
interpreting church history based on developments and dynamics of 
churches in specific geographical areas.5 

An inclusive view is found necessary in interpreting the history 
of Baptist churches in the Philippines. It underscores Philippine 
Baptist history as an integral part of the history of the Philippine 
people6 focusing on the contributions and cooperative work7 of 
Philippine Baptists, stressing the role of women, and disclosing the 
contents of Christian faith, experiences, and insights in relation to 
societal issues. Fabella made it clear that women’s participation in 
theological discourse is imperative “if the Church is to become a 
truly inclusive community, with genuine partnership and cooperation 
among its members.”8 The stories of the Philippine Baptists who are 
part of the “underside of history” are regarded as significant sources 
of historiography. The inclusion of the experiences of the underside 
of history is important because more than 90% of the members of 
Philippine Baptist churches are poor farmers who are living in the 
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rural areas. The American Baptist missionaries are also considered 
as part of the history of Philippine Baptists as they interacted in 
organizing churches, theological education, leadership, and politics. 
 
Reading Philippine Baptist History from an Inclusive 
Perspective 
 
The Beginning 
 

The beginning of Philippine Baptist history is traced from the 
baptism of Braulio Ciriaco Miralles Manikan and the initial 
translation of the Bible into Hiligaynon language in Barcelona in 
1898. By 1900 Braulio Manikan and Swedish Missionary Eric Lund 
went to the Philippines as Baptist missionaries with the support of 
the American Baptist Missionary Union (ABMU), now known as the 
Board of International Ministries of the American Baptist Churches. 
The events between 1898 and 1900 offered valuable sources of 
Baptist history even if they may appear rather insignificant. From an 
American missionary perspective, however, the beginning of the 
history of the Philippine Baptists started in 1900, the year when the 
American Baptist Missionary Union expanded its mission work to 
include the Philippines. 

Manikan’s life and ministry from 1898 until early 1900 were 
credible. His decision to be baptized by immersion and his desire to 
join with the Baptist mission were significant events in the history of 
Philippine Baptists. The efforts of Manikan together with Lund 
produced an initial translation of the Bible in Hiligaynon, a portion 
of which was printed and sent to the Philippines. In addition, 
Adriano Reyes Osorio, under the direction of Lund and Manikan, 
arrived in Iloilo ahead of them to initially prepare the ground for the 
Baptist mission in Iloilo, Philippines. Manikan also knew Iloilo very 
well and influenced Lund and ABMU to open the first mission 
office in Iloilo. He got financial support from the ABMU, which 
enabled him to translate the Bible. His relationship with the ABMU 
indicated that the Baptist mission in the Philippines had already 
begun in Barcelona, Spain before 1900. 

The initiatives of Manikan and Lund during the years 1898 to 
1900 were decisive. Thus, the year 1898 should be considered as the 
beginning of the history of the Philippine Baptists rather than the 
year 1900. The interpretation that the history of the Philippine 
Baptists commenced in the year 1900 should be rectified because the 
events from 1898 were pivotal. Those events included the baptism of 
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Manikan and his consequent decision to start his mission in the 
Philippines; the translation of the Bible into Hiligaynon - a language 
spoken by the people in the area where the Baptist mission was first 
established in the Philippines; the relationship established in Iloilo, 
Philippines through Adriano Reyes Osorio prior to the arrival of 
Manikan and Lund; the selection of Western Visayas, Philippines, as 
the area of Baptist mission; and the relationship, support and 
agreements between Manikan, Lund and the American Baptist 
Missionary Union which started before the Baptist mission was 
opened in Iloilo, Philippines. 

Those events between 1898 to 1900, which mainly happened in 
Barcelona, Spain, may appear trivial and separate from the “main” 
history of the Baptists in the Philippines. Yet, Dr. Johnny V. 
Gumban former Dean, College of Theology, Central Philippine 
University, asserted that history is not made up of isolated events. 
“They are meaningful events because they are related to each other. 
We talked about Philippine history in terms of a series of single 
events one leading to the other and culminating in the existence of 
the country, the Philippines. The same is true with other histories. 
Meaningful events need not be big in order to be meaningful and 
significant. Most of the time they are single and isolated ones. But in 
themselves they have a stimulating influence on the other events and 
together they develop a vitality which becomes identifiable.”9 
 
Early Period 
 

During the early period, the missionaries were the leading 
figures and the Philippine Baptist leaders served as their helpers. 
Most missionaries considered Philippine leaders incompetent to rule 
their own society. In Iloilo, Missionary Charles Briggs found “not 
one upright Filipino official” and declared: “I don’t know of one 
Filipino official in whom I have a bit of confidence. I have looked 
for one, and looked in vain.”10 In Capiz, Missionary F.W. Meyer, 
reporting in 1923 on the people’s struggle for independence from 
United States control, echoed Briggs’ distrust: “Whatever fine 
beginnings have been made in certain localities, however, the 
Filipinos will not be able to support their own work fully for years 
and years to come.”11 Moreover, even if the missionaries ordained 
the first eight Filipinos on March 17, 1906, six years after the Baptist 
mission began in the Philippines; Filipino pastors remained at the 
periphery of leadership. The complete names of the first ordained 
pastors did not appear in printed documents and they were not 
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mentioned in the reviewed letters of the missionaries. It is not even 
clear whether the first Filipino Baptist missionary, Braulio Manikan, 
was ordained or not. Filipinos were ordained to the Christian 
ministry at an earlier stage of Baptist mission, but their office was 
not fully recognized nor respected. In fact, one of the first ordained 
pastors who was only identified as Donato was labeled by Rev. 
Munger as “one of the stupedest (sic) Filipinos I have ever met.”12 

Assessing Filipinos as incapable was a common prejudice of 
American missionaries. The missionaries did not prioritize the 
program for the development of local leadership potentials. In 1908, 
they even excluded Philippine Baptists from holding leadership 
position in Baptist institutions.13 Moreover, they did not consider 
women fit for ordination. This missionary attitude, however, was not 
a problem within the Baptist churches only. Many denominations 
did not and still do not ordain women but assign them as teachers of 
children and young people or workers in churches in the absence of 
Filipino pastors. Only through the struggle of women themselves 
that women were finally ordained to the Baptist ministry in 1981. 

American missionary leadership also established a relationship 
with the American colonial government in the Philippines. Rev. Eric 
Lund, visiting Bacolod for the first time in June 1900, contacted 
Brigadier General Smith of the United States Volunteers and asked 
permission to hold worship services “for Filipinos in the military 
hospital” and for United States soldiers.14 In the course of time, the 
relationship became more intimate and advantageous for the Baptist 
mission. Rev. Henry W. Munger testified that government officials, 
both civil and military, were for the most part friendly and 
sympathetic. They frequently gave free transportation, “thus saving 
the mission treasury money and the missionaries from great 
inconvenience.”15 Rev. Charles W. Briggs clearly gave his all-out 
support to the United States and the war against the Philippine 
revolutionaries. He admitted that there has never been a war that was 
“more humane than the war between our troops and the Filipinos.” 
Undoubtedly, Briggs was aware that there had been “some terrible 
slaughter of native troops,” “great destruction of property,” and 
embitterment of Filipinos against Americans, their civilization and 
their gospel. “But these were inevitable.”16 

Missionary Briggs endorsed the use of “water-cure,” a kind of 
torture applied to extract information from a suspect.17 He affirmed 
that water cure is humane. “What is called the water-cure is much 
used and with great effect and can hardly be called a torture. A 
suspected native is taken and strapped down on his back, and water 
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is given him to drink. By tickling the nostril, a man is easily forced 
to swallow water if it is placed in his mouth. (….) as the stomach 
becomes distended, the victim suffers great agony and it becomes 
more intense every moment. (….) The simple fact is that in every 
case where this has been tried, the man has owned up if he has been 
guilty, and has taken a solemn oath to be loyal to the best interests 
of peace in the Islands.”18 Rev. Briggs testified that he had “seen 
much of the actual working of the water-cure” and concluded: “I am 
satisfied (….) it is the humane and just and effective phase of the 
Philippine war.”19 

Aside from supporting the military and United States 
government officials, Briggs also commended American teachers,20 
believing that their work saves “the missionary boards immense 
expense,” and the bulk of the educational work “is done for us, and 
done in the way we would wish it done, and done, I am satisfied, 
better than we could do it.”21 

Relating to the United States government was a matter of 
personal and collective decision among the missionaries. Their 
collective views were published in 1907. “The continued presence of 
the American government in the Islands is regarded by our 
missionaries as essential, not only to the preservation of order but to 
any real development of the population as a whole.(….) The 
unanimous testimony of the missionaries is that the great mass of the 
people are as yet unfitted for self-government.”22 

The “preservation of order” was the work of the United States 
government but some missionaries also took an active role in the 
pacification campaign. Rev. Briggs visited a remote hideout for a 
“secret conference” with the “outlaws” or adherents of the so-called 
“ladronism” with the aim to negotiate their surrender. He was also 
convinced that his Tagalog23 preachers were “the best hope of 
America’s pacifying the Islands, as they are the hope for Christian 
workers.”24 Once, he provided peasants with an American Baptist 
lawyer to defend them in court. Hence, American missionaries 
played a role in repressing people’s resistance against U.S. 
aggression. In the United States, the Assembly Herald reported: 
“One evangelist is as much of a pacifying force as a whole company 
of constabulary.”25  

The efforts of both Filipino men and women and American 
Baptist missionaries led to the establishment of congregations in 
different areas in Western Visayas, especially in the rural areas of 
the provinces of Capiz, Iloilo, and Negros Occidental. The 
missionaries implanted their Baptist tradition and the American way 
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of life, which greatly characterized certain features of local 
congregations. The Hiligaynon Bible enabled the inhabitants to read 
it in their own language immensely influencing many people in the 
rural areas to join the Baptist churches. 

In spite of the collaborative efforts of Philippine Baptists and 
American missionaries in founding Baptist congregations during the 
first three decades of Baptist mission, the leadership in churches and 
mission institutions like schools and hospitals was clearly controlled 
by the missionaries. Even then, the great contributions of the 
Philippine Baptists cannot be denied. In 1912, Missionary Archibald 
Forshee had recognized the role of “Filipino converts” in organizing 
and maintaining churches. “A very considerable part of the cause 
lies in the willingness of the Filipino converts to do personal work. 
(….) from the very beginning of a church in a given community the 
members thereof have been witnessing Christians. Joy in their new 
found faith has been so real to them and of such transcendent worth 
that they have begun immediately to tell about it to others. The 
missionaries have been in the habit of making extended preaching 
tours. Not only have the native pastors been anxious and willing to 
accompany them, but the members as well have been glad to go 
along and preach and teach as they found opportunity.(….) It is 
perfectly safe to say that the splendid progress made by the churches 
of Negros could never have been accomplished had it not been for 
the hearty cooperation of men like these, taken without training or 
preparation of any sufficient kind from the ranks of every day life.”26 

In 1919, Missionary Bigelow affirmed that church workers had 
a significant part in the development of local churches: “While I 
cannot speak with very much authority about the growth of the 
various churches, I am confident that the field as a whole has 
progressed not a little. The work that has been done has been 
accomplished by them.”27 Until the 1930s, local leaders assumed a 
larger responsibility in churches.28 

The contributions of women in history are clearly explained in 
1913 by Missionary Anna V. Johnson: “What are these women? 
They are teachers and evangelists. What do they do? First, they start 
out with a big supply of Christian literature, Bibles, books, tracts, 
etc. These they sell in their house to house visiting. They go out two 
by two (unsafe to send one alone) into the different cities, towns, and 
villages, and even in the mountains. They visit the homes showing 
the mothers how to care for the home. They minister to the sick, 
clean their homes, and prepare their food. They watch at death beds, 
and at all times tell the wonderful story of salvation through Christ 
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Jesus. They conduct kindergartens and their kindergarten stories are 
the Bible stories. They also conduct day school, as far as they are 
able to stay long enough at one place, and one of the books which 
they teach is the Bible. They hold children’s meetings and tell the 
children Bible stories. They organize Sunday Schools and evening 
Bible classes. They hold services in the chapels and market places. 
Yes they even preach the word of God, and some of them make fine 
preachers, too.”29 

From the varied stories of women Baptists, they were active in 
church and society. The work of the great Baptist leader Josefa 
Abiertas, the first Philippine woman lawyer, for equality and justice 
in the society is a glaring example of the involvement of women in 
the society. The contributions of women should not be 
underestimated. Rev. Briggs was right when he ascertained that 
“there is a great need of (the) work which women alone can do.”30 
The Creation of the Kasapulanan sang Bautista nga Pilipinhon 
 

After two decades of Baptist mission, the Philippine Baptists, 
however, insisted that they should partake in the decision making 
which led to the creation of the Kasapulanan sang Bautista nga 
Pilipinhon (Convention of Philippine Baptist Churches, Inc. – 
CPBC) on May 23, 1935.31 The CPBC became the center of 
leadership uniting churches and missionaries towards a coordinated 
program in propagating the Gospel of Jesus Christ.32 

The creation of the CPBC was largely influenced, firstly, by 
Philippine Baptists who were determined to organize a structure 
whereby they could assert leadership and independence. In such a 
structure, they got the chance to formulate policies and direct the 
work of their churches and institutions in the Philippines.33 
Secondly, the American Baptist missionaries realized that the 
Philippine Baptists were mature of independence. The Board of 
Managers of the American Baptist Foreign Mission Society 
supported the creation of the CPBC and approved its by-laws, which 
were adopted in May 1935. The missionaries, however, were not 
totally ready to grant full leadership to their counterparts. They 
created a structure independent from CPBC called the Philippine 
Baptist Missionary Group (PBMG) to administer the work of the 
American Baptist mission and act as the guardian of Mission 
properties which were not transferred to the CPBC.34 The existence 
of two centers of leadership within the Baptist structure provoked 
the sensibility of the Philippine Baptists questioning the authority of 
the PBMG. The continuation of the PBMG was seen as an 
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expression of lack of confidence in the CPBC. Dr. Feliciano C. 
Sombito, then CPBC President, claimed “that the presence of the 
Missionary Group as an organization would bring about confusion in 
the formulation of policies and in the loyalties” within the CPBC.35 
The missionaries did not agree with Sombito and Missionary 
Feldmann insisted that there could be no confusion “since the 
Missionary Group would not have the formulation of policies as 
their duty.”36 As far as the doubt was concerned, Feldmann believed 
that all the missionaries had pledged their loyalty to the CPBC, and 
would stick by it so long as they are members of it. The intention of 
the Mission Board in America to maintain the PBMG was an 
expression of confidence in the CPBC, rather than a lack of 
confidence. The PBMG could reinforce the CPBC in its “appeal to 
the American churches for help financially to carry out its 
program.”37 Furthermore, Feldmann asked Sombito to view the issue 
from the perspective of the Baptist Mission Board in America: “In 
case the Board does not see its way clearly to accept the objections 
you have enumerated, do not be discouraged, but study the matter 
again, seeking always to try and see the matter from the Board’s 
point of view. (….) It would be well also to remember that a great 
deal more than (the) interest of the Convention of Philippine Baptist 
Churches here is involved. The churches in this country still have a 
vital and real interest in the work in the Philippine Islands. They 
have large investments there in personnel and equipment, and their 
interest is not easily forgotten.”38 Moreover, Feldmann insisted that 
the PBMG existed due to “certain fundamental rights” and therefore 
should not be questioned by the Philippine Baptists.39 Thus, a 
distinct American Baptist mission organization with its office in 
Iloilo, Philippines, continued to exist until 1991 when it was finally 
decided to “close the mission office” since there were only three 
missionaries left in the Philippines.40 

In spite of the PBMG, however, the creation of the CPBC had 
officially consolidated the leadership of Philippine Baptists and 
certainly the leadership role of the American missionaries was 
reduced. Donato Galia, Professor at the Central Philippine College 
(now Central Philippine University), noticed that every one 
“considers it a forward step of the missionary enterprise because it 
has taken over most of the power and prerogatives of the Reference 
Committee of the Philippine Baptist Mission. (….) In other words, 
the missionary group and the national group have become one 
entity.” Rev. Jorge O. Masa, then General Secretary of CPBC, 
maintained that “while the Philippine Baptist Churches will need the 
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moral support and probably part of the financial support from the 
Baptists in America, the formulation of policies and control and 
direction of the work in the Philippines will be practically placed in 
the hands of the Filipinos, with the missionaries to act only in the 
advisory capacity.”41 Philippine Baptists viewed the creation of the 
CPBC as an expression of their struggle and search for common 
identity and independence within the Baptist churches and as part of 
the general movement for Philippine national independence, which 
the Philippine people fought for.  
Lessons from World War II 
 

The ability of the Philippine Baptists to direct their own 
churches was tested during the Second World War when the 
missionaries were unable to perform their leadership role. Without 
material and financial support from the missionaries, the churches 
had survived the pressure of war and tested their faith. In spite of the 
war, they continued to propagate the gospel, to study the Bible, to 
hold communion and worship services, to help the wounded in 
battle, and to visit American missionaries who were hiding or 
imprisoned. They also established closer interdenominational 
relationships with other Christian churches and started to reconcile 
with schismatic Baptists who had separated from them in 1925. 
Women Baptists were prominent in serving their churches and 
country. They supported or even participated in the guerilla 
resistance movement against the Japanese invaders fighting for a 
nationwide liberation. 

Church members also struggled successfully for self-reliance, 
while their pastors managed the churches when the American 
missionaries relinquished their positions because of war. Dr. Agustin 
E. Masa pointed out: “The most significant effect of the war upon 
the Christians as a whole, and in this case particularly upon the 
Baptists, is the fact of their capacity to survive, not only in their 
individual faith but in their desire to perpetuate visible corporate 
existence. The war years had demonstrated the unfailing providence 
of the Almighty upon his own who calls on Him for help. All over 
the area most of the pastors of the churches have gone to what may 
now be called “tent-making” ministry to supplement what the 
scattered membership could voluntarily but willingly give to them. 
In a very definite way God has preserved both the existence of His 
church as well as her ministry.”42 

The Second World War had offered valuable lessons. The 
absence of missionaries from the churches gave an opportunity to 
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the Philippine Baptists to make their own decisions, thus proving 
their own strength and capabilities. They realized the importance of 
struggle both through non-violent and violent means to achieve 
freedom and self-reliance. During the war, churches fully relied on 
themselves in matter of finance, leadership, program, and methods 
without foreign funding and missionaries. These lessons will 
definitely serve as a guide for Philippine Baptist churches especially 
as they look forward to the 21st century. 
 
Developments after the War 
 

After the war, however, church leaders had to request for 
personnel and financial aid to help rebuild churches and institutions 
but keeping the struggle for independence alive. Negotiations in the 
1960s led to the transfer of mission properties to the CPBC shortly 
after 1972. The work for social justice became a major concern of 
the Baptist churches during the Martial Law years. The CPBC 
leadership created development projects to assist local 
congregations. A number of pastors and leaders were politicized and 
involved in protest actions and street demonstrations. Some even 
became active in or supportive of the underground movement. In 
May 1998, the CPBC has more than 729 member churches with 
95,000 church members and about 1,000 pastors, 10 provincial 
associations (Kasapulanan) all over the country, two hospitals, a 
university, schools, and other affiliate organizations. The CPBC 
continues to do mission work in different parts of the Philippines 
and nearby countries in collaboration with other church bodies; and 
cooperates with other denominations and church related institutions 
through the National Council of Churches in the Philippines. 

The two chronic problems - leadership and self-reliance - 
confronting the Philippine Baptist churches remain unresolved and 
without clear cut solutions to resolve them in the near future. Yet, 
the problem of self-reliance and leadership will continue to affect the 
programs of CPBC, i.e., theological education, and foreign missions. 
It is therefore recommended that an exhaustive study, description, 
and analysis of these problems be done as soon as possible. 
 
A Summary of Contributions of the Philippine Baptists 
 

The significant contributions of the Philippine Baptists are 
synthesized into five important themes: Organizational initiatives 
and leadership; Theological education and information; 
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Development and social concerns; Ordination to the ministry; and 
Foreign missions. 
Organizational initiatives and leadership 
 

During the early period, Filipina and Filipino pioneers played a 
significant role in spreading the gospel, especially in areas where the 
American Baptist missionaries could not go, and in organizing 
pioneer churches which became the pillars of the Convention of 
Philippine Baptist Churches established in 1935. The number of 
congregations slowly increased and even the brutalities of the 
Second World War could not stop the spirit to preserve those 
congregations. In the 1970s, the number of congregations has 
increased rapidly in different parts of the country including the 
islands of Mindanao and Luzon. This numerical and geographical 
expansion has been possible mainly through the leadership of the 
Philippine Baptists. When the American missionaries were still quite 
influential in managing the affairs of the churches, the geographical 
area was limited to the Western Visayas region and the numerical 
growth was slow, at most 100% growth in 10 years in the 1950s. 
This is obviously slow compared to the growth rate n 1980. In that 
year, under the leadership of Rev. Edwin I. Lopez, CPBC General 
Secretary, one congregation, or “extension” was organized every 
three to four days. 
 
Theological education and information 
 

The translation of the Bible into Hiligaynon had played a 
significant role in spreading the gospel to the rural areas. Many had 
decided to join the Baptist church after reading the Bible in their 
own language. This Hiligaynon translation work, which started as an 
exclusive endeavor of Philippine Baptists and American 
missionaries, continued as an ecumenical endeavor. Protestant 
churches and the Roman Catholic Church worked together in the 
1960s to come up with a quite inclusive version. 

Women Baptists took the initiative in establishing a Bible 
Institute that was to flourish and to be known as the Convention 
Baptist Bible College. This college had trained most pastors who 
were and are serving Baptist congregations and institutions all over 
the country. Other Bible Colleges like the North Negros Baptist 
Bible College and the Convention Baptist Development Center were 
established to provide for the leadership need of churches located in 
particular areas. While the missionaries were not able to maintain a 
school for pastors, the Philippine Baptists slowly developed 
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theological institutions to respond to the demands of the churches for 
theologically trained leaders. 
 
Development ministries and social concern projects 
 
  The initiatives in establishing institutions like the Family 
Christian Center in Iloilo City (1963), Health Aid to the Needy for 
Development (1970), Center for Education and Research (1974); 
New Frontier Ministries (1977); and program for children have 
raised the social awareness of many Baptists. Some even went to the 
streets to protest against the injustice in the society and others 
became involved in the ministry of serving the poor people. Before 
the martial law regime of President Marcos, the healing ministry of 
the Baptists was more confined in healing the physical sickness of 
individuals. After martial law, the concept and practice of healing 
expanded to include social aspects like developing communities and 
encouraging church members to be involved in an inclusive health 
ministry.  
 
Ordination to the ministry 
 

The ordination of women, which was recommended by 
Missionary Charles W. Briggs in 1907, became a reality only in 
1981 – a significant event which happened mainly through the 
initiatives of women themselves. The ordination of women 
recognized the women’s input and leadership ability in directing the 
affairs of the churches. It also shows a tendency towards an inclusive 
concept of ordaining persons to the ministry. The Christian ministry 
is not an exclusive task of the male gender. Rather, it is a “gender-
free” ministry. 
 
Foreign missions 
 

Overseas missions, which were started in the 1960s intensified 
in the 1990s. The number of congregations supporting the program 
on foreign missions has been slowly increasing. This shows not only 
a growing interest in sharing the gospel in foreign countries but also 
that the Philippine Baptists, who were at first recipients of foreign 
missions, are now bearers of foreign missions. 

Those initiatives have certainly affected the attitude of 
missionaries and the policies of the American Baptist mission. The 
major shift could be seen from the physical presence and status of 
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the missionaries. The numerical presence is reduced, e.g., from 44 
missionaries in 1930 to only two missionaries in 1998. The 
American missionary status as “bearers” of missions had changed to 
“partners” in missions. This shows that Christianity as a missionary 
religion can and must be understood and interpreted as intertwined 
within a specific situation, i.e., culture and history, in order to 
perpetuate the story of Jesus Christ. 
 
 
 
______________________________ 
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Contextualization: An Agenda for the Churches 
 

Genaro D. Diesto, Jr. 
 
Introduction 
 

The advent of Christianity in the Philippines also marks the 
beginning of the long history of Western domination in the country. 
Four hundred years of Spanish and thirty-five years of American 
colonial rule have left indelible marks on the culture of the people. 
One such mark is generally referred to as “colonial mentality.”  

Filipino colonial mentality has had a negative influence on 
Philippine society. As a vestige of cultural imperialism, which, like 
economic imperialism, goes hand in hand with colonial rule, it 
serves as a witness to the continuing subservience of the Filipino to 
its colonial past. The emergence of said mentality is a direct result of 
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the interplay of the divergent cultural systems that, by historical 
accident, have become part of the socio-historical milieu of the 
Philippines. A comprehension of the interaction between those 
cultures and the resultant changes on the Filipino worldview and 
culture is important in understanding the negative influence colonial 
mentality continues to exert on Philippine society and culture as a 
whole, and, more specifically, on Filipino religious consciousness.  

 
The Problem 

 
Filipino colonial mentality has taken many forms. Culturally, it 

has produced a people who look down upon their own culture as 
inferior and to be rejected, while looking up to the foreign culture of 
the colonizer as superior and to be desired. 

The problem to be addressed in this study is the effect colonial 
mentality has had on the religious consciousness of the Filipino. 
After almost five centuries of Christian presence in the Philippines, 
Christianity remains largely a foreign import. It is an alien religious 
superstructure superimposed upon an animistic substructure, which, 
by its nature and design, has failed to address the deepest concerns 
of the people.  

 
Filipino colonial mentality poses a major obstacle to the 

contextualization of the Christian Gospel and Theology in the 
Philippines. Therefore, contextualization for Christianity in the 
Philippines demands that the colonial mentality be recognized and 
dealt with critically. 

 
There are several presuppositions that underlie this study: 

 
1. Two main streams of culture, the oriental and oc-
cidental, exist side by side within Filipino culture in 
an antithetical relationship that has not been resolved 
into a new cultural synthesis. 

 
2. This dichotomous cultural environment has 
resulted in what might be called a cultural 
schizophrenia manifested in many areas of the 
Filipino society, most notably in religion where 
Christianity is, at the same time, both syncretistic 
and alien. 
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3. Filipino colonial mentality is the outward mani-
festation of this cultural schizophrenia. Dealing with 
this mentality is necessary in any attempt to resolve 
the occidental/oriental tension cited above. 
 
4. Christianity, in particular the Protestant Church, 
has done much to promote and maintain colonial atti-
tudes that are inimical to the contextualization of the 
Gospel. Confronting the implications of these 
attitudes to the interpretation of the Gospel could 
pave the way towards a more authentic 
contextualization of the Christian Gospel and 
Theology in the Philippines. 
 

Christianity as an Alien Religion 
 

The Philippines is the only country that is predominantly 
Christian in the Asian Continent. And yet despite its Christian 
trappings, what is commonly referred to as Filipino Christianity is, 
in actuality, a syncretized form of Christianity, a folk religion whose 
roots go back to the animistic religion of the pre-colonial period. 

Four hundred years of Roman Catholicism and more than 
seventy years of Protestant missions have so far produced a 
superficially imposed Christian conscience in the country. Hispanic 
friars endeavored to Christianize the animistic natives by 
accommodation. Native folkways and traditions that were not in 
direct conflict with the teachings of the Church were kept. In the 
attempt to make Catholicism relevant, animistic beliefs and practices 
were absorbed into Church doctrine and ritual. The result was an 
awkward blend of a foreign religious superstructure superimposed 
on a native animistic substructure. Latourette called this form of 
syncretism “folk Catholicism.” 

Thus, according to Filipino priest and theologian, Vitaliano 
Gorospe, 

 
even today, especially in the rural areas, we find 
merely the external trappings of Catholic belief and 
practice super-imposed on the original pattern of pre-
Christian superstitions and rituals (1966:42). 
 
Another Roman Catholic priest has this to say about folk 

Catholicism which he calls “Split-level Christianity”: 
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Split-level Christianity may be described as the 
coexistence within the same person of two or more 
thought-and-behavior systems which are inconsistent 
with each other (Bulatao 1966:2). 
 

These two theologians reflect the presenting problem that 
Filipino culture is composed of two antithetical cultural streams. 
Catholicism as practiced in the Philippines is also an amalgam of 
two religious systems that have never been synthesized in a 
satisfactory way. 

Thus the Filipino Catholic also operates on two levels of 
religious consciousness. On the conscious, intellectual level, the 
Filipino Catholic professes to believe in the Roman Catholic 
doctrine. On the subconscious level of ultimate concerns where faith 
relates to life and death, the animistic worldview dominates. So 
despite the obvious syncretism that has resulted, Roman Catholic 
Christianity remains an alien religion to Filipinos at the deep level. 

American Protestantism did not do much to correct this 
religious dichotomy. Protestant missionary methods were in direct 
contrast to those of the Catholic friars. Whereas the Catholics were 
more permissive in allowing beliefs and practices not in direct 
conflict with church dogma, Protestant missionaries were almost 
totally prohibitive, insisting that the Church allow only what the 
Bible explicitly permits. Culture did not enter into the hermeneutic. 
The result was a near total rejection of cultural values. 

This attitude of rejection of the traditional worldview resulted in 
a theology that was altrocephalous in nature, that is, a theology that 
appealed to the head but not to the heart and soul of the Filipino. 
Generally devoid of Filipino characteristics, it was incapable of 
addressing the deepseated needs of the people. Protestantism 
evolved into an alien faith espousing a belief in a strange God who 
spoke an unfamiliar language and taught a foreign ideology largely 
irrelevant to Filipino culture and society. Because of its western 
orientation, Protestant Christianity is something Filipinos can accept 
and discuss intellectually. But its application to daily living remains 
superficial. 

Insights gained into the culture and identity of the modern day 
Filipino must assist in paving the way for the communication of a 
contextualized Christian Gospel in the Philippines. Furthermore, 
knowledge of the role that missions has played in the colonial 
history of the Philippines can help modern day foreign missionaries 
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to distinguish between their calling as ministers of the Gospel and 
their role as citizens of a foreign country. 

 
Understanding Filipino Culture 

 
A Synthetic Culture 

 
Our national culture did not develop ... in isolation, by the 

cultivation and elaboration of resources for the most part 
autochthonous. Rather, the original capital with which we began 
kept being added to from many sources outside our borders, from far 
and near, from Europe as well as Asia (de la Costa, 1967:176). 

Modern Filipino culture is a complex mixture of native and 
assimilated external cultural influences resulting from a long 
historical process of contact between the Filipino people and various 
other cultures. The earliest external cultural influence came from the 
ancestors of present day Indonesians who brought with them a way 
of life influenced by Indian culture, evidenced by the proliferation of 
words derived from the Sanskrit in the different Filipino languages. 
Muslim-Arabic influence came through the Malays who carried with 
them a syllabary of Indian origins (Agoncillo 1974:11). These two 
earliest influences form the basic Indo-Malayan cultural matrix of 
pre-colonial Philippines. Chinese culture came by way of Chinese 
traders in the early ninth century. It is obvious that the pre-colonial 
Filipinos were not a “primitive” people waiting to be “civilized” by 
European culture (Gowing 1967:20). The islands came in contact 
with Europe initially through the Dutch and Portuguese traders. Per-
manent contact was established with the arrival of the Spanish 
conquistadores, who named the country after their king. The Spanish 
entry also marked the beginning of the long history of Western 
oppression in the Philippines which continued through the American 
colonial occupation. The effects of this extensive history of Western 
colonization are still felt today. 

Cultural borrowings from these social intrusions have produced 
a culture that is both similar to and yet strikingly different from its 
Asian neighbors. This characteristic of contrariness is evident even 
within Filipino culture itself. Internally, Filipino culture is far from 
monolithic. The Indonesian and Malayan immigrants who scattered 
into the different islands developed diverse variations on the basic 
Indo-Malayan cultural matrix, resulting into the various ethno-
linguistic groups which, though distinctively different, yet have 
discernible similarities to one another. Furthermore, the process of 
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acculturation of the external influences varied among these ethno-
linguistic groups and the various social classes that have since 
emerged, resulting in differences that represent distinctive 
configurations of “trait complexes and ideas ‘selected’ from a stream 
of external influences . . . locally elaborated and developed” (Fox 
1971:6). This, according to de la Costa, means that, 

 
our nation is vastly more complex than at first 
glance. It is complex not only because of the 
multiplicity of its components, not only because of 
the diversity of origin of these components, but also 
because of the variety and delicacy of their 
articulation with each other and with the whole 
(1967:177). 
 

 
Yet, while the differences are significant, they fall within a 

recognizable common culture. These common patterns of behavior 
among the various groups, according to Robert B. Fox of the 
National Museum in Manila, are what people identify and describe 
as “Filipino” (1971:6). 

Such contrariness is even more conspicuous externally, in the 
obvious contradictions between the unmistakably Asian 
characteristics of, and the recognizably Western influences in, 
Filipino culture. 

 
A Land of a Thousand Contrasts 

 
While Filipino culture is basically Asian and is readily 

recognizable as such, both the Spanish and American colonial rule 
left indelible marks on it. Thus, to a visitor, the Philippines may look 
like a land that does not belong in Southeast Asia. 

Unlike its neighbors, it is the only predominantly Christian 
country in Asia. A traveler, for instance, sees no traces of Hindu 
temples and carvings, nor statues of Buddha and lofty dagobas as are 
found in neighboring Asian countries. Only in some parts of the 
South can minarets be found and the calls to prayer of the muezzin 
be heard, attesting to Islamic influence. One discovers instead an 
abundance of Christian churches reflecting Western influences in the 
architecture and the baroque style decorations. 

The same can be said of the food. Fiery curries and spicy satays 
characterizing the cuisine of its neighbors are conspicuous by their 
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absence. Instead, the Filipino cuisine is a strangely sedate mixture of 
Chinese, Spanish, and American diet. 

This observation is even more true with the people. Filipinos 
seem to be the least oriental of all oriental people. With its 
experience of Spanish and American colonial rule, Filipinos exhibit 
certain cultural traits that are definitely occidental.  

The languages spoken exhibit the same characteristics of 
contrariness. While there is a national language called Pilipino, 
eighty-six other languages and dialects are spoken. The continued 
use of English as the primary medium of instruction in education has 
given it the status of second language. The lingua franca, however, is 
a mixture of Pilipino, Spanish, and English words. 

Especially noticeable are the American influences that attest to 
the country’s singular experience of American colonialism. The 
American journalist, Stanley Karnow, after having spent some time 
in the Philippines, observes: 

 
as a foreign correspondent, I first began to report 
from Asia. My vast territory included the 
Philippines, a country that for me differed drastically 
from any other in the region - or, indeed, from any I 
have previously covered in Europe, Africa or the 
Middle East. Here I was, in a former U.S. 
possession, immediately familiar to an American. 
Most of the people I initially met spoke 
Americanized English, and many had been educated 
in the United States or in American schools. They 
knew far more about the United States than I knew 
about the Philippines, as if they were some kind of 
lost American tribe that somehow became detached 
from the U.S. mainland and floated across the Pacific 
(Karnow 1989:ii). 
 

The cultural influences of the West are so pervasive that they 
have given the country an unmistakably Western, to be precise, 
American, facade. Such facade is readily manifest especially among 
the more educated sectors of the population. 

 
The Myth of the Cultural Melting Pot 

 
To all external appearances the Philippines looks like a true 

“melting pot” of the oriental and occidental influences found in its 
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culture. It is not uncommon to hear visitors comment that Filipinos 
look, talk, think and act more like Westerners than any other Asians. 

A keen observer will readily notice the existence of two main 
streams of culture - the Oriental and the Occidental, within Filipino 
culture. On the surface, both streams seem to have converged into 
one cultural river, merging into the so-called “modern Filipino 
culture.” It is my contention, on the contrary, that a deeper analysis 
of modern Filipino worldview and culture will reveal that the two 
streams of culture, the oriental and the occidental, have continued to 
exist side by side within Filipino society in an antithetical 
relationship that has not been resolved into a new cultural synthesis. 

Stanley Karnow’s initial observation about the Filipino people 
being like “some kind of lost American tribe that had somehow 
become detached from the U.S. mainland and floated across the 
Pacific” points to the common impression that the Filipino society is 
thoroughly westernized. However, after spending more time in the 
country, Karnow’s observations take a different turn: “But with each 
successive visit I perceived that their values and traditions, though 
frequently concealed under an American veneer, were their own - 
and often antithetical to the American model” (Karnow 1989:ii). 

Karnow seems to support my thesis of two different cultural 
streams existing in an unresolved antithetical relationship. These 
cultural streams exist as two different levels of consciousness in the 
Filipino mind. On the intellectual level, Filipinos are very much 
products of their colonial past, exhibiting the negative effects of 
colonial mentality. On the deeper life-and-death level of “ultimate 
concerns” the traditional, pre-colonial worldview exerts a primary 
influence. These antithetical levels of consciousness have produced 
a cultural schizophrenia that has resulted in a mentality of 
marginalism and, consequently, the loss of the Filipino identity. 

This cultural schizophrenia is unmistakably present in the 
religious consciousness of the Filipino. Philippine historian Teodoro 
Agoncillo makes this observation: 

 
The masses who belong to the Catholic Church are 
superficial Catholics . . .. The Catholics, it is true, go 
to church on Sundays and holidays, but they do so 
not because they understand and appreciate the 
mysticism and poetry of the Catholic rites, but 
because it is the fashion to be seen in the church on 
such days. And so, while statistics show that 
Catholics comprise 83 percent of the total 
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population, actually the genuine Catholics do not 
probably comprise 0.5 percent of the whole 
population (1974:34). 

This artificially imposed consciousness is even more apparent 
in Filipino Protestantism, especially in its theology with a clearly 
altrocephalous characteristic (i.e., a theology that appeals to the 
head but not to the heart and soul of the Filipino). Generally devoid 
of Filipino characteristics, Protestant theology in the Philippines has 
proven itself to be largely irrelevant to Filipino culture and society 
and thus incapable of addressing the deepseated needs of the people. 
Clearly Western in its orientation, it serves as a glaring example of 
the colonial captivity of the Filipino mind.1 

That Christianity, both Catholic and Protestant, came into the 
country as a by-product of the Spanish and American colonial 
conquests, and, that the impetus for said conquests clearly included 
missionary motivations, it is easy to see that Christianity in the 
Philippines today cannot be understood apart from the country’s 
colonial past. It is important, then, that the problem of colonialism 
and its effects on the Filipino society and culture be addressed if the 
Christian gospel is to finally take roots in Philippine soil. 

 
Colonial Mentality: A Phenomenological Description of the  
General Concept 

 
The problem of colonial mentality is common to societies and 

cultures that have experienced the oppression of colonialism. As a 
mentality, it may be seen as a contrary aspect of a people’s 
worldview, that is, a consciousness that induces people to place a 
negative valuation on its own society and culture. Because of its 
pervasive influence on culture, it often characterizes the way people 
look at themselves within society (self-identity) and the way 
societies see themselves in relation to other societies. As a facet of 
worldview, it functions in a way that is similar to worldview, but is 
not as comprehensive in scope as the latter, which deals with the 
systematic totality of a people’s conceptualizations. 

A vestige of Western colonialism, Filipino colonial mentality 
has taken many forms. Culturally, it has produced a people who 
perceive its own culture as inferior, and is therefore to be rejected. 
At the same time, the foreign culture of its oppressor is looked up to 
as superior and thus to be desired. Charles Kraft alludes to this in 
writing about “the presumed superiority” of western culture where 
he observes that when such presumption is “exported, then, as has 
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been widely done through western schools, such western 
perspectives have led many non-westerners to look up to western 
societies and to look down on their own” (1996:5). Kraft’s 
observation points to the role of western colonial education in the 
Philippines as a major contributing factor in the development of the 
Filipino colonial mentality. 

Economically, it has created a consumer society that, in its 
mindless efforts to ape the culture of its oppressors, prefers foreign 
goods to local commodities. 

Intellectually, it has yielded an elitist scholarship that 
unquestioningly accepts the intellectual framework and the historico
-philosophical formulations of the West, while at the same time, 
denigrating and summarily rejecting the intellectual 
conceptualizations of its neighbors from the East (e.g., China and 
India). 

In terms of religion, the Roman Catholicism introduced by 
Spain has produced a superstitious, syncretistic form of Christianity 
that has largely accommodated itself to the native pagan culture. As 
syncretistic, it is superficial in that it has altered the forms but barely 
touched the deep-level meanings of the belief-system of the people.  

Similarly, the Protestant faith that came with American 
colonialism has produced an evangelical Christianity that remains 
largely a foreign religion - an alien religious superstructure 
superimposed upon an animistic substructure which, by its nature 
and design, has failed to address the ultimate concerns of the people. 
Rooted historically in American colonialism, evangelical 
Christianity in the Philippines exhibits the characteristics of colonial 
mentality. By and large altrocephalic in nature, it exists largely in 
the mind of the Filipino. Thus, Filipino Christianity is a by-product 
of colonial mentality, a religious consciousness that is part and 
parcel of the occidental stream of culture that exists in antithetical 
relationship to the oriental stream of subconscious, gut-level realities 
of Filipino existence. 

The complexities of the Filipino colonial mentality and its 
effects on the religious consciousness of Filipinos cannot be 
fathomed without reference to the historical exigencies that 
contributed to its emergence. A brief excursus into Filipino colonial 
history with reference to the Western missionary endeavors during 
that period follows. 
Remolding the Mind: The Development  
of the Filipino Colonial Mentality 
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The Filipino people have had the misfortune of being 
“liberated.” First came the Spaniards who “liberated” them from the 
‘enslavement to the devil.’ Next came the Americans who 
“liberated” them from the Spanish oppression; then the Japanese 
who “liberated” them from American imperialism; then the 
Americans again who “liberated” them from Japanese fascists. After 
every liberation, they found their country occupied by foreign 
benefactors (Constantino 1975:12). 

 
Colonialism and the Unholy Trinity:  
Military Rule, Religion, and Education 

 
The problem of colonial mentality in the Philippines is the 

outcome of a complex of factors attendant to colonialism. I have 
grouped these factors into three main categories: military rule, 
religion, and education. Due to their negative, insidiously evil 
influence in the hands of governments and individuals who wielded 
them as tools for colonial conquest and to advance their selfish 
interests, I have called them the “Unholy Trinity” of Philippine 
colonialism. I have purposely ignored a focused discussion of a 
fourth and most important category, that of economics, mainly 
because, as the obvious underlying factor of colonialism, it is 
constantly referred to in connection with and in the discussions of 
the other three categories.  

 
The Spanish Colonial Era 
 
 The Portuguese explorer, Ferdinand Magellan, is credited with 
having “discovered” the Philippines, despite the fact that the 
inhabitants had previous contacts with Chinese traders as early as the 
9th century (Gowing 1967:20), and with the Dutch and Portuguese 
long before he set foot on the islands. On March 31, 1521, Magellan 
erected a cross on one of the islands, and claimed the islands in the 
name of God and the King of Spain. So began almost four hundred 
years of the conjugal reign of the Spanish sword and the Catholic 
cross in the Philippines. 
 
Military Rule: The Enforcer of Oppression 
 

Oppression and the threat of force go hand in hand. No person 
in his/her right mind likes to be oppressed. When a person becomes 
aware that he/she is being subjected to an oppressive situation, the 
natural tendency would be to resist. Thus, force, or at least the threat 
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of it, becomes necessary. What is true in the individual level is also 
true, perhaps even more so, with governments. No authoritarian 
regime or repressive government can survive without the threat of 
force to back it up, and Spanish colonialism in the Philippines was 
no exception. The military force of Spain was always there to back 
its policies up and to impose its will on the people. Those who dared 
question the laws and edicts of the colonial government, or disobey 
the wishes of the priests, were considered subversives and were in 
danger of incarceration or worse, execution. In fact it took less than 
that to be considered a threat to the status quo. Jose Rizal, the 
national hero of the Philippines, who was executed by the Spaniards, 
wrote that: 

 
In the Philippines, all those are filibusteros 
(subversives) … who do not take off their hats on 
meeting a Spaniard… those who greet a friar and do 
not kiss his sweaty hand, … or his habit… those who 
are subscribers to some periodical of Spain or of 
Europe… those who read books other than the 
novenas and fairy-tale stories… those who in the 
elections … vote for one who is not the candidate of 
the Spanish priest; all those, in a word, who among 
the normal civilized people are considered good 
citizens, friends of progress and enlightenment, in 
the Philippines are filibusteros, enemies of order, and 
like lightning rods, attract on stormy days wrath and 
calamities (in Schumacher 1973:42). 
 

Any form of rebellion2 was immediately crushed, the leaders, 
and sometimes whole villages, executed.3 Here, the strategy of 
“divide and rule” was employed, with the Spanish authorities using 
Filipino militiamen from one island or region to smash the rebellion 
in another, thereby deflecting the anger of the Filipinos from the 
Spaniards and directing it towards each other. Such ill-will towards 
each other reinforced the tribalism that already divided the people, 
which made it difficult for Filipinos to unite and fight their 
oppressor as one people. It also explains the strong regionalistic 
loyalties that continue to divide Filipinos to the present. 
 
Religion: A Tool for Pacification 

 
The Philippine colonial experience has shown that religion can 

be a potent weapon in wars of colonial conquest. The implantation 
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of the cross in the islands also marked the beginning of the rule of 
the sword, and since then, the cross and the sword have played the 
leading roles in the history of the subjugation of its inhabitants. In 
many ways, the success in the implementation of the policies of the 
Spanish colonial regime was largely due to the activities of the 
Roman Catholic friars who became the primary agents of 
colonization in the country. 

Coming to the islands, the Spaniards immediately discovered 
that the natives did not enjoy the unity and organizational stability 
that people in the neighboring countries and kingdoms had. 
Scattered amongst the different islands, the inhabitants lived in 
small, dispersed, kinship-based communities. Led by village or clan 
datus (chieftains), no common ruler reigned over them, and no 
common kingdom circumscribed their political existence. 
Furthermore, no common laws governed them, nor was there a 
philosophical or religious tradition that they shared in common. 

Without the necessary elements of a common identity and 
consciousness, they were not in a position to confront their 
oppressors as a single people. Consequently, it was easy for the 
Spaniards to establish military and psychological control over the 
people. Using the tactic of “divide and rule,” it required only a small 
occupational army to maintain their rule. Latourette comments: “The 
Filipinos, docile and with neither a high culture nor an advanced 
religion to offer resistance, quickly conformed to the wishes of their 
masters” (1975:1936). 

Religion was a primary tool used by the Spaniards to subjugate 
and control the natives, and the Friars were the artisans that shaped 
and molded the minds of the people into subservience. From the 
very beginning of the Spanish reign, the colonizers relied more on 
religion than on military force in dealing with their subjects. The 
priests became the strongest pillars to hold up the colonial edifice. 
Their influence was so pervasive and their power so complete that it 
came to be said that in each friar in the Philippines, the King had a 
Captain General and a whole army. 

The friar exercised power through a staggering panoply of 
functions. He audited the parish budget, conducted the census, 
registered the residents, directed the tax board, managed the health 
and public-works projects, screened recruits for military service, 
presided over the police and reviewed conditions at the local jail. As 
censor, he could ban any publication or play he deemed politically or 
morally reprehensible. He could banish people without trial and veto 
the decisions of the cosmetic native administration, which in any 
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case would not act without his assent. Most of all, he oversaw 
education and religion (Karnow 1989:52). 

Control was established and maintained through reduccion, the 
forcible resettlement of small, scattered kinship groups into larger 
communities, instituted for easy administration and proselytization. 
This forced urbanization had profound effects on native 
consciousness because it enabled their rulers to closely scrutinize, 
control and direct every aspect of their lives. 

More insidious though, were the efforts of the friars to 
proselytize the people into Catholicism. This, according to 
Constantino, had the effect of making God the powerful ally of their 
rulers. “The Friars enlisted God on the side of colonialism. To the 
fear of physical punishment was added the infinitely more potent 
fear of supernatural retribution” (1974:5). 

The priest, seen as representing God, assumed the prerogatives 
of a ruler. Rebellion against the priest was equated to rebellion 
against God, resulting in eternal damnation. The will of the priest 
became the standard of conduct for the people. A new set of values 
was impregnated on the consciousness of the people, giving birth to 
a colonial mentality that made them into ideal colonial subjects. 
Consequently, one priest was usually enough to control a large 
community.4 

Because of the control that they exercised over the people, the 
priests became the principal architects of the Spanish colonial 
edifice in the Philippines, acquiring large amounts of property in the 
process (see del Pilar 1898). 

 
Education: A Purveyor of Ignorance and Superstition 

 
The Friars used education to advance the interests of Spanish 

colonialism. Primary education was limited to the “Three R’s”, (i.e., 
reading, writing and arithmetic) simply to enable the students to 
learn religion. The children were given just enough education to 
permit them to learn what the Friars wanted them to learn, but not 
enough to enable them to think for themselves (de Medina 1893:54). 
Secondary education was accessible only to students of Spanish 
descent, and there was no system of national education until 1863 
(see Abella 1976). Filipino children grew up so “thoroughly 
brainwashed that they became the foundation stone of a new colonial 
cultural establishment with the accompanying negative virtues that 
supported stultification of the mind and spirit” (Constantino 1974:8). 

Religion also dictated what the people were exposed to in terms 
of intellectual, ethical and cultural life. Literary exposure was 
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confined to religious, escapist and often irrational romanzas and 
corridos. The most popular reading materials were novels about the 
lives of saints that encouraged superstitious dependence on the saints 
as intercessors who could change one’s fate. 

By teaching the natives not to reason but to simply believe what 
they were taught and obey what they were told, the Friars became 
purveyors of ignorance and subservience that would instill, in the 
Filipino, a feeling of inferiority to the conquistador. By encouraging 
reliance on supernatural intervention which, the natives were led to 
believe, they could purchase, the Friars became promoters of 
religious superstition that would plague folk Christianity to the 
present. 

The economic benefits of encouraging these beliefs proved sub-
stantive. Masses, special prayers for both the living and the dead, 
indulgences, Papal bulls, religious items and icons, scapulars, and 
other things believed to save souls and protect the purchaser from 
earthly misfortune and from eternal damnation enjoyed brisk sales. 
As a Filipino writer, Graciano Lopez Jaena, put it, by “burying him 
in ignorance and fanaticism” the “friar . . . has found in the indio an 
inexhaustible mine of exploitation . . .” (quoted in Schumacher 
1973:57). 

The refusal to teach the Spanish language except in schools for 
Spanish children was another method by which the Friars made sure 
the native population remained ignorant. Thus the rulers maintained 
distance from the ruled, preventing the people from reading works in 
Spanish that would raise their level of literacy. More important, it 
limited their access to materials that talked about human freedom 
and revolution that was sweeping Europe by the end of the 16th 
century. 

 
The Ignorance of Intellectualism 

 
As a consequence of the Spanish colonial policies, Filipinos 

suffered from stunted intellectual growth and a deformed 
consciousness that resulted in the loss of cultural pride and a 
misdirected sense of values. Filipinos learned from their experiences 
in life, reinforced by their education, that they cannot take pride in 
themselves as a people. They discovered that to be respectable was 
to look, think, speak, act and live like a Spaniard as much as 
possible. The less Filipino they looked, the more admirable they felt. 

Ignorance, which at the outset was seen as a relative lack of 
knowledge, took on new characteristics after a limited number of 
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Filipinos were allowed access to higher education. Education came 
to be considered as a means by which the Filipino could close the 
gap between themselves and their masters. It also became a way for 
the educated to distance themselves from their ignorant countrymen 
with whom they were now ashamed to be identified. 

As such, Filipinos not only yearned to be educated like the 
Spaniards, they strived to be educated as Spaniards. Ignorance was 
no longer to be seen in terms of the relative lack of knowledge. It 
now took the form of, “the glorification of intellectual 
accomplishments that did not relate to a deepening perception of 
social reality but on the contrary, perpetuated peripheral thinking 
that concealed reality” (Constantino 1974:11). 

Education did not have anything to say about the plight of the 
country and its people - it ignored reality for the capricious, and 
turned its back to societal needs in order to cater to the selfish 
desires of individuals. Education did not free the Filipinos from 
colonial captivity. Instead, it resulted in a more serious intellectual 
bondage that caused them to sink deeper into a morass of cultural 
captivity from which the Filipino has yet to be free.  

Thus, the Unholy Trinity of a military force dedicated to crush 
any form of dissent, a dogmatic religion that wielded control by 
encouraging superstition, and a colonial education that discouraged 
the freedom to think, proved to be the biggest factors that kept the 
Filipino subjects of Spanish colonialism in a state of ignorance and 
fear that perpetuated their subjugation.  

 
American Colonialism 

 
After almost four hundred years, the Filipino people finally 

developed a national consciousness that forged them into a unity so 
that they were able to confront their oppressor. The Philippine 
Revolution erupted in 1896 and its triumph led to the establishment 
of a revolutionary government on June 23, 1898 that immediately 
drafted their own constitution. The people were well on their way 
towards self-determination. 

The Filipino exercise of self-determination would be short-
lived. In the United States, the economic growth within its national 
boundaries reached a saturation point, and a severe economic crisis 
in 1893 resulted in the consensus that the solution to the crisis lay in 
the expansion of foreign markets for American manufactured goods 
(Schirmer and Shalom 1987:7). 

As the United States looked overseas for new foreign markets, 
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the weakening power of imperial Spain over its colonies presented 
opportunities for both economic and political expansion and for 
territorial acquisition. Opportunity came when Cuban nationalists 
revolted against their Spanish colonial masters. Proclaiming its 
intention to help the Cuban people win their freedom, the 
Republican administration of William McKinley declared war 
against Spain. The Spanish-American War ensued, and a naval fleet 
commanded by Commodore George Dewey sailed to the Philippines 
and destroyed the Spanish fleet in the Battle of Manila Bay.  

According to Schirmer and Shalom, the proponents of the U.S. 
war effort pointed to two main aims: (1) “to secure the Philippines as 
a market and source of raw materials for U.S. industry, and (2) to 
secure the Philippines as a military strong-point from which to 
penetrate the markets of China.” Other reasons were given, most 
notably the need to civilize and uplift the Filipinos, a motive which, 

 
was closely related to feelings and theories of racial 
superiority that permeated the U.S. war effort. Racial 
prejudice seemed to have accentuated the cruel and brutal 
character of the U.S. war of conquest, marked as it was by 
the use of torture, the killing of prisoners, and genocidal 
tendencies (1987:7). 

 
Further impetus for expansion was provided by the theological 

front through the concept of “Manifest Destiny,” which promoted 
the idea that it was the “divine calling” of America to spread 
Protestantism and the American civilization to all the world. This 
concept exerted strong influence on American Protestant Churches 
at that time, who responded with widespread enthusiasm for foreign 
mission. Thus the theological messianism of American Protestantism 
proved to be an important factor in the rationale for the American 
expansionist policies. It was a rationale which, because of its 
religious trappings, would prove an effective salve to the conscience 
of many Americans who called themselves Christians, who would 
otherwise have seen expansionism as unpalatable.5 

 
Military Rule: The Politics of the Gun 

 
“War is a continuation of politics.” In this sense war is 
politics and war itself is political action; since ancient 
times there has never been a war that did not have a 
political character . . .. Political power grows out of the 
barrel of a gun (Mao Tse Tung 1976:58, 61). 
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The defeat of the Spanish Armada by the American naval force 

under Commodore George Dewey in the Battle of Manila Bay on 
May 1, 1898, signaled the end of the Spanish-American War and of 
Spanish colonialism in the Philippines. It also ushered in the 
American era and marked the beginning of Protestant missions in the 
country. When the Philippines was ceded by Spain to the United 
States by the Treaty of Paris on April 21, 1899, Protestant missions 
moved in at once. 

It is not my intention to discuss the duplicities and betrayals 
involved in the relationships between the United States and the 
leaders of the Philippine Revolution who worked out an alliance to 
defeat a common enemy. Nor will I elaborate on the perfidies and 
deceptions that transpired in the negotiations between Spain and the 
United States at the Treaty of Paris, which resulted in the ceding of 
the Philippines to the United States. Suffice it to say that despite a 
strong opposition to colonialism in the United States (see Storey and 
Lichauco 1926:20-86) and the agreements made between 
Commodore Dewey, representing the U.S. government, and the 
Philippine revolutionary leaders, the Filipino people suddenly found 
themselves being faced with the prospect of losing their freshly won 
independence to a new foreign invader. 

The prospect was not a welcome one to Filipinos who were not 
about to surrender their freedom without a fight. Thus the Filipino-
American War6 broke out on February 4, 1899, with all the attendant 
brutalities and atrocities of military conflicts, costing the lives of 
hundreds of thousands of Filipinos. With the War, the major 
component of colonialism’s Unholy Trinity, that of military force, 
began the ugly task of subjugating a newly independent people. 

At the outset, American military force was directed primarily at 
the Philippine revolutionary army. However, it soon became 
apparent that the reason why the Philippine Army was not routed so 
easily was that they enjoyed the support of the native population. As 
war progressed, the Americans realized that the real enemy was the 
Filipino people who proved implacable and unrelenting in their 
resistance to the American imperialist designs. Thus, barely two 
months after the outbreak of the War, one General Shafter offered a 
morbid presage of the future conduct of the war: “It may be 
necessary to kill half of the Filipinos in order that the remaining half 
of the population may be advanced to a higher plane of life than 
their present semi-barbarous state affords” (quoted in Francisco 
1987:11) 
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The war took on a new character when the American forces 
mounted a “war of attrition against the population” (Constantino 
1974:32). The Americans turned on the civilian population, 
considering “all niggers” as their enemies, whether they bore arms 
or not. The brutal techniques used against the Filipinos during the 
Filipino-American War were the same techniques that decades later 
would revolt world opinion when they were used in the Vietnam 
War.7 

As an example of the brutality of the American campaign, 
Constantino points out Brigadier General Jacob H. Smith’s 
instruction that every Filipino above ten years of age who did not 
collaborate actively with the Americans should be regarded as an 
enemy, and his command that the island of Samar be turned into a 
“howling wilderness.” These resulted in “an orgy of death and 
destruction” (1974:33) that cost hundreds of thousands of lives. I 
will not belabor the records of the scores of atrocities that the War 
inflicted on the population. Records show that it took 120,000 
American troops to suppress violent resistance by the people, and 
when it ended in 1902, some 250,000 people, of whom 245,000 
were Filipinos, perished.8 

The superior military might of the United States defeated the 
Philippine nationalists and turned the country into a colony of the 
United States. The goals of the war put forward by its proponents 
were thus accomplished: the Philippines became an important source 
of raw materials and dumping ground for the excess products of the 
American economy, and, in 1900, provided a base from which the 
U.S. launched its troops to quell the Boxer rebellion in China, which 
would have closed China to penetration from foreign capital and 
manufacture. 

The American use of force in the Philippines did not end with 
the cessation of hostilities. The Sedition Law, which was passed in 
1901, continued to be in force long after the end of the War. 
According to this law, anyone who advocated independence or 
separation from the United States was guilty of sedition, punishable 
by death or at least a long prison term. Any words, speeches, 
writings, publications against either the U.S. or the Insular 
government were considered seditious and were punishable by 
imprisonment or worse (Constantino 1974:34). The Sedition Law of 
1901 was later on reinforced by two other laws, the Brigandage Act 
of 1902 and the Flag Law of 1907, both of which were, like the 
former, designed to crush the Filipino spirit of resistance. 
 Despite the sufferings that the war inflicted upon them, the 
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headstrong resistance of the Filipino people made the Americans 
realize that for the campaign to subjugate the Filipinos to succeed, it 
had to be conducted on several fronts. Indeed, the military campaign 
would have taken longer had the war not been successfully waged 
on the religious and educational arenas. Thus, the two components 
of religion and education once again connected with military rule, 
completing the Unholy Trinity that would, as it had in the past, 
supply the necessary means for a new colonial invader to do its 
ignoble task of subjugating the Filipino people. 
 
Religion: Manifest Destiny  
as a Theological Rationalization For Colonialism 
 

Gerald H. Anderson, in his book Studies in Philippine Church 
History, quotes Edward Mcnall Burns as saying,  

 
one of the principal clues to the knowledge of 
America is the sense of mission which has run like a 
golden thread through most of her history. To a 
greater extent than most other peoples, Americans 
have conceived of their nation as ordained in some 
extraordinary way to accomplish great things in the 
world (1969:279). 
 

This sense of destiny was particularly strong among the 
Protestant clergy during the last quarter of the 19th century. The 
doctrine of providence served as the theological basis for this feeling 
of destiny which, according to Anderson, was expressed as “a 
conviction that God works through nations to accomplish his 
purpose” (1969:279). In consonance with this conviction was the 
assumption that the United States was “the primary agent of God’s 
meaningful activity in history” (Smylie 1963:314). 

This idea of a national mission, assigned by divine providence 
for America to accomplish, was commonly known as the American 
“Manifest Destiny,” an idea which began in the mid-1840’s. 
Anderson points out that this idea, which he calls “the gospel of 
Manifest Destiny,” was rooted in the concepts of “Anglo-Saxon 
racial superiority, of America as the center of civilization in the 
westward course of empires, the primacy of American political 
institutions, the purity of American Protestant Christianity, and the 
desirability of English to be the language of mankind” (1969:280). 

The concept of Manifest Destiny was seen as providential in 
nature - it was to make way for “the benevolent spread of American 
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benefits to those less fortunate” in the world. Applied in the 
Philippines, this became what is known as the American 
“Benevolent Assimilation” of the Philippines.9 Seen from a political 
standpoint, it would seem that the United States embarked on its 
imperialistic path not only as an economic necessity but also as a 
military strategy designed to pave the way for America’s entry into 
the international scene as a world power. Viewed from the concept 
of Manifest Destiny, American expansionism became the natural 
outcome of America’s providential mission in history. 

When the Philippines was ceded to the United States as a result 
of the Treaty of Paris, the issue of whether or not the United States 
should keep the islands provoked an intense debate in America, with 
the majority favoring the retention of the islands, for commercial, 
diplomatic, military, humanitarian and religious reasons. It was felt 
that a new dimension of American destiny had become manifest and 
that to deny it would be both unfaithful and unpatriotic (Anderson 
1969:284). 

 
The minority opposition presented an impressive 
collection of individuals, including such eloquent 
and influential personalities as “former presidents 
Harrison and Cleveland, William Jennings Bryan, 
Andrew Carnegie, Mark Twain…” and others, who 
“joined in an anti-imperialist movement to oppose 
the acquisition of a colonial empire” (Anderson 
1969:283). 
 

The burden of public opinion, however, swung heavily towards 
acquisition, strengthened by the support of the Protestant churches 
and clergy, resulting from their interpretation of divine providence. 
For instance, the swift defeat of the Spanish in the Battle of Manila 
Bay was seen as a confirmation of the approval of divine providence 
in the course of America’s action to acquire the islands. Comparing 
American victories to those of Israel during Biblical times, the editor 
of Christian Missionary Alliance observed that the story of Dewey’s 
victory “read almost like the ancient battles of the Lord in the times 
of Joshua, David and Jehoshaphat” (1898:468). Again, equating the 
Battle of Manila Bay to the biblical Battle of Jericho, Alexander 
Blackburn maintained that the United States now had a duty “to 
throw its strong protecting arms around… the Philippine Islands” 
and to practice an “imperialism of righteousness” (1898:1913) 

Despite the blatantly imperialistic designs of the McKinley 
administration, most Americans still shied away from the term 



99 

“imperialism” to describe their government’s policies towards the 
Philippines. Euphemistic words like “benevolent assimilation” and 
“manifest destiny” were used instead and, whether they truly 
believed it or not, many subscribed to the view expressed by one 
Baptist missionary that “the attitude of our country is absolutely 
altruistic” (Clymer 1986:156). Others, especially the missionaries, 
had fewer compunctions. As Wallace Radcliffe put it: 

 
Imperialism is in the air; but it has new definitions 
and better intentions. It is republicanism “writ large.” 
It is imperialism, not for domination but for 
civilization; not for absolutism but for self-
government… American imperialism is enthusiastic 
and beneficial republicanism. Imperialism expresses 
itself by expansion. I believe in imperialism because 
I believe in foreign missions. Our Foreign Mission 
Board can teach Congress how to deal with remote 
dependencies… The peal of the trumpet rings out 
over the Pacific. The church must go where America 
goes (Miller 1982:18). 
 

Echoing identical sentiments, another rhetorically asked, “Has it 
ever occurred to you that Jesus was the most imperial of the 
imperialists?” Similarly, the Foreign Missionary Journal declared 
that anti-imperialism was “the invention of the devil to oppose 
foreign missions” (Brands 1992:73). 

These sentiments were not lost on President William McKinley, 
on whom the decision whether or not to retain the islands rested. 
McKinley’s speeches showed a remarkable awareness of the concept 
of divine providence and its interpretation in terms of the American 
Manifest Destiny. In his speeches in the mid-West in 1898, President 
McKinley declared: 

 
(At Omaha) The faith of a Christian nation 
recognizes the hand of Almighty God in the ordeal 
through which we have passed. Divine favor seemed 
manifest everywhere. In fighting for humanity’s sake 
we have been signally blessed . . .. Now, as then, we 
will do our duty. 
 
(At Chicago) My countrymen, the currents of destiny 
flow through the hearts of the people . . .. And the 
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movements of men planned and designed by the 
Master of men, will never be interrupted by the 
American people (quoted in Anderson 1969:292). 
 

It came as no surprise, then, that McKinley decided for the 
retention of the Philippines as a sacred trust, as a mission of 
“benevolent assimilation.” Later, in an interview recorded by James 
Rusling,10 he described how he made his decision to a delegation 
from the general missionary committee of the Methodist Church that 
was: 

The truth is I did not want the Philippines, and when 
they came to us as a gift from the gods, I did not 
know what to do with them… I sought counsel from 
all sides… I went down on my knees and prayed 
Almighty God for light and guidance more than one 
night. And one night late it came to me this way…(1) 
that we could not give them back to Spain - that 
would be cowardly and dishonorable; (2) that we 
could not turn them over to France and Germany - 
our commercial rivals in the orient - that would be 
bad business and discreditable; (3) that we could not 
leave them to themselves - they were unfit for self-
government - and they would soon have anarchy and 
misrule over there worse than Spain’s was; and (4) 
that there was nothing left for us to do but to take 
them all, and to educate the Filipinos, and uplift and 
civilize and Christianize them, and by God’s grace 
do the very best we could by them, as our fellowmen 
for whom Christ died (1987:17). 

 
 
As to whether or not McKinley’s decision really came from 

above can never be ascertained. However, it seems obvious that 
McKinley may have listened not only to the industrialists who 
favored commercial expansion, as can be seen in the blatantly 
imperialistic tones of his statement, but also to the clergy and to the 
religious press. Considering that McKinley once described himself 
as “a Methodist and nothing but a Methodist,” and that two of the 
strongest proponents for retention were Methodist Bishops Thoburn 
and Hurst, and, further, that the Methodist Church made frequent 
and powerful representations to his office, it would not be far from 
the truth to say that McKinley’s decision must have been influenced 
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by ecclesiastical voices. Indeed, the ecclesiastical influence at that 
time was so strong that Kenneth McKenzie, in describing the 
influence of the Methodist Church in the rise of American 
imperialism, concludes: 

 
While the Methodist Church did not in itself instigate 
American imperialism, either consciously or 
unconsciously, it did help to develop a rationale 
which would make this type of venture more 
palatable to individuals who might ordinarily have 
been exceedingly critical (quoted in Anderson 
1969:284). 
 

Evidently, the primary reason for the ecclesiastical support to 
retain the Philippines as a colony was in order to open missionary 
work there. Even McKinley’s statement explaining his decision to 
retain the Philippines carries with it a missionary tone - not only did 
he want to educate, uplift and civilize the Filipinos, he also wanted 
to Christianize them. In his “evangelistic zeal,” McKinley seemed to 
have conveniently forgotten the almost four hundred years of Roman 
Catholic Christianity in Philippines. 

McKinley’s statement betrays not only his feelings of cultural 
superiority, but also the anti-Roman Catholic sentiment prevalent 
among Protestants at that time. According to Anderson, this anti-
Romanist sentiment “was a definite factor in arousing missionary 
concern among Protestants in the United States for work in the 
Philippines.” Anderson further observes: 

 
There was a predominant feeling that Anglo-Saxon, 
Protestant, republican America was God’s measure 
and means for the establishment of His Kingdom on 
earth, and Protestants then generally viewed Roman 
Catholicism as sub-Christian, if not an anti-Christian, 
force (1969:297) 
 
In fairness, it should be stated that despite the unfortunate 

identification of Protestant missionary obligation with American 
patriotism and the Anglo-Saxon civilization, there was an 
authentic compassion for the plight of the Filipino people, and a 
genuine concern for their spiritual condition. Clymer says this of 
the first generation of Protestant missionaries in the Philippines: 
“Drawn to missionary service through the Moody revivals, the 
YMCA, the Student Volunteer Movement, or other support 
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missionary organizations, most believed intensely in the 
righteousness of their calling” (1986:191). Undoubtedly, this 
was largely due to the fact that “all missionary applicants 
professed to feel called by God” (1986:12). He further observes: 

 
To some, the desire to save souls was so compelling 
that they felt duty bound to persist even when they 
met with entrenched resistance. “He may smite the 
hand that blesses him,” wrote Bruce Kershner, a 
Disciples missionary, “but he must be blessed. We 
want to do it [even] if he doesn’t want it 
done” (1986:15). 
 

One of the ways in which the missionaries hoped to accomplish 
their task was through education. Brand points out that, “the 
missionaries were especially sensitive on the issue of schools, for 
they considered American-sponsored education their primary 
weapon in the struggle against the Philippines’ papist 
legacy” (1992:74). One Baptist missionary put it this way, “Every 
public school can be counted an evangelical force in a Roman 
Catholic country” (Clymer 1986:163). According to Brands, 

 
The situation of the Americans mirrored that of the 
Spanish: the secular and the religious arms of the 
ruling power were cooperating in the pacification of 
the Philippines and the connection of the colony to 
the metropolis. The missionaries did not usually 
forget their heavenly objective, but in the meantime, 
they were happy enough to collaborate with Caesar 
(1992:74). 
 

With the military and the religious components of the Unholy 
Trinity in place, education, the third, and most insidious, component 
completes the triangle and eventually results in the intellectual and 
cultural captivity of the Filipino. 

 
Education: The Art of Remolding the Mind 

 
According to Constantino, when used positively, “education is a 

vital weapon of a people striving for economic emancipation, 
political independence, and cultural renascence” (1966:40). 
Negatively used, it can be an insidious tool for oppression. He 
further observes that, 
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The most effective means of subjugating a people is 
to capture their minds. Military victory does not 
necessarily signify conquest. As long as feelings of 
resistance remain in the heart of the vanquished, no 
conqueror is secure… The molding of men’s mind is 
the best means of conquest. Education therefore, 
serves as a weapon in wars of colonial conquest 
(1966:40-41). 
  

Appreciating this, General Otis directed in 1903 the reopening 
of schools, selecting and ordering textbooks himself and detailing 
officers, many of them chaplains, as teachers and superintendents of 
the schools. General Arthur McArthur recommended a large 
appropriation for education, seeing it as “an adjunct to military 
operations calculated to pacify the people and to procure and 
expedite the restoration of tranquility throughout the 
archipelago” (quoted in Constantino 1966:42). 

 
To further hasten the process of reopening the schools, an 

appeal was made in the United States for volunteer teachers to the 
Philippines. Many of the first volunteers turned out to be dedicated 
Christians who saw in it an opportunity for missionary service. Most 
notable were the “Thomasites,” a group of five hundred volunteers 
who sailed for Manila on July 23, 1901, on board a ship called the 
“Thomas” who, en route were said to have been “organized along 
religious (denominational) lines” (Clifford 1969:312). Convinced of 
the theological soundness of the concept of the American Manifest 
Destiny, many of them came not only to teach and to preach the 
gospel, but also to spread American culture. 

With the military government already in place, the coming of 
the Thomasites and other missionary-oriented teachers supplied the 
initial religious and educational components that would complete the 
Unholy Trinity and enable it to once again wreak its havoc on the 
Filipino people. The religio-cultural captivity that resulted from it is 
something that the Filipino people, to this day, are still trying to free 
themselves from. 

It seems obvious, then, that from its inception the American 
colonial system of education in the Philippines became a means to 
pacify a people trying to defend their newly-won freedom from 
Spain against a new invader: “The decision to reopen the schools 
was a military one aimed at pacification rather than an attempt to 



104 

formulate an educational policy for the Philippines” (Clifford 
1969:303). Once again, education, as was true with Spanish 
colonialism, became an instrument of colonial policy, to be put to 
use in order to transform the Filipino into the ideal colonial subject. 
Through education, the Filipino mind was to be shaped to conform 
to American ideas, while at the same time, indigenous ideas eroded 
in order to remove the last vestiges of resistance. 

Significant to the success of this endeavor was the decision to 
use the English language as the medium of instruction in schools. 
The development of colonial mentality is like a conditioning process 
where a person is induced to “forget his own culture and eventually 
makes him ape a supposedly superior model” (Mercado 1974a:7). 
The collusion between education and the imposition of the English 
language as the medium of instruction (which persists to the present) 
were important factors in that conditioning process and proved 
crucial to the success of American colonialism in the Philippines.  

One redeeming factor in the imposition of the English language 
as medium of instruction is that it made education more accessible to 
the less affluent Filipinos than ever before. But it would also prove 
crucial in the shaping of the colonial minded Filipino. Furthermore, 
it would have lasting effects in Filipino culture and society, and in 
the socio-economic and political relationships between the two 
countries. Since I believe that the American colonial education is the 
most important factor in the development of the Filipino colonial 
mentality, a closer look at it is called for. 

 
Colonial Education and the Captive Mentality 

 
The education of the Filipino brought with it an entirely new 

culture exhibiting a worldview that was altogether foreign, thus 
producing a singular mentality that separated all Filipinos from their 
cultural heritage, and isolated the educated from the masses. The 
more available education for Filipinos also meant a more massive 
amount of miseducation designed to keep them contented and happy 
in the midst of colonial oppression. Constantino observes that 
Filipinos were taught to learn as good colonials, and thus became the 
intellectual and cultural carbon copies of their conquerors, the 
unquestioning followers of the new dispensation. According to him, 

 
A more widespread education… would have been a 
real blessing had their educational program not been 
the handmaiden of their colonial policy. 
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Unfortunately for us, the success of education as a 
colonial weapon was complete and permanent. In 
exchange for a smattering of English, we yielded our 
souls… The American view of our history turned our 
heroes into brigands in our own eyes, distorted our 
vision of our future. The surrender of the 
Katipuneros (i.e., the Filipino revolutionaries) was 
nothing compared to this final surrender, this 
leveling down of our final defenses (1966:44, 
parentheses mine). 
 
Consistent as it was with the broad purposes of 
American imperialism, American colonial education 
became the single most important factor for the 
cultural domination of the Filipino. The imposition 
of English as the medium of instruction and the 
employment of American textbooks paved the way 
for the remolding of the people’s mind. Their newly 
acquired knowledge of English enabled Filipino 
children to read and understand American textbooks 
that introduced them to a new way of thinking, 
uncovered vistas they have never before seen or 
imagined, and attracted them to the American way of 
life. 
 
With English as the medium of instruction, our 
young people fell under the spell of America. With 
the language barrier disposed of and the system of 
education oriented to American practices, American 
standards and values became an important part of our 
intellectual make-up… With the language… came a 
veritable flood of written materials. American press 
services and periodicals have generously fed us with 
information gathered by Americans and evaluated by 
them in terms of their standards, their scale of values, 
and their interests. So effective and all-inclusive is 
this avalanche of information that, without hardly 
being aware of it, we have been seeing the world 
through American eyes (Constantino 1966:71-72). 
 
A by-product of the Filipino facility with the English 
language that has largely contributed to the cultural 
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captivity of the Filipino is the influence of 
Hollywood. To a people bent on parroting what they 
perceived to be a more superior way of life, the 
electronic media proved to be a goldmine of 
information and resources that, with their knowledge 
of English, they easily understood and imitated. 
American movies and television soap operas taught 
Filipinos American values and attitudes right in their 
homes, supplying what the American textbooks and 
magazines could not furnish about the American way 
of life. … the basic assumptions and allegiances 
behind them gradually accepted, thereby subtly but 
surely remolding the Filipino worldview.11 
 

The confusion wrought by this remodeling of the Filipino 
worldview resulted in contradictory values, instilled by Filipino 
culture on the one hand, and by the colonial system of education on 
the other, that proved tragic to the Filipino struggle for national 
identity. For instance, the presence of conflicting values is apparent 
in Filipino religious life, in what Jaime Bulatao calls “Split-level 
Christianity,” described as “the coexistence within the same person 
of two or more thought and behavior patterns which are inconsistent 
with each other” (1966:2). This is one reason why the Filipino of 
today continues to operate on two levels of consciousness, and 
patterns his/her behavior according to whatever level of 
consciousness happens to be appropriate at a given time, place or 
company. 

Furthermore, there came the awareness among Filipinos of a 
cultural chasm that existed between them and their colonial masters. 
Their positional disadvantage as the “conquered” engendered a 
feeling that the cultural chasm consisted not so much with the 
differences between two divergent but equally valid and vital 
cultures, but rather, between the more “advanced” culture of their 
conquerors and their more “primitive” culture of the vanquished. 

Hence history comes full circle and repeats itself. As in the 
Spanish colonial era, Filipinos once again found that they cannot 
take pride in themselves as a people. Once more, they would strive 
to become like their oppressors in order to feel respectable, whom 
they saw to be their cultural, thus intellectual and moral, superiors. 
And, as in the past, they perceived that the best way to bridge that 
chasm was through education. But once again, education proved to 
be an insidious tool that sank them deeper into the slough of 
intellectual and cultural captivity. 
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Colonial education was so successful and so pervasive that its 
influence touched every important aspect of Filipino life, both 
individually12 and institutionally. In many instances, such influence 
ended up in institutional control. 

 
 
Basic to colonialism is the control of the economic life of the 

colony. In contrast to the harsher methods of the Spaniards, the 
American way was more subtle but more effective. American 
colonial education resulted in the Filipino colonial mentality that 
perceived the American way of life as the ideal life. But to live the 
American way of life necessitated the consumption of American 
goods. Because the American way of life was considered superior, 
American goods that enabled a person to live the American way of 
life came to be regarded as inherently superior to native or any other 
foreign products. Thus colonial education not only shaped the 
Filipino outlook, it also shaped their economic appetites. 
Consequently, the Philippines became, for America, both a rich 
resource of raw materials for its industries, and an ideal dumping 
ground for its excess products. 

Having thus shaped the economic appetites of the Filipinos, 
economic control came easily. The establishment of a civil 
government in the Philippines led by William Howard Taft served as 
the starting point for the development of American neo-colonial 
policies whose effects are still very much evident in the 
overwhelming presence and control of American multinational 
corporations. Taft’s statement defending his policies in the 
Philippines underscores the subtlety of neo-colonialism. Taft saw 
that it was  

 
entirely possible to permit the lucrative investment of 
American capital here (i.e., the Philippines) without 
outraging the feelings of the Filipinos and without 
giving them the impression that we are here merely 
to exploit their country without respect to their 
welfare . . . (quoted in Schirmer and Shalom 
1987:43; parentheses mine). 
 

Another characteristic basic to colonialism is military control. 
Military rule, however, went against the ideals of American 
democracy and was deemed contrary to the altruistic posturing of 
American colonialism in the Philippines.13 Furthermore, blatantly 
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open and prolonged military rule invited resentment and rebellion. If 
it had to be maintained, military rule had to take on another form and 
evoke new meanings that would make it palatable both to the 
pretensions of the ruler and the sentiments of the ruled. The neo-
colonial form it took was that of the military bases, and the meaning 
it conveyed was the defense of democracy, not only in the 
Philippines but in the world as well. Here again, colonial education 
proved to be an invaluable tool. 

Having been taught that the Americans were in their country for 
benevolent and providential purposes, and, furthermore, that the 
military bases were there primarily to defend democracy, Filipinos 
embraced the American presence as God-sent, and those of the bases 
as for their own protection. Thus it was that, long after the 
Philippines was granted independence in 1935, the military bases 
remained - but not, as Filipinos were led to believe, primarily for 
their protection, since it made the country a principal target for 
attacks by the enemies of the United States. Nor were they there 
essentially to defend world democracy. They were there basically to 
protect American assets in the Philippines and to serve as strategic 
outposts for the defense of American vested interests in the Far 
East.14 It would take Filipinos more than three quarters of a century 
to realize that the presence of the bases in their soil was not for their 
best interests.15 

Politically, American education was the primary tool for the 
transplantation of American political ideals and institutions to the 
Philippines. One such ideal is that of democracy. Because of its 
vaunted commitment to democracy, the United States found itself in 
the difficult position of trying to justify its colonial presence in the 
Philippines. This difficulty became even more acute when the 
United States tried to teach and transplant their type of democracy to 
the Philippines, while at the same time luring the country into the 
state of captivity. 

For the Americans to think that democracy only meant their 
type of democracy was understandable. It has worked very well with 
them, and there was no reason to think it would not work with other 
people as well. It was no surprise then that America not only taught 
its ideals to Filipinos, but also foisted its institutions on them. The 
irony should not be lost on any student of democracy. Filipinos were 
forced to learn and accept an alien type of democracy while being 
kept in the state of slavery. At the same time, they were effectively 
deprived of developing indigenous ideals and institutions into a 
democracy that suited their own temperament and culture. This is 
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probably the reason why after three-quarters of a century of 
experimenting on the American type of democracy in the 
Philippines, the country still remains in political chaos and 
instability. 

The success of education as a weapon for colonial expansion 
was complete and permanent, and the imposition of the English 
language as the medium of instruction in schools was central to that 
success. It is interesting to note that, on the one hand, the Spanish 
tried to keep the Filipinos in their place by depriving them of the 
Spanish language, thereby denying them access to better education. 
On the other hand, the Americans did the same by doing the 
opposite–by pressing the English language upon their colonial 
subjects, and providing them with widespread education. The 
American way proved to be more effective. The result was social, 
economic, political and cultural domination - the unconditional 
surrender of the Filipino soul to its conqueror. 

Thus, the confluence of military rule, religion and education 
formed the Unholy Trinity that was responsible for the emergence of 
the Filipino colonial mentality, whose effects on the religious 
consciousness of the Filipino people can now be examined. 

 
Colonial Mentality and the Christian Gospel 

 
Manifest Destiny was central to the role of Protestant missions 

in contributing to the development and the perpetuation of the 
Filipino colonial mentality. One result of this concept was the 
unfortunate confusing of identities, on the part of the missionary, as 
ambassadors for Christ and as representatives of the U.S. 
government in the Philippines. Kenton J. Clymer makes the 
observation that “many missionaries in the Philippines shared the 
belief, accepted by most Protestants since at least the Civil War, that 
the survival and expansion of the United States was part of the 
divine plan” (1986:153).16  

An example was an American Baptist leader, Helen 
Montgomery, who saw the work of the missionary in the Philippines 
as a supplement and help to the American government. She writes, 
“The Christian must not fail ‘Old Glory’ in her most lively 
experiment in national altruism that the world now 
holds” (Montgomery 1913:278). Writing about American Baptist 
mission in the Philippines, Torbet points out that “the role of the 
missionaries was to provide Christian influence and instruction 
wherever it was needed to complement the work of the 
government” (Torbet 1955:35). 
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At the outset of the American occupation of the Philippines, the 
different American churches, denominations and mission 
organizations sent many of their bright young men and women as 
volunteers to teach in the Philippine public schools, thereby 
initiating the role that Protestant missions would play in the 
education of the Filipinos. The missionaries who followed carried it 
a step further. Working hand in hand with the colonial government, 
they immediately established private missionary schools that 
provided not only primary and secondary instruction, but also 
trained their converts, young and old, to assist them in their work. 
These missionary schools trained the majority of the pastors, church 
workers and laypersons who provided leadership to the churches that 
were being planted all over the country. The kind of education and 
training, both “secular” and “religious,” they received determined, to 
a large extent, the character, (i.e., the worldview, theology and 
practice) of the churches they served. 

In general, what can be said of the colonial mentality 
characteristic of the population, as a product of American colonial 
education, can also be said of those trained in the missionary 
founded schools. My suspicion, based on my own experiences as a 
product of one of these schools, and my observation of others with 
similar backgrounds, is that this colonial mentality may even be 
more deeply ingrained in those trained in missionary founded 
schools. This is so, I suspect, because added to their decided 
attraction to American culture engendered by their colonial 
education, is the unfortunate identification of Christianity with the 
American culture. 

Such identification, (see discussion of the concept of Manifest 
Destiny above) was passed on by the missionaries to their Filipino 
counterparts who accepted it without question. As such, the Filipino 
Christians, like their American mentors, likewise came to perceive 
American culture as having the sanction of Christianity, and 
consequently, of God, making it even more desirable and worthy of 
emulation. It follows that the most, if not the only, appropriate 
understanding and expression of the Christian faith must be that of 
the missionary. Truth must be as the missionary teaches it, and 
practice must be as the missionary models it. That truth and that 
practice, of course, were dressed in Western clothes. 

In addition to the colonial curriculum found in the public 
schools, mission school students were taught Christian truths and 
values in Western trappings. They learned that “Jesus loves the little 
children . . . red and yellow, black and white” (though “brown” 
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could have easily been substituted, it often was not). From Sunday 
school picture books they were introduced to a Jesus with blond hair, 
blue eyes and Anglo-Saxon features.17 

Worship services were conducted in English, where they sang 
hymns accompanied by an organ, or at least a piano, having learned 
that God would not be pleased if they sang the same with their 
native guitars or their mandolinas, because they were secular 
instruments. Preaching was also in English, using Western settings, 
stories, characters and themes for illustrations. Of course grape juice 
and pan-amerikano (American bread) had to be used for 
communion.18 

Hence, the colonial mentality that was the product of colonial 
education was reinforced even more in the mission schools, by 
giving it the holy writ of Christianity. Not only did the mission 
school student feel proud of his/her Western education and thinking. 
Now he/she could even feel holier because of it. 

So, in a very real way, both the religious and academic 
education that the missionaries gave to Filipinos became an integral 
part of the colonial education that was largely responsible for the 
cultural imperialism that resulted into the colonial-minded Filipino. 
It also resulted in what I call the Filipino “colonial Christianity.” In 
colonial Christianity, Christians exhibit attitudes that are 
characteristic of the colonial mind.  

Looking at their own culture as inferior, colonial Christians 
refuse to consider the possibility of the genuine expression of the 
Christian faith through any culture, including their own, other than 
the culture of the missionary. For the Filipino colonial Christian, 
faith can be genuine only as it is seen through Western eyes, and 
expressed through the Western culture of the missionary. Any other 
interpretations are most likely to be seen as erroneous, or even 
worse, heretical, and any other expressions, possibly pagan. 

The organization, structure and practice of the Filipino churches 
attest to this mentality. In many churches, English is used as the 
language of worship and as the medium of instruction in Christian 
education. This is true especially in urban and big town churches. 
The style of worship and manner of preaching is a carbon copy of 
those in American churches. Hymns are sung in English or are direct 
transliterations of English hymns. Sunday school materials, though 
often out of date, would be the same ones used in the United States, 
often taught without any attempt at contextual interpretation or 
application. The conduct of business meetings reflects the Western 
democratic style of decision-making by vote, carefully observing 
“Robert’s Rules of Order,” rather than the Filipino manner of 
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decision by consensus. It is clear that, as the students, and later, 
leaders, were taught, so did they think, and, consequently, act - as 
ideal colonial subjects, carbon copies of their intellectual, cultural, 
and spiritual mentors. The colonial mentality exhibited by Protestant 
Christianity in the Philippines can be seen more clearly in the 
thinking of its theologians. 

 
Theology in Captivity 

 
Much of the so-called Filipino theologies in the past have been 

criticized as simply a parroting of Western theology (Suarez 
1986:50). Such criticisms point to the fact that Filipino theology is 
largely a product of Filipinos with Western educated minds, who 
reflect on an alien faith that espouses a foreign ideology and who 
theologize in a foreign tongue. Even present-day attempts to locate 
Filipino theology in the context of Philippine socio-political realities 
would succumb to the same criticism of “foreignness,” as they are 
still written by Western educated theologians who reflect and write 
in English and, by and large, are still influenced by foreign 
ideologies. 

Furthermore, these recent attempts to locate theology in the 
socio-economic and political realities of the Philippines have not 
allayed the suspicions regarding the “foreignness” of theology. 
While important, such attempts remain at surface level and do not go 
deep enough into the level of worldview and culture. Any theology 
that fails to address the particularities of a people’s worldview and 
culture cannot but be viewed as foreign. For it is at the worldview 
level that the deepest and most meaningful questions of a people are 
encountered, and it is in their culture that such questions are 
expressed, and where answers are to be found, tested and applied. It 
is at this level also, that questions go beyond the existential and 
empirical, and enter into the sphere of the ontological and spiritual. 
It is at the level of worldview and culture then, that Filipino 
theologians attempting to theologize as Filipinos, must find the locus 
theologicus. 

It is imperative for Filipino theology to break its shackles of 
Western captivity if it hopes to speak to, be understood, and 
accepted by, the Filipino people as their own. Before it can do so, 
however, it must understand the nature and extent of such captivity, 
in order to determine how to best break its bonds and avoid its 
pitfalls. It is in this effort to understand that we now turn our 
attention to. 
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What has been said of the worship and practice of the church 
can also be said of Filipino theologizing, perhaps even more so. I 
have mentioned that much of the so-called “Filipino theologies” in 
the past have largely been a parroting of Western theologies. 
Filipino theologians have taken for granted that the only way of 
doing theology is the Western way, and so they simply took the 
problematics posed by Western theologians as their own. What has 
resulted is a theology that was generally devoid of Filipino 
characteristics, and, therefore, incapable of addressing the unique 
particularities of the Filipino situation. According to Taklin Reyes, 

 
the Gospel has sadly been identified and confused 
with Western races and cultures. God came in the 
garments of missionaries, through gothic buildings 
and denominational structures, and the eternal truth 
of the Gospel narrated by way of the thought form 
and systematic theology of the West (1976:16). 
 

Much of the blame for this has been placed on the kind of 
theological education Filipino ministers and church leaders have 
received from the various missionary-founded seminaries and Bible 
schools in the country. Commenting about this, one prominent 
Filipino theologian wrote almost twenty-five years ago, “Up till 
now, theological education in the Philippines has been largely a 
transplant from the West” (Oracion 1971: 29). The sad thing about 
this comment is that it could have been made today and still be 
accurate. A contemporary Filipino theologian observed more 
recently, 

 
What we call ‘dominant theology’ in the Philippines 
was born early in our colonial history - a theology 
shaped by the old European Catholic tradition and 
the influence of the Enlightenment faith . . . an 
imitation and parroting of Western models of 
religious discourse and God-talk (Suarez 1986:50). 
 

The theological captivity of the Filipino Christian is but part of 
the bigger picture of the Western ideological captivity of the 
Filipino. The superimposed colonial episteme resulting from their 
subjugation made Filipinos into bearers of the so-called “culture of 
the center” - a colonial tradition where the history is not merely 
relegated to the past like a fading memory, but becomes an active 
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reality in the present. 
Colonial mentality is thus not merely a vestige of the Filipino 

colonial past, but an active manifestation of that colonial past in the 
present. It can then be said that Filipino theology, as a product of the 
culture of the center, not only exhibits the episteme of, but also finds 
its location in, this active historical past. Such a theology cannot be 
but inadequate in addressing the realities of Filipino society and 
culture. If Filipino theology must be relevant to Filipino realities, if 
it must speak to the Filipino in the context of Filipino culture, it must 
liberate itself from the culture of the center that keeps it captive to its 
colonial past. It must break free from the chains of its Western 
colonial captivity. 

 
Theological Discourse as a Problem of Location 

 
 While aimed at the whole theological enterprise, Sharon 
Welch’s critique of the “conceptual inadequacy of Christian 
theology,” which she describes as the fundamental crisis in the 
language, methodology and reality referent of theology, aptly 
describes Filipino theology (see Welch 1985:3). To be sure, the 
crisis in Filipino theology in all the categories described by Welch is 
nothing less than fundamental: it speaks in a foreign language, while 
at the same time using an alien methodology to reflect on problems 
not related to its own culture nor relevant to the struggles of its 
people. 

One may argue that, since theology involves human effort in the 
process of its formulation or construction, and since the locus of 
theology is always en viatorum, then theology must always suffer 
from incompleteness and weakness, that is, the inadequacy of 
theology must be seen as both perennial and natural. While true, 
such inadequacy must not be seen as total but rather relative. For 
instance, David Tracy speaks of “a relative inadequacy of systematic 
theology” (1981:340), though he uses the phrase in a different 
context than Welch does. 

If indeed, theology is only relatively inadequate, then how does 
one judge its relative adequacy or inadequacy? Welch points to 
Edward Farley’s discussion of this problem in his book, Ecclesial 
Man and comments: 

 
The crisis of theology is found in the problem 
beneath the problem of theological method. This 
problem concerns the reality referent of Christian 
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faith and thus of Christian theology . . . if Christian 
faith has no referent, then the problem of theological 
method is a meaningless one. The prior problem for 
any liberal theologian, the problem that must be 
addressed before one delves into the problem of 
theological method, is the identification of the locus 
of faith’s reality, the delineation of the reality 
referent of this particular form of discourse (Welch 
1985:1). 
 

The concern that Welch, in her discussion of Farley, expressed 
about the need to identify the “reality referent” of the Christian faith 
seems to point to the notion of location. Without identifying the 
locale of Christianity, theology has no locus on which to ground 
itself, thus rendering its methodology meaningless. 

The problem that both Welch and Farley raised about the reality 
referent or the locale of theology is crucial. Theology does not exist 
in a vacuum but is always located within a particular context. The 
context within which much of Christian theology as we know it 
today has flourished has been that of the Western historico/
philosophical tradition. The modern day theologian who is 
concerned about the context or locale of theology cannot simply 
ignore this great body of theological tradition, lest he/she finds him/
herself trying to reinvent the wheel. Numerous are the “truths” found 
in traditional Western theology that are basic to the Christian faith 
and thus transcend the particularities of history, thought and culture. 

However, it must also be recognized that Western theology 
reflects the cultural values, thought patterns and historical 
necessities of the West - its own particular context. As such, it is 
contextualized theology in that it speaks from and seeks to speak to 
the Western church. It is when it goes beyond its own context and 
tries to carry over not only the universal truths it contains but also its 
own particular understandings, methods and models into locales 
other than its own that it ceases to be contextual and becomes 
imperialistic. 

Acknowledging the existence of transcendent, universal 
Christian truths within the body of traditional Western theology 
means that importation from that body of tradition cannot be 
avoided. What this paper is concerned about is the uncritical 
importation of Western theology and its consequences in much of 
the Two-Thirds world, in particular, the Philippines. 

Foremost is its irrelevance to the society and culture of the 
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country. Commenting on the irrelevance of Western models to 
Asia’s unique and diversified cultural context, Bong Rin Ro writes: 

 
Western evangelical theological schools emphasize 
the inerrancy of Scripture and orthodox theology 
versus liberal and neo-orthodox theologies. But these 
are not major issues in Asia. Rather, the prevalent 
areas of concern are poverty, suffering, injustice, 
communism and non-Christian religions (1990:55). 

 
Despite its irrelevance to Asian realities, this uncritical 

importation of Western theology remains rampant amongst Asian 
theologians. According to Siew Yau-Man, a brief survey of the 
articles written in the Asia Journal of Theology during the years 
1989-1994 reveals that, “apart from some articles on ecumenism, 
feminism, pluralism and Islamisation, there is little written about 
critical Asian issues of communalism and ethnic violence, poverty 
and suffering, corruption, materialism, urbanisation and 
modernisation” (1994:106). 

I suspect that the reason for this continued uncritical 
importation of Western theology is not because Asian, and for that 
matter, Filipino, theologians are unaware of its irrelevance to their 
socio-cultural context. Rather, the problem relates to Farley’s 
concept of the reality referent, or what I call the context or locale of 
theology. What constitutes the locus theologicus is not merely the 
context from which the theologian writes, but also the audience to 
which the theology is addressed. 

The context from which the theologian writes is not simply the 
geographical area within which the theologian writes. Quite often, 
what constitutes the immediate context of the theologian is the 
educational background and training which shapes the theologian’s 
thinking. Because Asian theological schools often send their 
scholars to the West, they customarily take back with them Western 
problems which form the basis for their own theologizing. Jonathan 
Chao, president of Christ College in Taipei, after observing that one 
college in Taipei received all its missionary lecturers from and sent 
all its scholars to Asbury seminary, while another preferred 
Westminster and still another, Calvin, comments: 

 
Such theological loyalty doubtlessly perpetuates 
conflicting branches of Western theological schools 
of thought and extends American and European 
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battlefields to Taiwan. Is this not theological 
imperialism? When will our Western colonialist 
friends grant us theological freedom and 
independence? (1972: 23) 
 

I do not agree with Chao’s putting the blame solely on the West 
since much of it is the fault of the particular seminaries themselves 
who do have a choice where to send its scholars. But the problem is 
much deeper than merely choice of schools. Nor is it simply a 
question as to whether there really is a choice, considering that even 
faculties in Asian seminaries are usually staffed by Western 
missionary professors, or by Asians trained in the West. The 
problem, rather, can be traced back to the myth of the cultural 
superiority of the West which stems from colonial mentality. This 
myth takes the form of the continuing desire by Christian scholars 
from the Two-Thirds World to get their training from the West, and 
the premium that Asian denominations and seminaries attach to 
Western degrees and diplomas. Paul Stevens, Academic Dean of 
Regent College, for instance, points out that “a western theological 
degree is for most aspiring Christian leaders in the developing world 
a sine qua non…”  (1992:7). Though Steven’s statement here refers 
specifically to African churches, it may well apply to Asian churches 
also. Such attitudes not only reflect the colonial mentality that is 
prevalent in Asian seminaries, but also further encourage and 
perpetuate the mentality. 

The target audience is also important in considering the context 
of theology. Again, for Asian theologians, the immediate context is 
not the Asian church but Western academia. In theory, theological 
reflection is to be done in the context of the church for the benefit of 
the church. Historically, theological institutions were built to train 
theologians to serve this purpose and, as such, were considered 
servants of the church. However, an ever-widening gap has 
developed between the two institutions, and the church now finds 
itself criticizing the theological institutions for having developed a 
theological agenda independent of the church. 

In his criticism of the irrelevance of theological education, 
Michael Griffiths of Regent College points out that seminaries teach 
as though their main purpose is to produce scholars. He also 
criticizes the manner of choosing professors, where the criteria of 
experience in ministry is neglected and hiring is based solely in 
terms of academic standing. Thus, while students need what he calls 
“street credibility” to make an impact on the day to day ministries of 
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the church, they are trained by highly intelligent scholars with 
“library credibility” who have little knowledge of actual ministry 
and who relate better to books than to people (1990:11-12). 

Given this situation, it is not surprising that seminary graduates 
not only find themselves inadequate in ministering in and to the 
church, but also unable to reflect and theologize for the church. 
Thus, theologizing becomes a matter for the academe–written by 
scholars whose immediate context is the academic world of the 
seminary, targeted for an audience of similar training and interest, 
for the purpose of professional advancement and academic standing. 
Theologizing for the church seldom comes into consideration, if 
ever. Christopher Walters-Bugbee notes: 

 
little wonder, then, that theology has acquired such a 
sour reputation among the laity of late; held captive 
so long by academia, it now appears to many entirely 
superfluous to the common life of faith, an enterprise 
reserved exclusively for the few hardy souls who 
find pleasure in batting around words like 
“phenomenology” over breakfast (1981:157). 
 

 The result is that Asian scholars trained in the West are ill-
equipped to theologize not only in the context of their society and 
culture, but for the Asian church as well. This is the bind that 
Filipino theologians find themselves in today. 

Another result of uncritical importation, other than the 
perpetuation of the myth of the cultural superiority of the West, is 
dependency. In the Philippines, feelings of inferiority by the people, 
and the paternalistic stance of the United States resulted in an 
attitude of dependence by the Filipinos on America. The cultural 
dependency of the Philippines upon the United States has already 
been discussed, and the country’s socio-economic and political 
dependency on the same has not only been alluded to above, but is 
also well documented,19 so I will not discuss them here. What is at 
issue here is the religio-theological dependency of Filipinos on the 
West. 

The dependency of Filipino churches and seminaries on 
Western seminaries to train their scholars, and the corresponding 
dependence of Asian/Filipino scholars on their Western counterparts 
for academic status has also been discussed above. Yet another form 
of dependency needs to be mentioned, and that is the continuing 
dependence of Asian/Filipino theologians on their Western 
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counterparts to stimulate their own thinking. The result, according to 
Latin American scholar Emilio Nunez, can be fatal to the indigenous 
theologian’s initiative and creativity, ultimately producing 
decontextualized thinkers and theologians (1988:76). 

Perhaps the biggest shortcoming of Western theology in terms 
of finding a “fit” in Filipino, or for that matter, most of the other 
Asian cultures is that it has taken on the individualistic orientation of 
its culture. As such, it does not reflect the Biblical model of 
community as the locus of faith and of theology. Faith is based 
solely on a concept of individual conversion and ministry on a 
theory of individual vocation that is unrelated to community. 
Ministerial calling is a matter between God and the individual, with 
little reference to or confirmation by the community of believers. 
Students are taken out and trained while isolated from their church 
and community contexts, and are then sent to congregations that do 
not know them, had nothing to do with their calling and training. 

Such an individualistic approach is diametrically opposed to the 
training modeled by Christ with his disciples, who trained them as a 
community (the twelve) in the context of the larger community (the 
Jewish community), where they learned to minister by actually 
doing ministry. Furthermore, it is foreign to the commissioned 
leadership modeled in Acts 6:3 and 13:1-3. Lastly, it is alien to 
Asian contexts, which put a premium on community and family, and 
where decisions are made not individually but by the consensus of 
the family or community. 

 
Towards a Contextualized Filipino Theology  

 
Paul’s letter to the Corinthians clearly shows his commitment to 

make the Gospel understood and relevant to culture. He writes: 
 
For though I am free from all men, I have made 
myself a slave to all, that I might win the more. And 
to the Jews I became as a Jew, that I might win Jews; 
to those who are under the Law, as under the Law, 
though not being myself under the Law, that I might 
win those who are under the Law; to those who are 
without law, as without law, though not being 
without the law of God but under the law of Christ, 
that I might win those who are without law. To the 
weak I became weak, that I might win the weak; I 
have become all things to all men, that I may by all 
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means save some. And I do all things for the sake of 
the Gospel, that I may become a fellow-partaker of it 
(1 Cor. 9:19-23). 

Contextualization aims for the communication of the Gospel in 
such a way that it addresses a people’s way of looking at the world. 
Therefore it is incumbent for one who tries to contextualize the 
Gospel to have a thorough understanding of the culture in which the 
Gospel is to be set. This necessitates knowledge of the people’s 
worldview. In terms of the Filipino, it means being in touch with the 
loob or kalooban which is at the very core of his/her being as a 
person. Kalooban corresponds to the cultural core where lies basic 
assumptions, values and allegiances that dictates the way the 
Filipino people understands the world. What are some of these 
values that the Gospel communicator/contextualizer needs to be in 
touch with? And how can those values be used to locate the Gospel 
within the Filipino cultural context? 

What follows is an attempt to apply the Gospel to Filipino 
culture, using the values that I, as one indigenous to that culture, 
understand to be at its core. I consider it important to emphasize my 
being indigenous to the culture, since I believe the responsibility of 
contextualizing the Gospel to a culture belongs primarily to the 
Christians indigenous to that particular culture. 

The attempt will not be a full-blown endeavor to present a 
systematized exposition of theology in the context of Filipino 
culture. Rather it will be composed of some carefully chosen cultural 
values that I believe are crucial to the project of contextualizing the 
Gospel to Filipino culture, and thus, of developing a contextualized 
theology for the Filipino. As such, it will indicate relevant 
theological themes that may serve as points of departure, and 
suggest how such themes may be used. The suggestions will 
therefore, at best be tentative. 
 
Applying the Gospel to Core Filipino Values 

 
Not all cultural values are useful in propagating the Gospel. 

Some values may in fact so contradict the Gospel that they are better 
left untouched at first to be dealt with later. Other values however, 
are so identical to the values taught in Scripture it seems almost like 
a sin not to use them in the propagation of the Gospel. Still others 
may seem, at first glance, not so useful or even contrary to the 
Gospel. Yet a closer look may reveal them to be redeemable and 
consequently useful for making the Gospel easily recognizable and 
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consequently, readily acceptable to a people in a particular culture. 
The majority of the values I have chosen here are of the third 

kind. Traditional, or more precisely, colonial, interpretations of these 
values have attached so much negative connotations to them they 
seem hardly worth looking into. But a more serious look at these 
values reveal some deep-level meanings that when taken into 
consideration can render them quite useful to the Filipino Christian 
who seeks to have a suitable cultural expression of his/her faith. 
Furthermore, their being situated at the core of the Filipino value 
system makes these values worth at least a second look. 
 
Social Acceptance 

 
Social acceptance is perhaps the highest value that Filipinos 

hold on to. What others think of him/her is important to Filipinos. A 
parent, for instance, would tell the child not to do something, and the 
reason often given would not be because it is wrong but “baka ano 
ang sabihin ng tao,” (think of what others may say). So the child 
grows up thinking not so much about the wrongness or morality of a 
certain action, but about what others will think of him/her as a 
consequence. This is not to say the child grows up not knowing what 
is right or wrong, but rather that the morality of an action does not 
reside on the action itself. It resides on the morality that society 
places on it. The problem is that, if what stops me from doing 
something wrong is what others will think and not so much the 
wrongness of the act, then as long as others do not know, it is okay 
to do it. 

This moral dilemma can be addressed by the emphasis that 
there is a God who sees everything, one from whom nothing can be 
hidden. He is a God who sees not only the wrongness of the act 
itself, but also the motive behind the act. More important, this all-
seeing God is also a loving God who is always ready to forgive 
those who come to him with contrite hearts. 

Concern for what others think is the negative expression of the 
genuine concern for others. I have chosen to begin the discussion of 
Filipino values on this somewhat negative note to emphasize the fact 
that most values have both good and bad sides, and that the 
usefulness of a value to Gospel is often dependent on which side is 
emphasized. As already mentioned, the colonial interpretation of 
Filipino values has generally dwelt on the more negative side, and 
the low self-image that Filipinos have has contributed to the 
perpetuation of accentuating the negative. The responsible thing for 



122 

a Filipino Christian, looking for a cultural expression of his/her faith, 
to do is to now balance the scales by accentuating the positive. 
Further, it is important to see if the negative connotations can still be 
redeemed, thus making the value useful to the Gospel. 

So to emphasize the positive, I have mentioned above the 
positive side of genuine concern for others, a value that is not hard to 
find biblical support for. One of the main features of Filipino culture 
is group orientation, which is why social acceptance is such an 
important value. Group life cannot succeed without members of the 
group showing genuine concern for the others. 

The expression of genuine concern for others is best illustrated 
in the context of the Filipino family. One of the things that a Filipino 
is taught early in life is the value of pagmamalasakit. 
Pagmamalasakit is concern for others expressed in the willingness 
to sacrifice for it. Thus, parents will sacrifice everything for the sake 
of their children - to get them a good education, for instance. Here, 
other siblings often join in the sacrifice by foregoing their chance at 
education themselves and working to earn money to help send their 
siblings to school. This is usually true of older children who will 
usually postpone their plans for the future, including marriage, to 
help out. The younger ones who received help will, in turn, help the 
families of their older siblings by sending them to school. 
Expressions of this pagmamalasakit often extends beyond the 
nuclear family to include distant relatives and ritual kin. 

The application of pagmamalasakit to the Gospel message is 
clear. God, our Father, sacrificed his only begotten son for our sake. 
Christ, our older brother, willingly sacrificed his own life for us. We, 
in turn, can reciprocate by offering ourselves as living sacrifices to 
God. 

Another feature of Filipino group orientation is interdependence 
(pagmamalasakit applies here too). Since members of the group 
depend so much on each other, decisions on important matters are 
usually made by the consensus of group. Individual or personal 
decisions are reached only after consultations with the group, and 
actions following the decision are either with the tacit approval of 
the group or with the group’s cooperation. 

The application to evangelism is easy to see. Emphasis should 
be placed on group evangelism, rather than individual evangelism or 
the evangelistic crusade type where individual decisions are often 
the outcome. Evangelistic Bible study groups are most useful, and 
those done in the homes are most effective. Here, when the head of 
the family makes a decision for Christ, all the other members are 
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likely to follow suit. 
This manner of evangelism affirms group life and the cultural 

structures of relationships in the home. It also protects the family 
from being torn apart by the Gospel, which at times may be 
necessary as Christ himself indicated, but should not be the policy of 
the evangelistic endeavor. Where a family opens its home to the 
teaching of the Gospel, members who do not make a decision for 
Christ are often tolerant of other members who do, and may turn out 
to be easier to evangelize because of it. Further, this often means 
decisions being made without having to deny one’s family and 
cultural heritage. Biblical examples of the validity of group 
decisions abound, for instance the household of Cornelius. 

In terms of church practice, decision making should reflect this 
group-orientation by allowing for consensus decisions to be made by 
the whole church. This will avoid the difficulties that happen when 
decisions are made by voting, where calls for the division of the 
house literally end up dividing the house. This is so because voting 
drives a wedge of disunity between members of the group who are 
used to express their oneness by their consensus decisions. Because 
decisions are not made by the consensus of the group, those who 
disagree do not feel obligated to honor those decisions, angering the 
majority, and driving the two groups further apart. 

There is then the need to develop a theology of evangelism 
whose main emphasis is the group or the family. Such a theology 
would include the themes of the church as family, and, more than 
just any family, the family of God. The Fatherhood of God would be 
an important feature, emphasizing the care and provision, the 
guidance and protection, and the discipline of the Father, a theme 
that is often neglected but is such an integral part of the Biblical 
teaching, and one which will resonate with well with Filipinos. 

The concept of Christ as brother will be an important 
theological theme as well. This is due to the fact that because of the 
paternalistic and authoritarian emphasis in the relationships in the 
home and society, the most meaningful and open relationships 
happen between siblings in the home and between peer groups in the 
larger community. This would address the problem of a distant God 
that Filipinos, due to their experiences with their authoritarian 
earthly fathers, and also due to the concept of a disinterested and 
distant Bathala (God) of the traditional animistic religion, are bound 
to feel. 

Another emphasis would be the work of the Holy Spirit. Here, 
focusing on the feminine characteristics of God such as tenderness 
and compassion would be important, since Filipinos are very 
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attached to their mothers. This explains the popularity of Marian 
devotion in the Philippines. Mary is the one Filipinos pray to for 
intercession with God. This goes with the structure of relationships 
in the Filipino home where children, wanting to ask for a favor from 
their father, would usually go through the mother, and the mother 
would deal with dad. Also, when punished by the father, it is to the 
mother that children run for comfort, which is also why Filipinos 
look to Mary for comfort and protection. The emphasis on the Holy 
Spirit as exhibiting the motherly love of God would be an important 
substitute for Marian worship in the Philippines. 

The significance that Filipinos place on not only their 
immediate families but also on the extended family, composed of 
distant consanguineal relatives, affinal, and ritual, kin, should also 
be addressed by a contextualized Filipino theology. Here, the 
concept of angkan or the clan comes to play. Biblical themes of 
God’s dealings with his people through the clan should be studied 
and utilized. For instance, God promised Abraham his own 
descendants (angkan). These descendants will eventually become a 
nation (bansa). Also, God’s people were divided according to 
different tribal clans. Then there are the prophesies of the Messiah as 
coming from the line (angkan) of David. Finally, God’s promise in 
Isaiah 60:22 is that the smallest one will become a thousand (clan?) 
and the least one a mighty nation. All these point to the prospect of a 
major spiritual activity where God will use the angkan for his 
purposes. Such a prospect can materialize into people’s movements 
in the magnitude of clans and nations. Would the Filipino nation be 
one of those whom God uses? 

One value connected to the Filipino group-orientation that has 
received negative connotations is what is commonly referred to as 
SIR, for “smooth interpersonal relationships.” SIR has been defined 
as conformity, simply going along with the others as a conflict-
avoidance mechanism. A common cultural expression of this SIR is 
pakikisama or yielding to the group. Pakikisama has been 
considered a vice in the sense of it being used to force another 
person conform to the wishes or desires of a group, to the point of 
compromising one’s principles. 

What critics of pakikisama have not considered is the self-
negation or the self-sacrifice involved in yielding to the group. Thus 
a person may be asked to do something which demands a sacrifice of 
his efforts, money and time. If what is asked for redounds to the 
welfare of the group, or cooperation (going along) with the group for 
the common good, then pakikisama is to be considered a virtue 
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rather than a vice. But like all virtues it can be abused, and the 
unfortunate thing is that people who do not understand the logic of 
the value in relation to the worldview have only noticed the 
negatives. 

Likewise SIR, as avoidance of conflict can be seen in a very bad 
light when interpreted using the logic of the value orientations of 
another culture. Seen from the light of a confrontative, 
individualistic culture as is commonly found in the West, it may 
indeed be harmful to the individual who would end up with a 
neurosis resulting from conflict avoidance that deprives him/her of a 
way to ventilate his/her negative feelings. But persons coming from 
a group-oriented culture are aware of other coping mechanisms 
unavailable to outsiders. Euphemistic language, for instance, would 
not suffice for a person from the West to describe negative feelings, 
who would then go ahead and “be frank” about it. The desire not to 
offend, which goes with SIR and euphemistic language, has been 
seen as encouraging dishonesty by those belonging to other cultures. 
But to another cultural insider who understands the message 
conveyed by the euphemism, it is honest enough. 

Seen from within culture then, the negative connotations of a 
value, in this case, of SIR and pakikisama are to be judged 
inaccurate and unfair. In a more positive light, SIR becomes an 
active pursuit for the maintenance of peaceful relationships, or 
shalom in the biblical context of the well-being of the community. 
Such is the characteristic of a peacemaker whom Jesus called 
blessed. Pakikisama becomes an expression of cooperation which is 
much needed in society, especially in the body of Christ, where all 
the members with their different gifts are enjoined to cooperate and 
use their gifts for the proper functioning of the body. 

In Philippine society, pakikisama springs forth in the form of 
bayanihan, a community cooperation usually portrayed in terms of 
people in the whole barrio or village coming together to help transfer 
a house to another location by literally carrying the load on their 
shoulders together. It also issues in balikatan, the word coming from 
balikat meaning shoulder, conjuring the image of people marching 
shoulder to shoulder together for a common cause. Both images can 
be utilized by the Filipino church to convey the message of Filipino 
Christians working together as one body for the common cause of 
Christ. 

Another value related to group orientation that has received bad 
press from foreign observers is gaya-gaya, which describes the 
Filipino proclivity for imitative behavior. This characteristic has 
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been blamed for many things including the economic ills of the 
country, accusing Filipinos of lack of imagination, self-reliance, 
ingenuity, and inventiveness. Those who have been in the 
Philippines are likely to have seen “jeepneys” which are used as a 
means of transportation. The imagination and ingenuity involved in 
taking an old, World War II army jeep and turning it into beautiful, 
shiny (if garish) vehicle that can take a load of fifteen passengers 
(where originally it could take only four) is nothing less than 
impressive. The self-reliance and inventiveness involved in 
maintaining such an old mechanism in running condition, 
sometimes, literally, with just wire and gum boggles the mind. 

The point here though, is that the Bible does not look down on 
imitative behavior. In fact it encourages it. “Imitate me,” says Paul, 
“just as I also imitate Christ” (1 Cor. 11:1). One can only imagine 
the tremendous effect of Christians on society if they indeed came to 
imitate Christ. The theological implications of such a theme, of 
imitating Christ are considerable, as shown by Thomas a’ Kempis’ 
book, The Imitation of Christ. As to how that would actually look in 
Philippine society necessitates the application of what we know of 
Christ in the context of said society, the object of contextualization. 
 
Self-Image 

 
The inferiority complex that resulted from the Filipino 

experience of colonialism is directly related to this concern for what 
others think which I have discussed above. The many years of 
experiencing the shame of being looked down upon, being treated as 
second-class citizens in one’s own country, the degradation of not 
being allowed to think for oneself by being told what to do and 
being forced to do it, even the paternalism of well-meaning 
foreigners, all these took a toll on the Filipino psyche. Sensitive 
about what others think, the Filipino came to believe that he/she is 
what others think him/her to be. Thus the feelings of unworthiness, 
of being lower than, of being not as good as, their erstwhile colonial 
masters. As one Filipino acquaintance remarked, assessing his own 
feelings of inferiority, “To be Filipino is to be weak.” These 
feelings, as we have seen are sure signs of colonial mentality. 

The Filipino value of amor-propio, of self-esteem expressed in 
the pursuit of personal honor is also related to the Filipino concern 
for what others think. Personal honor is very important, because 
such is the basis of acceptance. To be put to shame by the slighting 
of one’s person is one of the worst things that can happen to a 
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Filipino.  
The low self-image of Filipinos engenders in them the desire to 

be accepted for what they are. This explains Filipino sensitivity to 
personal slights. Strong disagreement with another will often be 
taken personally, which is why Filipinos are very careful about what 
they say, and is another reason for euphemistic language. 

Another similar value is hiya or a deep sense of shame. This is 
again related to the need for acceptance and low self-image. 
Personal slights puts a Filipino in a situation of hiya or napahiya, 
being put to shame. Therefore care should be taken not to place 
another in such a situation. 

Hiya has been criticized as the Filipino substitute for guilt. A 
Filipino, it is said, is more concerned of being found doing 
something society frowns upon than of doing something wrong. 
While the criticism is right in pointing out the primacy of the fear of 
being found out in the Filipino, it is wrong in its tendency to dismiss 
Filipinos as having no sense of guilt, thus substituting one for the 
other. Coupled with a deep sense of shame are feelings of guilt, but 
shame is the deeper, and thus more serious of the two. Guilt is 
feeling bad over what one has done, and the Filipino certainly feels 
that. But shame is feeling bad over who one is, and is thus more 
overpowering. This feeling of shame is clearly related to the low self
-image of the Filipino. What is needed here is to develop a theology 
of shame, to interrogate it in light of Scripture and see how it can be 
properly dealt with. 

Positively, hiya makes a Filipino behave at his/her best in the 
presence of others. Concern for what others think can be turned to 
concern for what God thinks of my behavior, and since God is 
concerned with what is right or wrong, then I ought to be concerned 
about it also. This is the point where emphasis on guilt can come in. 
The combination of both, what God thinks, and what others will 
think can issue in a way of life that will be a good testimony to 
others. 

The Gospel message can make a big impact in correcting the 
low self-image engendered by colonial mentality. The message of 
Filipinos being so precious that God himself considered it worthy to 
suffer for them and die in their place. The themes of being children, 
thus, heirs of the King, of being inheritors of the Kingdom of God, 
of being part of God’s own family, are just some of the ego-boosting 
Biblical teachings that would resonate well with the Filipino search 
for a positive self-image. The message is that if indeed God loves 
and values Filipinos so much, if God accepts us for what we are, 
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then we must not be as bad as we think we are. Here, a theology of 
God’s love, focusing on his care and concern for those whom society 
thinks so poorly of will be useful. The humiliation of Christ is 
another theological theme that may also prove worth exploring  

Related to this is God’s willingness to suffer for them. The 
theme of suffering is something that Filipinos will readily latch on 
to. Those who are familiar with the popular religiosity or “folk 
Christianity” in the Philippines will not fail to notice the centrality of 
Christ’s suffering in its belief system and practice. One need only to 
look at the most popular objects of devotion by the masses to realize 
this. 

The image of the crucified Christ graces not only the altars of 
Catholic churches in the Philippines, but also the necks of the 
believers who wear the crucifix. Black Nazarene of Quiapo Church 
is one that devotees flock to every Friday in order to kiss its feet. 
This particular image depicts the dead Christ entombed, which, 
according to Douglas Elwood and Patricia Magdamo, is influenced 
by the Spanish “tragic sense of life” that shapes their religiosity. 
Elwood and Magdamo quote John Mackay’s interpretation of the 
Spanish Christ: “‘Christ stands before us as the tragic Victim, . . . 
bruised and bloodless,’ a ‘Horizontal Christ’ who has succumbed to 
death - the embodiment of unrelieved tragedy” (1971:3). This tragic 
sense of life is something that Filipinos, with their many long years 
of suffering under oppression, can easily identify with. 

This is the reason why Good Friday is more important to 
Filipinos than Easter. Here again, the pageantry of the religious 
processions feature suffering: the devotees identifying with the 
suffering Christ, some by flagellating themselves, others going to the 
extent of having themselves literally crucified. In this connection 
also, the importance of Christ’s passion to Filipinos is the theme of 
Reynaldo Ileto’s book, Pasyon and Revolution where he analyzes its 
centrality to the millenarian movements in the Philippines. 

The implications are obvious. There is a need for a theology 
that addresses the pain and suffering of Filipinos, expressed in their 
“tragic sense of life.” Such a theology should look to find meaning 
in the many long years suffered by Filipinos under colonial 
oppression, and just as important, the pain and suffering they are 
experiencing now. While it should obviously focus on the pain and 
suffering of Christ to interrogate the Filipino interpretation of, and 
give meaning to, the same, it should also accentuate the resurrection 
of Christ as the bright hope at the end of suffering. The victorious 
image of Christ who triumphed over pain, suffering and death can 
serve as a contrast to the suffering Christ of the crucifix and the 
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helpless entombed Christ. As such it can also provide an effective 
antidote to the feelings of helplessness and hopelessness that the 
latter images engender.  

It should be pointed out that American Protestantism did 
introduce Christian triumphalist themes to the Philippines. However, 
the failure of Protestantism to adequately address the themes of pain 
and suffering and of hopelessness that have so much become part of 
the Filipino religious psyche resulted in the rejection of the 
triumphalist themes it introduced. Thus, a theology of the 
resurrection that is much needed in the Philippines necessitates a 
serious attempt at a theology of pain and suffering. Only as the latter 
is adequately dealt with will it be possible to develop a theology of 
the resurrection that can truly address the Filipino religious 
consciousness. 
 
Other Important Values 
  

Utang na loob (eternal gratitude and loyalty to a benefactor) is 
another Filipino value that has been misunderstood a lot. Abused, 
this results in obligations that can become indeed burdensome. It 
works like this: When a favor is done to a Filipino by another, the 
Filipino feels obligated to return the favor. The obligation becomes 
serious to the degree of the importance of favor done and the status 
of the person doing the favor. If the person doing the favor is 
important, and the status of the person receiving favor is lower, then 
gratitude springs eternal. This is where a lot of abuse can happen, 
with the person owed the obligation requiring the other to repay by 
doing something that may compromise his/her principles. Because 
the debt must be repaid, the person who owes an obligation will do it 
anyway, or nakakahiya (shameful). 

This value may be turned to the Gospel’s advantage by allowing 
the Filipino Christian to get the true picture of how enormous a favor 
was done to him/her by God. That God took upon himself the 
punishment of sin causing his suffering and death on the cross is 
enormous enough. Add to this the status of God as the benefactor 
and the status of the human being as recipient, and gratitude will 
have to spring eternal indeed.  

Repayment for such enormous favor would be the giving up of 
one’s life to God, who then turns around by giving a new, 
meaningful, abundant life to the person - another big favor. This 
introduces the idea of God’s unceasing love and generosity to the 
Filipino, of favors from God that can never be repaid, thus giving 
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entry to the teaching about God’s grace. All a person can do is serve 
God as in return for his favors (now understood as grace), a 
relationship that opens a person’s life to even more of God’s grace 
flowing. Utang na loob, directed toward God, can thus issue in a 
lifetime commitment to service in the life of a Filipino. 

The last value that I would like to look at is called the bahala na 
attitude of Filipinos. Bahala na means something like “Que sera, 
sera,” whatever will be, will be, so leave it alone for there is nothing 
to be done. Defined this way, it has been dismissed as fatalism by its 
critics. This explains, the critics would say, the indolence of the 
Filipino - not wanting to do anything about a situation, leaving it all 
to fate. All the Filipino wants to do is whatever it takes to simply get 
by. 

Enriquez refers to a study by an American scholar, Lynn 
Bostrom comparing bahala na with American fatalism. Bostrom, 
according to him, concluded that “knowing the possible deeper 
meanings of bahala na is ‘not so significant as the fact that it is 
definitely an expression of fatalism’” (1994:72). The error of 
disregarding the deeper meanings of a Filipino cultural value is 
something that colonial scholars of the past often committed, and 
unfortunately, is still being done today. 

Bostrom could not be more wrong. For the deeper meaning of 
bahala na is indeed significant. What Bostrom failed to consider is 
that bahala na is an attitude that signifies strength and determination 
by the Filipino in the face of obstacles. Confronted by a seemingly 
insurmountable problem, the Filipino will say bahala na and 
confront it anyway. Furthermore, when Filipinos use the term, it is 
often followed by the words, “ang Dios” changing the whole 
meaning into leave it or trust it to God. Furthermore, in a 
conversation with older members of my congregation about bahala 
na, I was told that the terminology may have actually evolved from 
“Bathala na,” with Bathala being the name of the Supreme God in 
Filipino animistic cosmogeny. If this is true, then bahala na, far from 
being fatalistic, is actually an expression of deep faith and trust in 
God. The value’s applications to Filipino theology are obvious. 

 
Power Encounter: The Challenge of Traditional Religion 

 
The western orientation of Filipino theology has largely ignored 

the animistic character of the traditional Filipino belief system and 
praxis, dismissing it as merely superstition. This is true especially of 
the Protestant churches, where the scientific orientation of its 



131 

western-oriented theology does not allow for the acknowledgement 
of the existence of a Spirit-world characteristic of animistic cultures. 
It is also true, to some extent, with the Roman Catholic Church, 
whose ambivalent stance can be seen in its allowing syncretistic 
Folk Catholicism to flourish, while at the same time refusing to give 
it official endorsement. Both the intolerant attitude of Protestantism 
and the tolerant position of Roman Catholicism have not succeeded 
in bringing Scripture to bear on the animistic Filipino worldview, 
resulting in their failure to develop a much-needed theology 
addressing the Filipino spirit world. 

 
The Church and the Filipino Spirit World 

 
For those who have strong beliefs in spirits and the spirit world, 

western theology has little or nothing to offer. This is why the 
Filipino church, with its western-oriented theology, is not able to 
address the animistic beliefs and practices that continue to impinge 
upon the lives of the majority of the population, including those who 
profess the Christian faith. Thus, despite the many centuries of 
Christianity in the Philippines, a large segment of the population 
continue to live in fear of the spirits that populate their world. God 
has given the believer power over the spirit world but God does not 
intend for the believer to fight the spirit world alone. God has called 
His people together into a body called the church, so that they can 
encourage and equip each other to do battle against evil, with the 
promise that “the gates of Hades shall not prevail against it” (Matt. 
16:18). 

Church praxis is often organized around the question of whom 
it believes it is contending with. If it believes that it is in contention 
against ignorance and superstition, then its emphasis is on education. 
When it sees its adversary as disease, it organizes hospitals and 
medical missions to combat those diseases. When it sees itself as 
battling against human sinfulness, emphasis shifts to evangelism. 
Where the fight is against injustice and oppression, the church 
becomes political and takes on a revolutionary praxis, as in Latin 
America. In other words, a church’s theology to a large extent 
determines its praxis. 

Western Protestant theology as introduced in the Philippines 
saw the church’s battle to be either carnal, that is, against the “flesh” 
in terms of the physical (e.g., diseases, hunger) and the intellectual 
(e.g., ignorance and superstition), or spiritual in terms of sin 
expressed as moral failing or turpitude. The existence of the Devil or 
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Satan was accepted, but was commonly seen as an abstract, other-
worldly force wielding its evil influence upon human beings, leading 
them astray. That, as Prince of this world, Satan can work through 
the agency of this-worldly spirits was generally ignored and 
dismissed as superstition. 

Ignoring the presence of the spirit world or denying demonic 
manifestations, as Western-oriented Filipino churches tend to, does 
not negate the reality of its presence nor diminish the control of 
demonic spirits over the lives of the people. What this denial does 
instead is render the churches incapable of dealing with the daily 
struggles of the people who see their world as populated by spirits 
and their lives inextricably linked to the activities of those spirits. 
Worse, it leaves the church impotent in dealing with demonic 
manifestations, and the individual Christian at the mercy of said 
powers.  

That Filipinos have come to embrace the Christian faith does 
not automatically mean that they have abandoned their animistic 
beliefs or that they have terminated their dealings with the world of 
the spirits. The immense popularity of syncretistic folk Catholicism, 
and the continuing reliance of church members, Protestant and 
Catholic alike, on spirit-world practitioners such as the baylan and 
the siruhano point to the pervasive power of the spirits over their 
lives and to the inability of the church to address their needs. 

There is much truth to Bulatao’s contention that the Filipino is 
still an animist at heart (1962:210). This leads me to believe that 
unless the Church seriously takes into account the people’s animistic 
beliefs and preoccupation with the world of spirits into its theology 
and practice, it will continue to be a foreign implant into Philippine 
soil, and, furthermore, that a genuine Filipino theology cannot be 
developed.  

Such an endeavor will not be alien to the Christian faith. Not 
only has the church historically acknowledged the reality of the 
spirits, the Bible itself affirms their existence. Indeed, the Biblical 
record shows Jesus himself dealing with demonic spirits as part of 
his ministry. Paul’s belief in their power and influence over people is 
clear: “For our struggle is not against flesh and blood, but against the 
rulers, against the powers, against the world forces of this darkness, 
against the spiritual forces of wickedness in the heavenly 
places” (Eph. 6:12). Thus, for Paul, the focus of the church’s 
struggle is not against flesh and blood but against “powers and 
principalities,” including Satan and his demons. 

These rulers, powers, and forces of darkness and evil populate 
the Filipino spirit world, causing many Filipinos to live in daily fear 
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of offending them. Such fear forces them to seek help outside of the 
church, depending instead on spirit world practitioners to defend, 
protect, and guide them. It is also that fear that leads them to look to 
the saints, who, as we have seen earlier, serve as functional 
substitutes for the traditional anitos and other benevolent spirits, 
instead of coming to Christ. The need for the Gospel, if it is to be 
relevant to Filipino culture and society, to address the issue of 
animism and the spirits is obvious and urgent. What are the steps 
that need to be taken in order to effectively address the problem? 

If the Filipino church is to address the problem of animistic 
beliefs and the influence of the spirits on the people, it must, as a 
start, acknowledge the existence of spirits and the reality of the spirit 
world. The failure to recognize the reality of the spirit world, as 
mentioned above, stems from the pervasive influence of Western 
theology that sees the nature of the conflict in terms of flesh and 
blood and of ignorance and superstition. Thus, one of the reasons for 
the hesitance of Filipino Christians to address the issue is the fear 
that they will be judged as ignorant and superstitious by their 
western counterparts. 

Where the conflict is viewed as spiritual, it is seen primarily as 
human sin in terms of willfulness and rebellion against God, 
concretized as moral failing or as evil in terms of inhumanity 
towards others. The concept of sin and evil in the form of Satanic 
powers and demonic forces continue to be ignored. The result is that 
most Filipinos end up taking their spirit world beliefs and needs 
outside of the church, which means that Christians are looking to 
have genuine spiritual needs met without the guidance of the Word 
and outside of the protection and power of God.  

The recognition of the existence of the spirit world, however, is 
not enough. Doing so merely confirms what the people already 
know. The question is what the Bible teaches about it, and, in 
accordance with the Biblical teaching, how the Christian is to deal 
with it. A clear Biblical teaching about the spirit world and its 
relationship to human beings will take it out of the shadowy, 
mysterious, magical realm of legend and superstition and place it 
under the scrutiny and authority of Scripture. Viewing it from the 
standpoint of Scriptural truth will remove much of the awe and 
terror associated with the spirit world, seeing not only their Lord’s 
power over the spirits, but also that such power is available to them. 
Thus they are not at the mercy or under the control of those spirits, 
but rather, that God’s power enables them to actually have authority 
over the spirits.  

A clear teaching on the spirit world will encourage Filipino 
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Christians to look to the church for guidance and help in dealing 
with problems and needs that they previously sought help for outside 
of the church. It will enable the church to provide solutions and 
alternatives to the spiritual needs that were being met by the spirit 
world practitioners. 

 
A Christian Approach to the Filipino Spirit World 

 
The attempt by the Filipino Church to develop a teaching that 

addresses the issue of the Filipino spirit world should include the 
following: 

 
A Theology and Practice of Healing  

 
Filipinos believe that other than physical or biological causes, 

illnesses may also have supernatural origins. For those believed to 
have physical or biological origins, western allopathic medicine is 
applied. But illnesses caused by the spirits can only be handled by 
spirit world practitioners of the spirit world, since neither western 
medicine nor the church are equipped to deal with them. Such a 
situation is lamentable since most Christian churches in the 
Philippines believe, theologically, in divine healing. The Roman 
Catholic Church, for instance, has a ritual for healing called the Rite 
of Annointing, while Evangelical Protestants feature prayers for 
healing in both mid-week prayer meetings and Sunday services. In 
reality, however, Filipino churches, with the notable exception of 
charismatics and pentecostals, do not take healing seriously.  

Scriptures portray Jesus as one who took healing seriously. 
Healing was an integral part of his ministry both as an extension of 
his message and as a demonstration of the reality and presence of the 
kingdom (Jn. 11:4-6). 

God has given the gift of healing to his church for the common 
good of all the members (1 Cor. 12:9) and to the end that his power 
can be displayed and released among his people. Satan has taken 
advantage of the church’s reluctance to use the gift of healing by 
falsifying the gift, claiming the power as his own, thereby 
misleading people to seek guidance and help outside of the church. 

If the church is to help its people to stop going outside of the 
church for help, it has to take the business of healing seriously. 
When God’s healing power is manifested in the context of the 
church where the message of salvation by grace is also preached, it 
leaves no room for doubt as to the veracity of the Gospel and the 
power of its message. For the church to take healing seriously means 
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not only developing a theology of healing, but also practicing the 
gift of healing as an integral part of its ministry. 

 
A Theology of Power and the Practice of Power Encounter 

 
The Filipino belief that evil spirits can cause physical, mental, 

and spiritual harm finds strong support in the Scriptures. Jesus’ 
example is not to shrink from confrontation, as the church often 
does, with said spirits, but rather to exercise direct authority over 
them in his name. Such authority is made available to the church by 
Christ to his disciples, giving them power to heal the sick (Ac. 3:1-
10; 5:12-16), cast out demons (Ac. 19:11-12) and raise people from 
the dead (Ac. 20:7-12). 

A theology of power, God’s power in relation to the powers of 
the inhabitants of the Filipino spirit world, needs to be developed. 
Based on Scriptural teaching, such a theology will be enhanced, 
deepened, broadened and made meaningful by the experiences of the 
church as it wields God’s power in its exercise of authority over the 
powers and principalities of the Filipino spirit world. 

In relation to this, a theology of the Holy Spirit as both source 
and agent of God’s power, and his relation to the church is 
important, since it is the Spirit who provides the necessary gifts 
(e.g., healing) to every believer for the proper functioning of the 
church.  
 
Discerning the Spirits 

 
Given Satan’s falsification of the power and gift of healing, and, 

as a result, the apparent ability of spirit world practitioners to effect 
healing, it is important that the church learn to discern the spirit 
behind the healing. If, for instance, an illness is caused by evil 
spirits, and is subsequently healed by an out-of-church spirit world 
practitioner who appeals to the spirits who caused the illness in the 
first place, can it be said that a genuine healing has occurred? Was 
the sickness real in the first place, or was it a deception of Satan 
since, as Jesus pointed out, “a house divided against itself cannot 
stand?” Will Satan cast out Satan? Are all spiritual healing outside 
of the church necessarily of the devil? In contrast, given the ability 
of Satan to deceive and infiltrate the ranks of the faithful, can it be 
said without doubt that all healing within the context of the church is 
of God? 

The problem becomes even more complicated given the 
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syncretistic character of folk Catholicism. In the Philippines, one 
often hears about miraculous deeds, usually in the form of healing, 
attributed to Mary or some other saint. Are such healing to be 
automatically and categorically dismissed as counterfeit, 
superstitious, and thus, of the devil? What about cases where healing 
is attributed to God but accomplished through the agency and/or 
intervention of the saints? Do we not often recognize as genuine, 
healing done by human agency and intervention (e.g., medical 
doctors, psychiatrists)? Why not those by the agency of the saints, or 
for that matter, of spirit world practitioners, some of whom seem 
sincere in their profession of faith in the Christian God (and the 
Trinity) and in their claim to derive healing power from Him? 
 
The Incarnation and Mediation of Christ 

 
The prevalence of the saints in Filipino popular religiosity has 

been pointed out as proof of the syncretism of folk Catholicism. 
Here, saints are viewed as supernatural beings, attributed with 
powers previously ascribed to the elemental spirits. Furthermore, the 
saints took over the functions of the environmental spirits, such as 
ensuring big harvests, accommodating the faithful with miraculous 
acts, and protecting the communities where they resided. As 
community benefactors, they became the patron of their particular 
town or village. 

Belief in the saints is a deception perpetrated by the enemy 
upon the Filipino people, allowing them to think they have embraced 
the Christian faith by adhering to its trappings, while in reality, 
perpetuating belief in the powers and principalities of the spirit 
world. It also points to the Filipino search for a link with the divine, 
and the importance given to mediators as providing the link. 

Central to the need for mediators is the traditional Filipino 
concept of God. Here, God is seen as the totally other, the 
mysterious and unpredictable reality, the Deus Absconditus who is at 
the same time, the tremendum and fascinosum - enigmatic, aloof, 
unapproachable. Furthermore, the Filipino God is the Deus Otiosus, 
the idle God, who, after the initial act of creation, is no longer 
involved with it. Given such characteristics of God, the emphasis on 
mediators is understandable. 

Folk Catholics, while claiming to believe in God and Jesus 
Christ, appear to be more closely attached to Mary and other saints. 
Jesus Christ is perceived not so much as human as divine - a bit too 
divine, it seems, for people to experience a warm and personal 
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relationship with. This can be seen in the fact that the most popular 
images of Christ in the Philippines are the Crucified Christ, the 
Santo Entierro (the dead or entombed Christ like the Black 
Nazarene of Quiapo), the Santo Nino (the Christ-child) and the 
Christo Rey (Christ the King), all images of the divine Christ. 
Images depicting the life of Christ as the Incarnated (human) God 
are rarely, if ever, seen. 

The saints however, are human beings believed to have divine 
powers. Their attainment of divinity is not unlike that of dead an-
cestors in the spirit world. Similarly, since they emerge from the 
human realm, they remain trusted persons with whom, like the 
anitos, one can personally relate.  

The influence of traditional animistic beliefs is evident. The 
function of saints as protectors, taking the place of the anitos 
(environmental spirits) has been discussed in the section about 
fiestas above. Add to this the perception of God as the hierarchical 
relationships between God, Jesus Christ and the Saints, and what one 
sees is the unmistakable imprint of tribal religions.  

As such, a sense of belonging, of ownership, and thus, of 
approachableness is evoked by them. Thus the saint is not just St. 
Mary or St. Elizabeth, she becomes “Our Lady of Guadaloupe” or 
“Our Lady of Antipolo.” This is not so with God the Father or Jesus 
Christ. The link between the believer and either God the Father or 
Jesus Christ tends to be universal rather than elective. They do not 
belong to any particular place and cannot be claimed to be one’s 
own (patron). Thus God, and for that matter, Jesus Christ, remain 
comparatively estranged or even foreign. Both do not inspire 
relationships in the intimate terms that Filipinos are looking for, a 
relationship which the traditional anitos provided, and which their 
patron saints continue to furnish. Therefore, it is to either the 
traditional anitos or their functional substitutes of the saints that 
Filipinos gravitate to for help with regard to their spiritual needs. 

The Filipino Church’s effort to combat syncretism and the 
reliance on traditional spirits and healers for help must address the 
issue of mediators. It should include a strong teaching on the 
Incarnation, stressing the human characteristics of Jesus, focusing on 
his earthly life and ministry. It should point to God’s total 
identification with humanity, thus Christ’s “belonging” to the human 
race. Christ’s “owning” or taking upon himself the sins of humanity 
reinforces such identification, and thus “ownership” as one of our 
own.  

Such identification also gives Christ the “right” to represent 
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human beings to God, and, vice-versa, his being God (divine) gives 
him authority to represent God to humanity. Christ alone, therefore, 
is the true mediator between God and humanity. 

The teaching of God as a loving Father will also be crucial, 
since the father in Filipino culture represents power and authority 
over his clan or family. Thus God as father can be seen as one who 
has authority and power over all his creation, and that includes the 
spirit beings of the animistic world. The father is also seen as 
provider in Filipino culture. As such, God as father can be seen as 
the one who alone can provide the resources for people in all their 
needs. There is therefore no cause to fear any power on earth, nor 
any need to go anywhere else for help. 

Important too, would be the teaching of the Holy Spirit as 
God’s abiding presence not only in the world but in the life of the 
person itself. This counteracts the concept of God as distant and 
disinterested in human affairs. Again, emphasis on the feminine 
attributes of the Holy Spirit discussed earlier will underscore the 
approachableness of God as loving, protective mother to whom one 
can always go. 

It should be pointed out that these are tentative suggestions as to 
what should be included in the Filipino Church’s teaching at it 
attempts to address the issues of the Filipino spirit world, spirit 
beings and powers, and the syncretism that results from the Filipino 
Christian’s preoccupation with the same. However, the suggestions, 
I believe, go right at the heart of the issue and should at least be 
considered in any such attempt. They would need further 
conceptualization and refinement, and more concrete cultural 
applications would have to be developed in order for them to be 
truly useful. 

To summarize, the Bible must be brought to bear on the spirit 
world beliefs and practices of the Filipino and to broaden the scope 
of the theology and praxis of the church to include said beliefs and 
practices. As the church begins to realize that the struggle is “not 
against flesh and blood” but against the “powers and principalities,” 
it will understand the need to equip its people to do battle against the 
real foe. Such a struggle cannot be fought with ordinary weapons. It 
must be fought with God’s power and weapons he provides by the 
gifting of his Spirit. “For the weapons of our warfare are not carnal 
but mighty in God . . .” (2 Cor. 10:4). Nothing less will ensure 
victory.  

The good news for the Filipino Church engaged in the struggle 
is that “The reason the Son of God appeared was to destroy the 
devil’s work” (1 Jn. 3:8). With him to lead us, who, indeed, can be 
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against us?  
 



140 

______________________________ 
 

Notes 
 
1 Some scholars have argued that Christianity in the Philippines is only a veneer. See for 
instance, Phelan (1951:78-81); Cushner (1971:93); (Bulatao 1965:5-6). 
2The Filipino fight for freedom began as soon as the Spaniards set foot in the islands. Ferdinand 
Magellan was the first invader to shed his blood on Philippine soil. Sporadic rebellions erupted 
during the course of the Spanish rule, many of which were religious in orientation (cf. 
Reynaldo C. Ileto, Pasyon and Revolution: Popular Movements in the Philippines, 1840-1910 
[1979]). 
3See Austin Craig, The Filipinos’ Fight for Freedom: The True History of the Filipino People 
During Their 400 Years’ Struggle (1933).  
4For more discussion on the influence and power of the Catholic clergy during the Spanish era 
in the Philippines, see Renato Constantino, Identity and Consciousness: The Philippine 
Experience (1974). 
5The concept of Manifest Destiny and its influence on American colonial expansion is 
discussed more fully in the section entitled “Religion: Manifest Destiny as a Theological 
Rationalization for Colonialism” of this chapter.  
6It is interesting to note that, in the majority of the historical literature written by Western 
authors, the Filipino-American War is simply referred to as a Filipino “insurrection,” with the 
Filipino military commanders dismissed as opportunists, outlaws and brigands. This betrays a 
reluctance, on the part of said historians, to recognize the Filipino’s violent resistance to 
American colonialism as a collective expression of their desire for freedom, thereby making 
imperialism, if not more palatable, less odious to the reader. 
7To name a few, the “water cure” and other tortures, the burning of entire villages, the massacre 
of entire communities, strategic hamleting, all of which were used in Vietnam, seem to have 
been inaugurated in the Philippines. On the conduct of the War, see Senate Doc. 331, 
“Hearings on affairs in the Philippine Islands,” Vols. 1 and 2; also Senate Doc. 213, 57th 
Congress, 2nd Session, “Trials of courts martial in the Philippines in consequence of certain 
instructions,” Washington, 1903. For a more comprehensive look on the subject of the conduct 
of War, see also Leon Wolff, Little Brown Brother: How the United States purchased and 
pacified the Philippines (1991). See also Luzviminda Francisco, “The Philippine-American 
War,” in The Philippines Reader (1987). 
8Figures of the Filipino casualties vary from source to source, but most of what I have seen put 
it at 250,000 which is at best a guess due to the absence of hard evidence. Records of the 
killings were not kept, and the Americans were not anxious to reveal the extent of the slaughter 
for fear of fueling the anti-imperialist movement in the United States. The figures do not 
include those who died of diseases in concentration camps. General Bell, in an interview with 
the New Y ork Times in May, 1901, a year before the cessation of hostilities, estimates 600,000 
killed in the island of Luzon alone. The estimate does not include the Panay and Samar 
campaigns, nor his own in Batangas (where at least 100,000 died), all of which happened after 
his interview. Nor does it include the “post-war” period (officially, the war was considered 
over in 1902, but actual hostilities continued until three years later) which saw the confinement 
of 300,000 people in Albay, the wanton slaughter in Mindanao, and the startling death rates in 
Bilibid Prison, which are just three of the many instances where the killing continued. 
Francisco (1987) suggests that an estimate of 1,000,000 killed might conceivably err on the 
side of understatement. 
9In 1898, President William McKinley issued the “Benevolent Assimilation Proclamation” 
outlining the reasons for his decision to retain the Philippines as a territory of the United States. 
10The interview took place on November 21, 1899, but the account of it, written by one of the 
members of the delegation, General James F. Rusling, was not published until three years later. 
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(See Schirmer and Shalom 1987:22 for more on this.) 
11 It should be noted here that the “Hollywood culture” does not necessarily reflect the values 
nor accurately portray the American way of life. But to a people whose minds were already 
shaped by their education to highly value the American way of life, the glitter and tinsel 
portrayal of Hollywood made it even more attractive and desirable. 
12 A personal anecdote may help illustrate how deep that influence is on myself. While 
studying at Northern Baptist Seminary in Illinois, I attended an “orientation” party given to 
international students by the school. An American student from the mid-West taught us 
international students some American folk-songs, after a few of which he ran out. The foreign 
students wanted more, and since none of the American students present knew any more songs, 
I volunteered to share some that I knew. I ended up leading the singing after everyone realized 
that I, a foreign student, knew more American folk songs than the Americans attending the 
party, including some faculty and staff. Those songs I mostly learned from school in the 
Philippines, and from listening to radio programs and watching Western movies! 
13 This posturing, designed by the McKinley administration to hide the harsh realities of 
American imperialism, was called the “Benevolent Assimilation” of the Philippines.  
14In many cases, the bases were used not so much to defend democracy as to launch military 
aggression, as in the Boxer rebellion in China and more recently, the war in Vietnam. 
15 For instance, in the midst of heightened Philippine nationalism, President Ferdinand Marcos 
is known to have drafted an Independence Day speech in 1966 stressing “that the U.S. has 
been the perennial savior of the Philippines and that the Philippines ought to be eternally 
grateful to it.” The emphasis was softened down by speech writers who, conscious of the 
nationalistic mood of the country convinced Marcos to tone it down. (See Amando Doronila, 
“Check and Balance,” The Daily Mirror [Manila] June 9, 1966.) 
16 Clymer’s book, Protestant Missionaries in the Philippines, 1898-1916: An Inquiry into the 
American Colonial Mentality (1986), dealing with the relationships between the American 
Protestant Missionaries and the colonial government in the Philippines, is an excellent resource 
that scholars like Gerald Anderson think will be the definitive study on the subject.  
17 One of the most shocking realizations I had later on in life was to find out that Jesus was an 
Asian and, like me, could have been brown skinned. 
18 The examples given are based mainly on my experiences and observations of American 
Baptist Mission founded schools, but my research showed me they were common enough 
amongst mission schools in the Philippines to merit broader application. See especially Clymer 
(1986). 
19 See for instance, Stanley Karnow, In Our Image: America’s Empire in the Philippines 
(1989). See also, Gunnar Myrdal, Asian Drama: An Inquiry into the Poverty of Nations 
(1968).  
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Moving Towards Mutual  
Understanding and Respect 

 
Joachim Wietzke 

 
This title is taken from an article Domingo Diel has contributed 

to a recent publication on Intercultural Learning.1 It seems to me that 
this could serve as a motto for his whole life, both his personal and 
professional vita. 

Having lived for longer periods in India and Germany Domingo 
Diel has shown great interest in global human relationships. Cross-
cultural experiences are part of his life and have shaped his identity 
and perspectives as an academic theologian in the Philippines. Being 
a pastor and church leader his special interest has been in the 
relationship between churches world-wide. 

Mutual understanding and respect have become key words in 
what we are used to call “partnership in mission.” However, both the 
concept and the practice of partnership are full of ambiguities and it 
might be worth to have a closer look at the subject. 
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 What I shall venture to do in this article is to describe different 
phases of our understanding of mission and church-to-church 
relationships in the past and to point to basic presuppositions that 
help to move to a greater mutual understanding and respect in the 
future. The perspective from which this is done is that of a German 
Lutheran being involved in international missions. When I speak of 
different “models of partnerships” I am aware that models are 
abstractions of historical processes. They are always in danger of 
reducing what is a multi-faceted picture into abstract formulas, 
though they might be helpful for clarification. Thus I shall use the 
term “model” in quotes. 
 
“Models” of Partnership - A Glance Backward 
 
Unilateral Relationships: From Christendom  
to the Non-Christian World (“sender-receiver model”) 
 

The missionaries of the 18th and 19th century neither used the 
term “partnership” nor did they conceive their task in terms of 
partnership. Their concept of mission was to go from lands in which 
the Christian church had long been in existence to countries in which 
the Christian Gospel had not been heard. Their task was to carry the 
Good News from a geographically and culturally defined Christian 
world, called Christendom or Corpus Christianum, to the people of 
the “non-Christian-lands.” It was a one way traffic and the model 
that dominated their mindsets was the one of sender and receiver. 

Despite the paternalism that accompanied this particular model, 
there is no point in blaming the pioneer missionaries. What else 
could they have done as long as there were no “partners” at the 
receiving end? The situation, of course, changed the moment the 
first converts turned to Christ. Strangely enough, the very first 
success of missionary work challenges the unilateral model of 
mission and puts the partnership issue on the agenda. 

We know not all the missionaries have been sensitive enough to 
realise this change and to act accordingly. However, many in spite of 
their Sahib attitude lived in such a communion with the new 
converts that perhaps was more in line with the Biblical concept of 
community than our present day partnership. They did not only 
share their resources, but with burning hearts they shared the joy in 
the Gospel, they shared the pain of the people and they shared their 
lives. 
 



146 

Bilateral Relationships: 
From Mission Field to Independent Church (“two way model”) 
 

In spite of the continuing domination of the missionaries the 
development towards bilateral relations between the Western 
missionary organisation and the growing indigenous church was 
irresistible. One of the first terms used for the group of converts was 
“native agency.” What is interesting to note is the dynamic 
connotation of word “agency.” Right from the beginning the 
Western missionaries sensed the potential of the new converts as 
“native missionaries.” Their role changed from mere recipients to 
“evangelistic agents.” Within the organisational framework provided 
by Western missions native Christians took an active part in local 
evangelistic outreach and later on even abroad. For example, as early 
as 1871 Pacific Islanders served as pioneer missionaries in Papua 
and Christians from Korea were active as missionaries in China at 
the end of the last century. 

The growth of the so-called “younger churches” and their 
growing involvement in missionary activities had far reaching 
consequences for the whole concept of “Christendom.” The 
“Christian West” could no longer be considered the only base of the 
Christian world mission. The base had now become worldwide, the 
“mission field” was no longer to be defined in geographical terms, 
and the missionary policy and practice of “national churches” 
became now the main issue of concern. 

The crucial objective engaging new attention was the 
“indigenisation” of independent churches striving to become deeply 
rooted in their respective culture and national life. However the 
knowledge of the universality in mission remained vivid and led to a 
close co-operation between “sister churches.” The first stage, of 
course, was bilateral relationship between the church from where the 
mission had come and the church, which had emerged from the 
mission work. This is the soil out of which the concept of 
partnership has grown and which finally led to the famous slogan 
“partnership in obedience to God” coined by the missionary 
Conference in Whitby in 1947. 
 
Multilateral Relationships: 
From National Churches  
to the Church Universal (“ecumenical model”) 
 

Apart from the bilateral relationship between “mother” and 
“daughter” churches there are numerous examples of 
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interdenominational and international co-operative ventures dating 
back to the early Protestant missionary movement. In particular the 
period after 1860 discloses a number of deliberate efforts of 
missionary co-operations that helped to create what in our century 
has become known as the ecumenical movement. William Richey 
Hogg in his famous book “Ecumenical Foundations” traces four 
major streams, which paved the way for two important events at the 
beginning of our century, i.e. the World Missionary Conference at 
Edinburgh in 1910 and the foundation of the International 
Missionary Council at Lake Mohonk in 1921. 

The first stream was a series of conferences convened by 
missionaries in the lands where they served. The objective of these 
conferences was to share information and to provide mutual counsel 
on problems the various missions had to face in the same “field” and 
to sort out frictions that arose when one mission encroached on the 
territory of another. In certain areas, particularly in India, these 
assemblies developed into highly useful instruments for joint 
missionary action such as Bible translation, production and 
distribution of Christian literature, publication of hymnbooks; and 
not least in the field of medical and educational work. All these 
activities not only helped to conceive Christian mission as a 
common responsibility shared by all Christians irrespective of their 
national and denominational origin, they also laid the foundation for 
new ecumenical structures like national and regional Christian 
Councils.  

The second and third streams W.R. Hogg identifies are a 
growing number of councils and consultative groups at the home 
base, i.e. in the missionary sending countries, both in Europe and the 
United States. As early as 1837 four German missionary societies 
and the Paris Mission met in Basel to discuss issues of common 
concern and to explore means of co-operation. The advantages of 
integrated missionary planning and administration became more and 
more evident. In 1866 Friedrich Fabri, Inspector of the Rhenish 
Mission at Barmen, succeeded to establish the first Continental 
Missions Conference with representatives from eight German 
missionary societies and delegates from France, Holland, Denmark, 
Sweden, and Norway. This developed into the “Standing Committee 
of German Protestant Missions” (Ausschuss der Deutschen 
Evangelischen Missionen) in 1885 representing all Protestant 
missionary societies in Germany and it soon proved to be an 
important platform for co-operation in international missionary 
administration and policy. A good example of this is the fact that the 
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“Standing Committee” enabled the German societies to speak with 
one voice on the growing German colonial expansion. 

The final and according to W.R. Hogg most important force for 
international missionary co-operation was the rise of the Student 
Christian Movement. In the course of religious awakening among 
American and British students Christian missions became a 
prominent feature in the movement. Several of the great leaders of 
the missionary and ecumenical movement in the first half of the 20th 
century have come from these students organisations. Remembering 
only a few names like John R. Mott, Joseph H. Oldham, Nathan 
Söderblom, William Temple indicates that their role in the life of the 
global church can hardly be overestimated.  

All these forces somehow merged in the Edinburgh World 
Missionary Conference in 1910. It is not true to say that something 
really new happened at Edinburgh, because a close look will reveal 
that what was on the agenda there in some form or other had already 
been discussed in previous missionary gatherings. However what 
made Edinburgh unique was its symbolic character. It symbolised 
with unparalleled vigour the emergence of a world wide Church and 
the fact that the mission of the Church is one. This is common place 
to us today, but we tend to forget that this was not the case for 
several centuries. Edinburgh more than any other event in the life of 
the churches before helped to conceive the Christian Church as a 
global fellowship. It marked the end of “ecclesiastical colonialism” 
of the Christian church as Western institution and replaced it with 
the concept of a Christian World community. 

Of course, it cannot be denied that Edinburgh was still basically 
a conference of Western missionary societies – out of 1200 delegates 
only 17 came from the so-called younger churches – but the impact 
they made was out of all proportions to their numbers. V.S. Azariah 
held two of the best-remembered speeches from India and by Cheng 
Ching-Yi from China. After Edinburgh it was only a question of 
time that proper representation was given to the non-western 
churches in ecumenical conferences and bodies. 

The Edinburgh conference created a new willingness to respect 
and recognise differences between the various Protestant churches 
and at the same time a new vision to work together in “carrying the 
Gospel to all the World.” This new desire for inclusive togetherness 
shaped the climate in which different forms of Christian co-
operation in mission could grow. The forms of co-operation were 
diverse and manifold. We may distinguish the following principal 
types: 

On the national level the first structure to appear, as we have 
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seen, was the “model” of missionary conferences and commissions 
aiming at co-ordination and collaboration in a given area. In many 
countries they developed into Christian Councils on the State or 
national level. As the membership changed from individual 
representatives of mission agencies to official delegates named by 
the churches they constituted themselves as councils of churches. In 
countries like India this even led to successful negotiations on 
church union. 

On the international level in 1921 the International Missionary 
Council came into being which merged with the World Council of 
Churches in 1961. In addition to this we find today regional councils 
or conferences of churches in virtually all the continents. All these 
bodies are composed inter-denominationally, and three out of seven 
regional conferences even include in their membership Roman 
Catholic churches, i.e. in the Caribbean, in the Pacific, and in the 
Middle East. 

Apart from these, as we all know, there are also the confessional 
bodies like the Lutheran World Federation. Not everybody is 
prepared to regard them as “ecumenical” in the strict sense, but no 
doubt they have proved to be powerful instruments of international 
collaboration in mission and service. 

Another structure well known to us are the various forms of co-
operation in organisations like the Lutheran Coordinations Service in 
East Africa, the Joint Christian Ministry in West Africa, the Joint 
Committee for Zaire, Coordinating Committee of Overseas Partners 
in the Middle East, the Lutheran Mission Coordination- India, and 
the New Guinea Coordinating Committee. In all of these churches 
and mission agencies of the North work together for the benefit of 
local churches in the South. They have proved extremely helpful, 
though their organisational structures are subject to further 
improvement. 

The most recent structure of partnership relations is what has 
become known as the “family model.” There are three primary 
examples of this “model,” namely the Council for World Mission 
with its headquarter in London, the Communauté Evangélique 
d’Action Apostolique based in Paris, and “united in Mission” 
emerging from the VEM in Wuppertal. They all have grown out of 
former Western missionary societies into international mission 
institutions. The basic philosophy behind this “model” is to provide 
equal access to both material and non-material resources to all the 
members of the community. For this purpose roundtable structures 
have been created, in which each member church independent of its 
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financial strength has the same responsibility and right to decide on 
mission priorities and on the resources to implement them. This 
structure no doubt is the most radical attempt to overcome the 
traditional distinction between former sending and receiving 
churches and to enable each member to participate in the common 
task of mission. The great disadvantage, however, is that this mutual 
sharing is limited to a comparatively small number of “family 
members.” It is thus in danger of becoming a closed community on 
the expense of partnership relations with other churches and 
ecumenical bodies. Attractive as this “model” may be, it does not 
seem to be suited for repetition. 

With this I like to close our glance back into the various stages 
of internationalising missions and on the various “models” of 
partnership. I feel this has been an exciting journey throughout a 
period of more than hundred years. It has been a period rich of new 
insights and of new attempts to grow into a mature fellowship of 
churches world-wide. However we might feel somewhat confused in 
view of the complexity of so many issues involved and in view of 
the multiplicity of ecumenical relations that have developed during 
the last decades. We truly have not reached the end of our journey, 
and the task ahead of us is to find still more adequate structures and 
instruments, though temporary ones, to jointly fulfill our missionary 
calling. I shall now attempt to give a few pointers to the future 
indicating the way I feel we should move. 
 
Pointers to the Future – A Glance Forward 
 
The International Scene Today 
 

A comparison of church statistics at the end of the last century 
and at the end of this century provides several interesting facts. The 
first observation is a happy one: the number in membership of 
Christian churches worldwide has doubled. The second observation 
is less pleasing: the number of Christians in Europe has almost 
remained stagnant. The growth of churches is first and foremost in 
the countries of the Two-Thirds World, i.e. among the economically 
poor, in particular in sub-Saharan Africa, where a tremendous spread 
of Christianity can be observed. 

Another observation that statistics will also reveal is the fact 
that the bulk of missionary institutions and material resources for 
missionary work still rest in the North. This is basically due to an 
unjust world economical system of which also churches in the North 
do benefit. Thus the situation today is characterised by the 
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contradictory fact that the vitality of Christianity has moved to the 
South, whereas the material resources for missionary outreach 
remain with the North. This is one of the dominant factors we have 
to take into consideration, when we look for new forms of 
partnership in mission. 

 
In Search for New Forms of our Partnership 
 

All reflections on new forms of partnership have to be based on 
the two general guidelines for joint action in mission adopted by the 
VII Assembly of the Lutheran World Federation in Budapest 1984: 
 
 Mission is the common responsibility of every 

Christian, every congregation, and every church; 
 Mission in each place is the privilege and common 

responsibility of the world-wide church. 
 

The immediate conclusion to be drawn from these guidelines is 
that we are all equal in status, entrusted with the same 
responsibilities and the same rights, regardless of our age or 
potentials. Thus there is no point to continue to speak of mother 
church and younger churches. And there is no point in constantly 
drawing the line between North and South. We have to conceive our 
fellowship in terms of multilateral relationships. Thus any “model” 
placing one church in the centre like the spider in the web is 
outmoded and inadequate to our present understanding of 
partnership. The basic principle governing all our relationships has 
to be mutuality and reciprocity. The very purpose of our fellowship 
is that of encouraging, enabling and facilitating each other to 
practice mutual mission responsibility, each functioning within their 
own context and together within a global partnership. Within this 
concept of mutuality there is neither room for domination nor for 
dependence. The key to overcome this syndrome is the sharing of 
decision-making power. Of course, the sharing is not limited to 
material resources. The content of Christian sharing is shared talents 
and gifts, shared vision and priorities, shared joy and needs, but the 
precondition of this sharing is shared decisions about all these 
matters. 

To facilitate this process of sharing and to find structures and 
means to enable this is the great challenge ahead of us. It will have 
to start with little things, with a proper flow of information by 
providing minutes and reports in a language known by all, by 
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making accounts transparent and making them available to all 
partners, by fixing dates for meetings of our decision-making bodies, 
when representatives of partner churches are present and make them 
participate in our decisions rather than to be content with a word of 
greetings. This list is by no means complete, but it shows that there 
is ample room for improving our relations, if we are sensitive and 
imaginative enough. 

What I am arguing for is a new discipline rather than a new 
“model” of partnership. It is a discipline of keeping one another 
informed of all plans and programmes and of submitting ourselves to 
mutual accountability and correction. This discipline is based on 
common commitment and mutual trust, on confession and 
forgiveness. It includes the sharing of mistakes and failures without 
fears of being looked down upon. It includes the sharing of 
theological and spiritual perceptions and ideas, of music and songs, 
of prayers and living testimonies. It includes the exchange of 
personnel in all directions and the sharing of material resources 
particularly in times when finances get scarce. 

Partnership is a covenant relationship entered into by two or 
more churches sharing common concerns, interests and perspectives 
while taking seriously the different contexts the churches are living 
in. Partnership is always contextual. This means: there is no such 
thing like the perfect model, the one formula to be applied for all 
situations, the one blue-print to be taken over from the past or from 
others. 

Churches having been in partnership for long or wishing to enter 
into new partnership have to take the pain to sit down together and 
to define the common vision and policies that shall govern their 
relationship. A good example of this exercise is the document of the 
United Church of Christ in the Philippines called “Partnership in 
Mission.”2 This is not the place to refer to it in detail, but no doubt it 
is a document worth to be studied not only in the Philippines. It 
clearly shows that we cannot rest content with what we have 
achieved so far. Being people on the pilgrimage of faith we always 
have to be on the move looking for new opportunities and structures 
of our tent-making ministry.  

I am aware that we have still a long road to go. It might be a 
road full of disappointments and setbacks, since entrenched attitudes 
do not easily disappear. But it is a road full of promise, because it is 
not someone’s bright new idea, but the core of the New Testament 
understanding of the Church Universal, so beautifully expressed in 
the image of the one body and of being members of one another in 
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Christ. 
 
 
 
 
______________________________ 

 
Notes 

 
1 Domingo Diel, “Interkulturelles Lernen: Auf dem Weg zum gegenseitigen Verständnis und 
Respekt,” in Klaus Götz (Hg.), Interkulturelles Lernen/Interkulturelles Training, (Munchen: 
München und Mering, 1999), pp. 221-234. 
2 “Partnership in Mission,” (Quezon City: Ecumenical and International Relations Desk, 
United Church of Christ in the Philippines, 1991), pp. 1-19. 
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Paul Tillich: The Relevance of the Historical Christ 
to Contemporary Questions* 

 
Limuel R. Equiña 

 
Introduction 
 
 At first glance, Tillich's christological materials seem to be 
insufficient. For instance, of Tillich’s three volumes of Systematic 
Theology, his second volume on christology is the thinnest and his 
section on the historical Jesus matter covers only twenty-eight pages. 
The poverty of pages however does not imply a trivial interest in 
Christology. A closer look at Tillich's theology reveals the contrary. 
Tillich's Christology is actually the pivotal point of his entire 
theological system. His Christology provides the best point of 
reference for an intelligible understanding of the structure of his 
theology, particularly on the questions on God and the Holy Spirit. 
In this sense, his Christology plays a mediating and reconciling 
function in his Systematic Theology, which also contains the 
“strongest Biblical elements” of his thought.1 In fact, Tillich himself 
views his second volume of his Systematic Theology as containing 
the fullest and best expression of his Christology.2  
 Tillich is aware that the problem of secularization and the 
decadence of religious language create a dispute of relevance of 
Christology to the contemporary period. As such, he focuses his 
christological concern not so much on the explication of the 
historical validity of the person of Jesus as on the existential 
relevance of the historical Christ to the questions of the modern 
time. Tillich's primary concern is not the reformation and retrieval of 
the old questions surrounding the categories of Christology and 
soteriology. Rather his interest is to explain the contemporariness of 
the “New Being” which is manifest in historical Christ.3 
 
The Question of Interpretation of Faith: A Retreat to 
Symbolism 
 
 Tillich knows that the revelatory events in the Bible cannot be 
explained literally. Moreover, he is convinced that a turn to biblical 
literalism will repress the ultimacy of the divine action and 
consequently transform it into a finite and conditional state. It is for 
this reason that a literal interpretation of the biblical events poses a 
problem for Tillich as far as its meaningful relevance to the 
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contemporary faith is concerned. Consequently, Tillich opts instead 
for symbolism as a method of interpreting the biblical testimony. He 
concurs with the judgment of liberal theology that the Bible contains 
mythological elements in their symbolic form but not in their 
material character.4 In addition, the clarity of faith arises in symbols 
and myths that express humanity's ultimate concern. Tillich believes 
that it is the task of theology to elucidate the broader implications of 
religious symbols in addressing the question of human existence.5 
Like Bultmann, Tillich proposes to deliteralize and delocalize the 
Bible in order to grasp the immediate significance of the biblical 
events. He suggests that biblical literalism be replaced with symbols 
and myths.6 However, he does not consider symbols or myth as the 
language of ultimate concern. Rather they are only “discarded 
idioms” of faith. Thus the Bible is a historical myth in the sense that 
it shows images and expressions that escape the criteria of historical 
events like God selecting people in history or Christ who is a divine 
being, becomes human, dies and rises again.7 

The function of symbols and myths is decisive in understanding 
faith against the background of humanity's ultimate concern.8 For 
Tillich, faith “is the acceptance of symbols that express our ultimate 
concern in terms of divine actions” which are revealed in events, 
persons, words and documents. As mentioned earlier Tillich does 
not detach this faith from God. God is regarded as the fundamental 
symbol of faith expressed in human superlative descriptions like 
“almighty,” “powerful,” “loving,” and “just”. Such attributes are 
expressions of humanity's ultimate concerns in the light of how he 
views God's manifestation in humanity's existential finitude.9 
 By using symbolic or mythical interpretation, Tillich does not 
devalue the historical importance of the events. Rather he goes 
beyond their literal interpretations by drawing out meanings from 
the events. Tillich thereby affirms the validity of faith while, at the 
same time, denies the possibility of expressing its language 
rationally, since it is based on the experience of the holy and the 
ultimate which transcend the dimension of formal evidence. The 
transcending character of faith in the realm of its finitude makes it 
logical for Tillich to look at faith as having a mythical and 
sacramental character. 
 
Symbolism in Christology 
 
 Based on his understanding of symbols, Tillich attempts to 
dilute the person of the historical Jesus with the symbolic meaning 
of the title “Christ” - the bearer of the New Being. He puts a 
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religious symbolic interpretation to an encounter with the historical 
Jesus to express the truth that corresponds to the symbolic 
representation of the New Being in Christ. Therefore, the historical 
Christ is a true picture as far as he is the symbol of the New Being. 
Tillich rejects any historical or literal evaluation of the reality of the 
biblical picture of Christ. Such non-symbolic construction of a 
symbol of reality (like the reality of Christ) leads to the distortion of 
the fundamental structure of symbols.10 In this respect when Tillich 
speaks of religious symbol, he has always in mind the figure of the 
historical Christ at the center of it.11 

The quest for the New Being is the only way humanity can 
break free from this bondage of existential state. This search is not 
only within the Christian religion but this is true to all religions in as 
much as the human predicament is universal. The only difference is 
that the meanings attached to the symbol of the New Being vary 
from each religion and culture.12 Thus, Tillich argues that if 
Christianity were to become relevant to the Eastern world, it must 
transcend its own particularism. For Tillich Christianity should 
inevitably overcome “all elements of a Jesu-logical” and accept the 
notion of the universalism of the symbol of faith.13  
 In the third volume of Systematic Theology, Tillich develops 
what he calls “Spirit-Christology” as a solution to the problem of the 
historical particularity of the historical Jesus. Tillich maintains that 
the Spirit grasped Jesus and made him the Christ. And this Spirit 
became his Spirit. It is the same Spirit  
 

that was and is working in all those who are grasped 
by the Spiritual Presence before he [Jesus] could be 
encountered as a historical event… [It] is the same 
Spirit who prepared and continues to prepare 
mankind for the encounter with the New Being in 
him.14  

 
 No sharply defined line on this can be drawn between Tillich 
and Paul on the biblical concept of Christ as the Spirit and between 
Tillich and Hegel on the philosophical view.  
 

Is Jesus important for us a Mitmensch, that is as a 
fellow human being with whom we can have a 
common relationship as human beings? Or is he 
important for us as the bearer of the Spirit? Now, it is 
my personal opinion that on this question Hegel is 
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nearer to the understanding of Paul and the early 
church than the priests with their jesusological way 
of being related to him.15 

 
Here Tillich articulates his view of life under the dimension of 

the spirit, which has the capacity “to produce embodiments and 
symbols of the ultimate.”16 It is at this juncture that he finds the 
decisiveness of the coming of Jesus Christ as the symbol of the New 
Being and the mediator between estrangement and salvation. He 
describes Christ as the healer of human estrangement primarily 
because he is not estranged even if he participates in the condition of 
human estrangement.17  

Like the mystery of the birth of Jesus, the coming of salvation is 
also a mystery. However, it is a mystery experienced by people who 
understand the paradoxical action of God in the person of Jesus.  
 

Only he who can see power under weakness, the 
whole under the fragment, victory under defeat, 
glory under suffering, innocence under guilt, sanctity 
under sin, life under death can say: Mine eyes have 
seen thy salvation.18  

 
Tillich treats the saving power of Jesus in terms of its 

transcendental character and universal significance. “The New Being 
would not be the New Being were not mankind as a whole and even 
the universe itself included in it.”19 Here he avoids separating 
Christology (the person of Jesus) from soteriology (his works) in as 
much as the New Being cannot also be isolated from Jesus' person 
and works. As he says, “the being of Christ is his work and that his 
work is his being, namely, the New Being which is his being.”20 

However, humanity alone cannot liberate itself from the 
shackles of estrangement. Here Tillich finds support for his view in 
Luther's concept of the “bondage of the will.”21 Like Luther, Tillich 
has a negative valuation of the human will to appropriate his 
capacity to attain selfhood and wholeness of his essential being. That 
is why he points to the New Being in the historical Christ as “the 
restorative principle,” because the character of the New Being is that 
of an “undistorted manifestation of essential being within and under 
the conditions of existence.”22  

It is not surprising then that the historical Christ serves as the 
mediator of the essential-existential conflict between God and 
humanity. Yet for Tillich, the historical Christ as mediator is not one 
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who plays a third party reconciling two parties. Rather he thinks of 
the historical Christ as a representative of both, that is not only of 
humanity to God but also of God to humanity. As such the historical 
Christ is not only a mediator but also a savior who embodies the 
image of God under the condition of estrangement. Tillich calls such 
an ontological reality a “paradox of the Christian message.” The 
paradox is that “in one personal life essential manhood has appeared 
under the conditions of existence without being conquered by 
them.”23 His rejection of mediation as a third reality aligns with his 
notion of the inseparability of God and the historical Christ. If Jesus 
is regarded as a third party between God and humanity, then God no 
longer has a role in the salvation of humanity. God would be 
dependent alone on the saving work of Jesus. Therefore, the 
significance of salvation in the mediatory role of the historical Christ 
is seen as the initiative of God. Furthermore God's saving work is 
revealed in him. On this basis, Tillich prefers to drop the term 
mediator in favor of the term “redeemer” (from the Latin redemere, 
“burying”) which is a “symbolism of man's redemption from the 
demonic power.”24 

Tillich's discussion of the historical Christ as savior-mediator 
shows how he seeks to unite the chasm between two polarities. 
Tillich attempts to unite finite and infinite, and conditional and 
conditioned. In this approach, Tillich emphasizes more on the fact of 
mediation than the effect of the saving work of Christ's mediation. 
Hence, with the application of symbols, Tillich moves liberally in 
construing the all-embracing significance of Christ as a historical 
and trans-historical symbol. Tillich applies his idea of the New 
Being alongside the messianic expectation of the people for a new 
experience of deliverance from all forms of bondage (political, 
religious, physical, psychological, etc.). In fact, one can implicitly 
assume that Tillich does not place so much importance on individual 
and eschatological salvation as on existential healing. He seems to 
suggest that through the embodiment of the New Being in Christ 
(which is not only a particular event but also a universal reality) 
humanity is freed from the condition of estrangement. Consequently, 
it is not mere accident if he locates Christianity in the center of 
history, in account of the historical Christ.25  
 
The Christological questions 
  

How does Tillich relate the historical Christ to christological 
dogma? Again, the Church's christological confession appears 
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problematic and confusing to Tillich. Tillich traces the weakness of 
the Christian creeds to the ambiguity and inadequacy of language in 
expressing the meaning of the term “nature” in reference to the 
human-divine nature of Jesus. He sees in the old christological 
creedal formulation a carry-over of the Stoic explanation of the 
logos.26 In dealing with this issue, Tillich however does not resort to 
a simple reduction of the duality of Jesus' nature. Rather he seeks to 
develop a Christology where the point of separation between the 
divine and the human nature of Jesus is avoided and the linguistic 
problem is overcome. He proposes that to overcome this polarity a 
unity between the historical and trans-historical Jesus is necessary. 
Thus, he equates the Spiritual Presence or God in history with the 
presence of the historical Christ in history.27 For Tillich, God 
remains transparent in the works and teachings of the historical 
Christ even in Christ's existential state.28 
 
 
The Events of the Cross and the Resurrection: 
A Theology of Participation 
 
 The questions: “Are the cross and the grave of Jesus historical 
facts?” “Are Jesus’crucifixion and resurrection historical events?,” 
are not the primary concerns of Tillich in his Christology. What is 
central for him is the question: What meanings can one derive from 
the events of the symbols of the crucifixion and the resurrection in 
relation to the question of the meaning of existence? 
 Tillich is not so much interested in the mechanics of the 
crucifixion and the resurrection events as in the symbolism these 
events bring to the existential problem of estrangement. He is never 
tired of repeating his axiom that the intricacies of the historical 
questions will never provide fixed answers but only changing 
probabilities.29 Thus, he prefers to deal with the question of 
existence rather than with the veracity of facts. However, since the 
historical questions are inevitable in existential questions, Tillich 
attempts to transform the latter to questions of symbolical 
significance of events. Such a transformation leads Tillich to deal 
with the cross and resurrection events in the light of the atonement 
theory in the case of the cross or in the restitution theory in the case 
of the resurrection. 
 
The cross of the historical Christ: A universal symbol 
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 One of Tillich's important insights regarding the ontological 
significance of the historical Christ is his consideration of the 
crucified Christ as the object of faith instead of the historical Jesus.30 
Central in Tillich's treatment of the crucified Jesus is not the 
historical event of crucifixion but the manifestation of the 
significance of the historical Christ who exposes the inseparability 
of his essential being from his existential condition. 
 Tillich's theology of the cross is centered on the description of 
the symbols of the cross.31 The cross as a symbol is a test of Jesus 
and his Christ-characters and his unity with God through his 
acceptance of the end of his “historical individuality.”32 The cross 
becomes the ultimate transition of Jesus of Nazareth to Jesus as the 
Christ. It concretely witnesses to Jesus' subjection to human 
transparency and category.33 Jesus' subjection is a subjection in 
which his acceptance of his self-suffering becomes the point of 
which people are brought to him “as an 'overwhelming personality' 
instead of bringing them to that in him which is greater than he and 
they.”34 Therefore, the cross is a paradoxical symbol whose meaning 
is inseparable from Second Isaiah's on the Suffering Servant of God 
(Isa 42-55). This christological paradox revealed in the symbol of 
the cross is the crux of the New Testament theology.35  
 Tillich views the symbol of the cross as necessary for the 
interpretation of the significance of the New Being in the person of 
the historical Christ. Its symbolism cannot be divorced from Christ 
for it is an assumed reality in Christ's being. In his explanation of the 
unitive relation with the biblical symbol of the cross and the 
character of the New Being in the historical Christ, Tillich finds 
parallels in the Anselmian theory of atonement.36 The necessity of 
the suffering of Jesus in the cross is integral with Christ's unity with 
God through his obedience under the condition of existential 
estrangement.37 With these considerations, it is no accident that 
Tillich treats the symbol of the cross and the cross as interdependent 
events. He does not regard it as an isolated event in the life of Jesus 
but it is corroborated with other separate events of Jesus' life. He 
thinks however of the cross as the total expression of the historical 
Christ in which the New Being participates in the category of human 
estrangement.38  

However, Tillich also seeks to defend the view that “merit” is 
partly made by Christ for God's atoning act in the doctrine of 
atonement. He defines the doctrine of atonement thus: “In the cross 
of the Christ the divine participation in existential estrangement 
becomes manifest.” By manifestation, Tillich means not only 
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actualization in terms of the effects and consequences of the cross, 
but also of “God's participation in the suffering of the world”39 
reconciled, one can say that atonement is actualized through the 
Cross of the Christ.40 

In contrast to the traditional satisfactory and propitiatory 
theories, Tillich considers the historical Christ not as the mediator 
for the sins of humanity before God. Rather he locates in and 
through the cross of the historical Christ the participation of God 
both in the estrangement of humanity and in the victory over the 
condition of existence. In the historical Christ, God shows his 
atoning act by accepting the unacceptable. This implies that, “The 
cause is God and God alone.”41 This is for him the meaning of the 
“Protestant principle” in relation to God: “God alone can act and that 
no human claim, especially no religious claim, no intellectual or 
moral devotional 'work,' can reunite us with him.”42  

Even more pointedly, Tillich holds that the symbol of the cross 
becomes a universal symbol of the transcendent union of all 
religions.43 He radicalizes it even further when he connects it to the 
social and political responsibilities of the church. Thus the church 
under the cross bears an uncompromising character when its priestly 
and prophetic functions are threatened and subdued by the 
intoxicating authoritarianism of the state or even its own 
ecclesiastical doctrines.44 Similarly, Tillich identifies the symbol of 
the cross with healing (salvation) in spite of the predominance of the 
different dimensions of diseases under the condition of existence, 
which is even beyond the healing power of the Spirit. The 
significance of the cross opens the way to an understanding of 
universal healing which transcends the boundaries of ambiguities 
and fragmentation.45  

Here Tillich links the symbol of the cross with the symbolism 
of the Kingdom of God. The manifestation of God in the cross of 
Christ is viewed as the absolute criteria against “idolatrous 
nationalism and racialism” or against the demonization of the church 
in the exercise of its prophetic and Protestant principles.46 Tillich's 
fundamental argument is that the historical Christ becomes the 
criterion of a final revelation of not only any attempt to change 
social structures but also the meaning of existence which threatens 
the essential condition of humanity. 
 
The resurrection of the historical Christ: 
A continuing happening 
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Like all other events concerning the life of Jesus in the gospel 
accounts, the only achievement the historical critics have reached so 
far in the Easter story is their high grade of probable statements 
concerning the event. Like the historical critics, Tillich is skeptical 
about the historical factuality of the biblical records of Jesus' bodily 
resurrection including the passion story. Therefore Tillich classifies 
the accounts of the resurrection among the “cult-legends” and rejects 
the popular theories surrounding the probabilities of the cross 
event.47 For Tillich, the resurrection story although an empirical 
event, is a symbolical event, since it bears an element of an 
“unconditioned transcendence.”48 
 Indeed, for Tillich, in contrast to the dominant theories of the 
resurrection, the essential question is not how the man Jesus 
overcomes death, but rather how relevant the accounts of Jesus' 
resurrection are to the problem of existence. For Tillich the event of 
the resurrection is not so much the reappearance of Jesus or his 
spirit. Rather the resurrection is  

 
the overcoming of his disappearance from present 
experience and his consequent transition into the past 
except for the limits of memory. And, since the 
conquest of such transitoriness is essential for the 
New Being, Jesus, it appeared, could not have been 
its bearer.49 

 
Tillich's doctrine of the resurrection is fundamentally grounded 

in his assertion that “God has a revelation to time but not to space.” 
It is therefore more sensible for him to speak of an existential 
resurrection than an historical, because he associates the notion of 
resurrection with the power of Jesus' being as the New Being which 
left an indelible impression upon the disciples “in an ecstatic 
experience.” Undoubtedly Tillich stresses the point that the 
historical Christ was resurrected as the Spirit. The resurrection event 
in Tillich's view is more of the raising of the historical Christ “above 
the transitoriness into the external presence of God as a Spirit” than 
the transformation of historical Jesus of Nazareth.50 Tillich's dislike 
of Jesus' bodily resurrection is certainly based on the problem of 
elevating any finite figure (like the Jesus of Nazareth) to the level of 
the ultimate, an act he considers idolatrous.51 As such Tillich's 
Christology apparently shows his tendency toward Spirit-
Christology. 

Tillich finds the “restitution theory” of the cross closer to his 
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symbolic view of the resurrection than all other theories surrounding 
Jesus’ resurrection. He argues that this theory is based on the 
assumption of the unitive relationship between Jesus and God. 
Furthermore, it exerted an influence upon the disciples. With this 
theory, Tillich locates the concept of the New Being in Christ as sort 
of a “reflex” of the man Jesus who was restituted to the dignity of 
the Christ. Thus, the experience of the New Being actually precedes 
all other experiences including the event of the cross. It appears as 
an independent reality, which is not conditioned by human activities 
but is alone at the disposal of God. Its appearance in Jesus of 
Nazareth is connected with faith in believing that Jesus is the 
Christ.52 

For this reason Tillich looks at the resurrection both as “a 
symbol and an event.” When he speaks of the Christ, he does not 
imply that the historical Jesus was not resurrected. Rather the idea of 
the resurrection is based on the certainty of Jesus' resurrection, 
which was experienced by his disciples. Hence this experience was 
called the event of the 'resurrection of the Christ,' expressing the 
“combination of event and symbol.”53 The resurrection defines the 
nature of Jesus as the Christ for the disciples. 

Here the universal value of Tillich's insistence on the symbolic 
significance of the resurrection of Christ is seen as a victory over the 
problem of existential estrangement. The miracle of the resurrection 
as well as Jesus' other miraculous deeds is treated as far more than 
supernatural acts. They are symbols of victory over the negativities 
and self-destructive consequences of existential estrangement.54 
They are expressions of divine creativities. In this connection, 
Tillich's portrayal of the historical Christ as the bearer of the New 
Being finds its proper place both in the crucifixion and in the 
resurrection events. 
 
The Kingdom of God and the historical Christ 
as the final manifestation 
  

Since the historical Christ is the center of history, Tillich 
therefore contends that the concept of the Kingdom of God in 
history moves in a progressive rhythm. The Kingdom of God 
concept in the Old Testament is understood as a preparatory stage 
for the final appearance of the Kingdom of God in the historical 
Christ in the New Testament. Following this view, Tillich describes 
the developmental process of the Kingdom of God as a movement 
from “immaturity to maturity.”55 In this sense, the Old Testament, 
particularly its prophetic emphasis on the religious purification, is an 
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indispensable prelude to the comprehension of the appearance of 
Christ to be the final manifestation of the Kingdom of God. 

Like the cross and the resurrection, Tillich considers the 
Kingdom of God as a symbol not in the sense that he rejects its 
reality but because the Kingdom of God is operational in a dynamic 
way in history. Firstly Tillich maintains that the Kingdom of God 
has a “double character,” namely, the “inner” and the trans-historical 
dimensions. By stressing the inner-historical side, the Kingdom of 
God is involved in the dynamics of history. By stressing the trans-
historical, it points to the power of the coming promise of Eternal 
Life. By uniting the two dimensions, the Kingdom of God becomes 
more of a radical symbol, which addresses the concerns of humanity 
here and beyond. Hence, the functions of the Spiritual Presence and 
Eternal Life in the notion of the Kingdom have a broader scope of 
concerns.56 

Secondly, the Kingdom has a socio-political dimension as seen 
against the background of the political development of the Kingdom 
of God concept in the Old Testament. This socio-political dimension 
is seen for example when God takes responsibility for the victory of 
Israel against its enemies. In the New Testament, the rule of God is 
shown in the experience of a new reality in history, including the 
transformation of the old creation into a new one. The 
transformation is viewed symbolically. The political symbol is made 
into a cosmic symbol; yet, it is also a present fact as seen in the idea 
of God as the center of political control. The socio-political 
character of the Kingdom of God is understood in terms of the moral 
imperative ideals of justice and peace. Yet, Tillich is aware of the 
negative logical consequence of this claim. As such, he stresses 
implicitly the value of the phrase “of God” in the Kingdom of God 
to evade the problem of equating it with any utopian expectation, 
which cannot be fulfilled on earth.57  

Thirdly, Tillich is convinced that the nature of the Kingdom is 
both personalistic and universal. It aims at fulfilling humanity in 
human existence by the experience of meaning.58 The Kingdom of 
God is its own fulfillment in the dimension of human existence 
through the coming of the historical Christ.59 Tillich wants to 
emphasize the existential character of history and the meaning that 
history brings to the quest for ultimate concern and the overcoming 
of the human predicament of estrangement. As such the historical 
Christ becomes the watershed of history in the experience of depth 
and the rediscovery of meaning of existence. Outside the historical 
Christ, Tillich dismisses any source of meaning in history. He 
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separates himself from the notion of locating the attainment of 
meaning in a “final stage of historical development” or “in a 
continuous change of historical growth and decay as found in 
nature” or, finally, “in a transcendent supranatural unconnected with 
history.”60 Instead he believes that the victory of the historical Christ 
over existential estrangement and conflicts show that eschatology is 
fulfilled in him. Qualitatively the historical Christ is the end of 
history.61 In this regard, Tillich clearly expressed the decisive role of 
the Church as a preliminary manifestation of the Kingdom of God in 
history.62 
 
The Church and the historical Christ 
  

Tillich links the essential nature of the Christian church to the 
continuing reception of Jesus as the Christ, the New Being.63 
Contrary to the popular idea of the church, Tillich views the church 
neither as an organized religion nor as a social organization. Rather, 
it is a group of people, which embodies the new reality expressed in 
the historical Christ. It is the place where the actuality of the New 
Being is dramatized in a relationship of mutual responsibility. It 
cannot be bound to space and time, because if it is the expression of 
the New Being, it lives out its power even if the organization 
becomes corrupted.64 Echoing Augustine and Luther, the church is 
for Tillich both a visible and an invisible reality. In addition, it is 
important as a validating agent for faith. While Tillich sees faith as 
belonging to the dimension of human experience when he begins to 
speak of the participative aspect of faith, he points to the church as 
its external guarantee. For him the participation of the faith of the 
church and its individual members guarantee the certainty of the 
event. 65 

In the third volume of Systematic Theology, Tillich prefers to 
use the term “Spiritual Community” instead of Church, since he 
wants to relate it to his notion of the Spiritual Presence. The impact 
of the Spiritual Presence is shown in the elements of faith and love 
as in the sense of being grasped by the ultimate concern.66 Therefore, 
Tillich does not negate the fact that there is such a Spiritual 
Community latent in other non-Christian religions or ideologies even 
if they may deny the criterion and form of Christianity. Tillich 
asserts that  
 

they are teleologically related to the Spiritual 
Community in its manifestation; they are 
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unconsciously driven toward the Christ, although 
they reject him when he is brought to them through 
the preaching and actions of the Christian churches.67  

 
However, if the Spiritual Presence is latent in other religions, 

why do they reject the centrality of the biblical picture of the 
historical Christ in their assertion of faith? Is not the historical 
person of Jesus also behind his biblical picture? To these questions 
Tillich answers, 
 

The ultimate criterion, faith and love of the Christ, 
has not appeared to these groups - whether they 
existed before or after the years 1 to 30. As a 
consequence of their lack of this criterion, such 
groups are unable to actualize a radical self-negation 
and self-transformation as it is present as a reality 
and symbol in the Cross of Christ.68 

 
Here Tillich stresses the universality of the New Being in his 

idea of the universal character of the Spiritual Community. In other 
words, he believes that the non-Christian religions possess an 
imperfect criterion. However, it does not imply that they do not have 
such an experience of the New Being. What Tillich wants to 
emphasize here is his critique against the “ecclesiastical and 
hierarchical arrogance” of the Christian churches on their view of 
mission.69 Other religions share the experience of the Spirit as 
well.70 He thinks of the Christian missionary enterprise as neither 
one of proselytization nor one of invitation to non-Christians to 
become members of the Spiritual Community. Rather evangelization 
is the proclamation of the good news of their acceptance into the 
Spiritual Community since the essence of the Spiritual Community 
is latent in their circle.71 The missionary task of the Spiritual 
Community is not in terms of converting others to Christ but in 
terms of recognizing their participation in the universal character of 
the Spiritual Community. Therefore, in his philosophy of religion 
Tillich opts for dialogue between religions instead of conversion.72 
In this respect, the proclamation of salvation is not through the 
historical person of Jesus but through the power of the New Being in 
the historical Christ whose presence extends outside the Christian 
religion.73 Hence, Tillich argues that it is important for theologians 
to uncover the criteria of revelatory events within the final revelation 
- the historical Christ.74 
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Indeed the historical Christ is the answer to contemporary 
questions. However, he is the answer only to humanity's questions of 
faith and not to the questions of historical critics.  
 
Critical Appraisal 
  

The separation of faith and historical criticism is dangerous. It 
threatens to render faith absurd and superstitious. For this reason, 
Tillich wants to anchor faith in the facts of history. The sustaining 
objectivity of faith as a guarantee lies not in the ultimacy of its 
autonomy but in its inter-relatedness with the critical objectivity of 
historical science. Only in this sense is faith objective and not the 
outcome of a hypothetical reconstruction. 
 Alongside his acceptance of the historical foundation of the 
content of faith in the historical Christ, Tillich considers faith to be 
beyond the reach of historical criticism. He liberates the notion of 
faith from historical scholarship by connecting it with the 
transforming power of the New Being or the Spirit, which grasps the 
person. In doing so, he detaches faith from historical science. Tillich 
is consistent in stating that faith verifies the power of the New Being 
in the face of the existential state of self-estrangement. 75 
 For Tillich faith is not a blind submission to dogmatism. It is 
instead a submission to the “personal bearer of the creative Spirit 
through the message of the bible and church.” It is a submission to 
the Spirit who is manifested in the living picture of the historical 
Christ.76 Therefore, the absence of a specific picture of the reality of 
the New Being in the historical Jesus is not as essential for Tillich as 
it is for his critics. He interprets existentially the biblical picture of 
the historical Christ. This existential interpretation carries an 
element of a disparagement for a “biblical personalism” of Jesus.77 If 
the biblical picture of Jesus is the true picture in an existential level, 
this is no less than a logical consequence of Tillich's consistent 
emphasis on the autonomy of faith from historical criticism. Tillich 
then likes to stand between existentialism and theology in his 
treatment of the relationship between faith and historical science in 
the issues arising out of the quest for the historical Jesus. In this 
sense, he finds close affinity with Bultmann.78 
 Furthermore, Tillich is strongly committed to removing 
Christology from its parochialism by making its symbolical 
significance universal. Tillich's view of the New Being is a 
constructive approach in overcoming the danger of a one-sided 
exposition of the two natures of Jesus. He removes the limitations of 
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the particularity of the person of Jesus in light of the universal 
character of the New Being. The New Being emancipates the being 
of Jesus from the old law by making transparent in Christ the saving 
power of the new law. The New Being which is constitutive of the 
historical Christ therefore becomes an experience of hope in history. 
It is here that he considers the uniqueness of Christianity. Tillich 
thinks that Christianity is superior to other religions in the sense that 
the New Being has a concrete manifestation in the historical person 
of the historical Christ.79 Yet, in his version of Spirit-Christology 
and in his idea of a latent Spiritual Community, Tillich does not 
deny that the non-Christian religions may also have the presence and 
anticipation of the New Being.80 While he identifies the final 
manifestation of the New Being with the historical person of Jesus, 
Tillich accommodates the notion that there could be other 
manifestations of the New Beings apart from the historical Christ. It 
is not surprising that at his last public lecture, Tillich deabsolutizes 
Christianity as the religion.81 For instance, he declares: 
 

The Christ is not an isolated event, which happened 
'once upon a time'; he is the power of the New Being 
preparing his decisive manifestation in Jesus as the 
Christ in all preceding history and actualizing 
himself as the Christ in all subsequent history.82 

  
 

This makes his system confusing as far as the identification of 
the New Being with the historical Jesus is concerned. Tillich uses 
the term “New Being” liberally according to a context he thinks is 
fitting for its immediate application. His application of the concept 
of the New Being requires a definite contextual thinking. This is the 
complaint of his critics. His explication of the New Being is vague. 
For instance, Donald Dreisbach contends that if the New Being is 
universal why does it need to be dependent upon the person of 
Christ? If Christ is the New Being and the New Being is the source 
of faith then it is the Christ and not the New Being who is the source 
of faith.83 

How much this problem of linguistic plurality in Tillich's 
theological vocabulary confuses is beyond the extent of this work. 
Nevertheless, it is in this confusion of language that Tillich's notion 
of New Being finds a valuable niche in a wider view of ecumenism. 
This is particularly true in the attempt to establish contact with other 
religions. Tillich introduces the concept of the New Being as a point 
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of contact between Christians and non-Christians in an inter-
religious dialogue. Nevertheless, the problem remains. Non-
Christians could hardly accept Tillich's view that the historical 
Christ is the final manifestation of the New Being. Christology is a 
scandal for them and still is a hindrance to honest inter-religious 
dialogue. Thus, Tillich's universal historical Christ is not plausible. 
The most that he can claim is that it is only a probable possibility. 

Finally, what seems implicit in his doctrine of Christ is the 
emphasis of the person of Jesus of Nazareth. What takes center stage 
is not the historical Jesus but the historical Christ. Tillich is not 
interested in asking about what had happened in fact to the historical 
Jesus as in inquiring the significance of the fact of what had 
happened in Jesus for human existence. Hence, Tillich links his 
Christology to the meaning of Christ to the human situation. He 
attempts to accomplish this by transforming traditional Christology 
to his own Christ-ology. His Christ-ology emphasizes the universal 
character of Christ as expressed in the universal idea of the New 
Being. Consequently, the historical Jesus of Nazareth, although 
necessary in his Christ-ology, remains secondary. It is not surprising 
therefore, that Tillich is not interested in Jesus-ology, since the 
results of historical criticism offer only changing probabilities. If 
indeed he is interested in the human person of the historical Jesus, it 
is so only for validating the legitimacy of his Christ-ology. 
Consequently, his undivided option for the immutability of faith 
over the changeability of history concurs with his preference for the 
universality of the historical Christ as an answer to existential 
questions of humanity. Thus if Jesus of Nazareth is to become 
relevant to the present, he has to be transformed into the historical 
Christ, the New Being. 

For those who have the desire to study the life of Jesus, Tillich's 
Christ-ology offers ontological abstractions. This is because Tillich 
is not a biblical theologian who constructs his Christology from 
biblical exegesis. Rather he is a philosophical theologian who 
combines philosophy with theology in his Christology to solve the 
problem of understanding the christological dogma within the 
limitations of knowledge about the historical Jesus. For those who 
have the desire to resolve the problem of human existence and of the 
relevance of the Christian faith to non-Christian religions and 
ideologies, Tillich's Christ-ology cannot be ignored as a typical 
example of a classical liberal approach to Christology. This is 
because Tillich's Christ-ology is not essentially a search for the 
historical Jesus. Fundamentally, it is a quest for the “historical 
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Christ.”  
 
 
 
______________________________ 
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Internationalizing Missions: 
Missions for the Migrant Workers in South Korea 

 

Jessie S. Albestor 
 

Background 
 

Doing missions for the migrant workers in South Korea is a 
new mission target to which the Convention of Philippine Baptist 
Churches (CPBC) has responded. In fact, it was the Presbyterian 
Church in the Republic of Korea (PROK) that initiated to respond to 
this kind of ministry when the migrant workers coming to Korea 
have been increasing in number every year due to its fast growing 
economy. As time goes by, the PROK has observed that there are 
conflicts that are happening among these migrant workers in Korea 
due to culture differences. Their hardships would even add up as 
these migrant workers are exposed to the culture of the Koreans and 
many have hard times adjusting to it. They are also suffering from 
homesickness, difficulties of work and poor living conditions. The 
PROK thought that this is a great mission opportunity telling the 
migrant workers about the love of God and consequently, they will 
have the spiritual strength that would help them cope with the 
difficult situations they encounter in Korea. 

With that mission in mind, the PROK through the Christian 
Conference in Asia (CCA) extended an invitation to the CPBC to 
send a couple missionary to South Korea for the migrant workers, 
specifically to the Filipinos with the main mission: “To give pastoral 
care for the migrant workers.” 
  Although our mission is specifically for the Filipinos, it is not in 
any way discriminating because we include in our mission all the 
migrant workers from other countries and even the Koreans. 
However, communication barrier has been the main factor that sets 
the limit to our mission for all. Only few of them including Koreans 
speak English. With this reason, the primary target group of our 
mission work are the Filipinos.  
  In order for anyone to understand the mission and the ministry 
that we do for the migrant workers, there is a need to include in this 
reflection a brief background, facts, and statistics on migrant 
workers more specifically in South Korea. In this context, we do our 
mission. 
  It is our hope that this material will be a great help for other 
missionaries from CPBC who will continue the mission for the 
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migrant workers in other countries. 
 
Migrant Workers' Situationer  
 

1. Their Entry and Statistics 
 
  The International Labour Organization estimates that there are 
between 70 and 85 million migrant workers in the world, and nearly 
half of whom are women. Specifically, from the Philippines 80% of 
the migrant workers are women. The Philippine Embassy in South 
Korea estimates that there are more than 25,000 Filipinos working in 
the country and majority of them are undocumented workers. 
Undocumented workers are people who come to Korea as tourists 
but when their visas expire, they stay and work illegally. Some of 
them come to Korea as Industrial trainees but later escape when they 
find out that their work is too difficult and the salary is very little. 
Some others continue to stay in Korea although their contract is 
finished. They escaped from their factories and look for jobs 
somewhere else. 
 

2. Nature of Work  
 
  Migrant Workers in South Korea are working in agriculture, 
hospitals, and tourism, in people's home as domestic workers (few of 
them), in factories and in the construction trade. Most of them are 
working the three D's job: dirty, difficult, and dangerous and for that 
reason many of them are vulnerable to accidents that can cause an 
amputation of any part of their bodies such as hands, feet or fingers 
or even can cause death in some cases. Many workers face long 
hours with little time off, no compensation for overtime, physical 
exhaustion, a lack of support and benefits during sickness, and some 
experience sexual harassment or assault from employers. 
 Some of them, who were promised to be entertainers when they 
come, fall into the hands of syndicates of prostitution. 
 

3. Reasons for working abroad  
 
  In spite of physical, emotional, social, and spiritual vulnerability 
that they may experience as migrant workers, still they travel out of 
their countries in search of work because of poverty, unemployment, 
war, and loss of land due to natural calamities like volcano eruption 
or economic development which is initiated by the government. 
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Majority, however, say that their main reason for going abroad to 
work is economic. They go out to search for employment 
opportunities and higher compensation although working conditions 
show a high degree of risks for them. 
 

4. Consequences of working abroad  
 
  Going to other countries in search for a “greener pasture” 
entails a lot of sacrifices and suffering. Personal and family 
problems take on serious proportions for the migrant workers 
because they are far from their home and family members. Family 
breakdown is common. Children of migrant workers grow up 
without their parents. Loneliness and isolation are common among 
the migrant workers. Other negative experiences are culture shock, 
language barrier, food problem, homesickness, climate adjustments, 
stress, and high anxiety that can cause health problems. Due to 
extremely difficult work most of them would suffer from physical, 
emotional, mental, and psychological problems that can cause 
fatigue, severe muscular pains, anemia, insomia, and loss of appetite. 
 Loneliness and depression are some of the greatest problem that 
migrant workers must deal with. For several months or more, they 
could not communicate well with the owners of the factories or with 
other Korean employees due to the language barrier. As a result 
some would suffer from functional disorders and in some extreme 
cases, commit suicide (not common with Filipino migrant workers). 
In order to fight loneliness, most of them would resort to gambling, 
excessive indulgence in intoxicating drinks, and illicit sexual 
relationships. Either husbands or wives working in Korea are “living 
in” with men and women who are not their married partners. In 
addition, some single men and women are “living in” with either 
single or married partners. When a woman gets pregnant, she would 
resort to abortion, or after giving birth, send their babies to their 
relatives in the Philippines. As a result of these all, many of the 
Filipinos whose purpose of coming to Korea is to earn money and 
save becomes only a dream because thy send their money to their 
love ones in their home country and spend all the remaining money 
for the pleasure of entertaining themselves to fight boredom and 
loneliness. 

Once in another country, migrant workers are vulnerable 
because they are not citizens and there are no sufficient laws 
provided for their protection. Because they lack basic legal rights, 
there is little that migrant workers can do to protect themselves or 
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address any maltreatment they might experience. Migrant workers 
make important contributions to the economy specifically of their 
host countries, and to the global economy as a whole, yet their 
contributions are often not recognized and their human rights are 
violated. 
 

5. How did it all begin?  
 
  Deciding to go abroad in order to work entails a large amount of 
money for any Filipino. Some would resort to selling lands and 
houses or borrowing money from lending institutions that would 
require them a 20% interest per month. The greatest misfortune that 
could happen is when they fall on the hands of the illegal or fake 
recruitment agencies that would promise them a ready work in 
Korea but when they arrive, nobody would meet them in the airport 
because everything in the transaction is a deception. In some cases, 
as soon as they arrive at the airport in Korea, the Immigration 
Officers would discover that their documents are fake, and so they 
are sent back to the Philippines. They can never take back their 
money from the illegal recruitment agency anymore. 
 
Biblico-Theological Reflection on Migrant Workers  
 

1. Old Testament 
  

In Biblical history, we can see the heartbeat of God for mission. 
Specifically, in the Old Testament, God promised Abraham to be 
“the father of all nations” and that through him all the nations would 
be blessed. God's heart was for all the people to be reached. In 
addition, from Abraham's lineage the nation Israel came from. Israel 
was chosen by God for a special mission. God intended to bless 
Israel so that all other countries will be reached by him as they see 
the kind of God that blessed Israel. As a result of this, all other 
people will also believe, obey and worship the God that Israelites 
worshipped. King David in Psalm 67:1-3 clearly reflects Israel's 
understanding that she was blessed to be a blessing. 
 

“God, be merciful to us and bless us; look on us with 
kindness, so that the whole world may know your 
will; so that all nations may know your salvation. 
May the peoples praise you, O God; may all the 
peoples praise you.” 
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The mission of God of blessing Israel so that she will be a 

blessing to all nations was very clear from the beginning. This was 
and still is the desire of God. God's heart is not just to bless 
Abraham, and Israel but all the peoples of the earth. However, it did 
not turn out to be according to God's plan as the people of Israel 
disobeyed God. Their sins hindered them from being blessed and be 
a blessing. This however, did not stop God to reach out to all 
peoples in the world.  

The people of Israel themselves experienced to be migrants in 
Egypt. The family of Jacob went to Egypt because there was great 
famine in the land. Joseph was appointed by King Pharaoh as the 
governor of the country during that time and his father and all other 
members of his family were permitted to live in Goshen in Egypt. In 
the course of time Joseph, his brothers, and all the rest of that 
generation died, but their descendants, the Israelites, had many 
children and became so numerous and strong that Egypt was filled 
with them. Then, a new king, who knew nothing about Joseph, came 
to power in Egypt. Because of his fear that the Israelites would turn 
against them, he made everything difficult for them by making them 
slaves. God, however, being truthful to His promise to Abraham, to 
Isaac, to Jacob and Joseph did not leave His people to suffer. He was 
reaching out and used Moses to lead the Israelites out of Egypt. As 
God made so many miracles through Moses, and they were 
witnessed by the King of Egypt and the Egyptians, God revealed 
himself to them. He was doing it with the purpose. Exodus chapter 6 
verse 5 says: “The Egyptians will then know that I am the LORD, 
when I raise my hand against them and bring the Israelites out of the 
country.” This is the motif of the whole story telling the Egyptians 
that He is the powerful and living God. Moreover, God would like to 
free His people in order to worship him. The liberating experience of 
the Israelites with God was always a reminder of how great and 
faithful God, is and in return, they should be faithful to him. That 
experience was to be celebrated every year and they should always 
look back to that part of their history to remind them about God and 
they had to tell their children that experience. 

While being aliens in Egypt, the Israelites experienced God's 
presence and protection. God always reminded the Israelites of their 
experience of hardships as aliens and slaves in Egypt, and so he 
required them to treat aliens in their midst with compassion. 
Leviticus 19:33-44 states: “When an alien lives with you in your 
land, do not mistreat him. The alien living with you must be treated 
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as one of your native-born. Love him as yourself, for you were 
aliens in Egypt. I am the Lord your God.” God is so concerned about 
the total being of His people. His presence was always there and it 
was an active, living and liberating presence. As soon as they 
experienced the purpose of God for them, God wanted them to do 
His mission to others. The heart of God is to deliver His people from 
all kinds of oppression and He wants them to experience His 
liberating presence. With that same purpose, God used prophet 
Isaiah to announce the good news of deliverance. Isaiah chapter 61 
verse 1 to 3 says, 
  

“The Sovereign Lord has filled me with his spirit. He 
has chosen me and sent me to bring good news to the 
poor, to heal the broken-hearted, to announce release 
to captives, and freedom to those in prison. He has 
sent me to proclaim that the time has come when the 
LORD will save his people and defeat their enemies. 
He has sent me to comfort all who mourn, to give to 
those who mourn in Zion joy and gladness instead of 
grief, a song of praise instead of sorrow. They will 
be like trees that the LORD himself has planted. 
They will all do what is right, and God will be 
praised for what He has done.” 

2. New Testament  
 

A. Jesus Christ. The Biblical record on the heartbeat of God for 
mission for all the peoples in the world does not stop in the Old 
Testament. The New Testament is full of evidences to prove that 
God is so concerned for the “lost” and he is reaching out to the 
world to continue the mission. God sent his only begotten Son to the 
world to save the world and not to condemn it. Jesus Christ did not 
change the purpose of God. He started his ministry first to the Jews 
so that they, in turn, could bring this same Good News to all the 
peoples of the earth. Jesus Christ gave his Great Commission in 
Matthew 28:19-20 when he said: 
    

“Therefore go and make disciples of all nations, 
baptizing them in the name of the Father and of the 
Son and of the Holy Spirit, and teaching them to 
obey everything I have commanded you. And surely 
I am with you always, to the very end of the age.” 
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This command of Jesus was given to his disciples and he is 
commanding us too to do that mission if we claim to be his 
followers also. Just to make a stress on it, the command is: “To 
make disciples of all nations.” If we try to reflect on the ministry of 
Jesus basically, we can say that it was an “all inclusive ministry.” 
How he welcomed all kinds of people including the outcasts, 
accepting them, loving them, and forgiving all their sins. How he 
welcomed Zacchaeus, the woman caught in the act of committing 
adultery, the Samaritan woman, and many others. In Matthew 11:28-
30 Jesus describes himself to be gentle and humble in spirit. He is 
inviting all people who are tired of carrying heavy loads to come to 
him for he is ready to give them rest. This is the picture of our Lord 
Jesus Christ being so caring for those who are suffering. 

Jesus taught about the love of neighbor, as a reflection of the 
love of God, by illustrating it through the parable of the Good 
Samaritan (Luke 10:25-37). The neighbor of the man who was 
beaten was the one who showed mercy on him. Moreover, Jesus 
said: “Go and do the same.” The heartbeat of God for mission in the 
Old Testament Bible is typified by Jesus Christ in the New 
Testament having the same mission of liberating those who are 
oppressed and rejected. To portray the same ministry that the 
prophet Isaiah had, Jesus Christ quoted Luke chapter 4 verse 16 to 
19 to apply it to himself. Jesus himself understood what it is to 
experience being an outsider, rejected, and considered an outcast. He 
was rejected in Nazareth (Luke 4:28-30). 

In Matthew 25:34-40 Jesus explicitly tells us about our 
accountability in the last day, whether or not we are feeding the 
hungry, giving water to the thirsty, giving hospitality to the 
strangers, giving clothes to the naked, and visiting the sick and the 
prisoners. Moreover, the King said: “I tell you the truth, whatever 
you did for one of the least of these brothers of mine, you did for 
me.” Jesus was so concerned about people who were suffering and 
he came to earth to show compassion on them and he requires his 
followers to show the same concern for them. 
 

B. The Church: Its mission and ministry. The Church is the 
home base of mission work, God's people who pray for and support 
financially its missionaries. St. Paul clarified this when he wrote his 
letter to the Romans chapter 10:13-15: 
  

“... for, Everyone who calls on the name of the Lord 
will be saved. How, then, can they call on the one 
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they have not believed in? And how can they believe 
in the one of whom they have not heard? And how 
can they hear without someone preaching to them? 
And how can they preach unless they are sent? As it 
is written, “How beautiful are the feet of those who 
bring good news!” 

 
   In this passage Paul makes clear the mission work of the Church 
by showing the relationship of the sender and to the one who is 
being sent. St. Paul's ministry was made possible by his sending 
church in Antioch. The Antioch Church was supporting him 
financially and praying for him. St. Paul then as a missionary who 
was being sent gave his report to the Antioch Church after he 
returned from his first and second missionary journey. Paul and 
Antioch had a special relationship throughout the former’s 
missionary career. The Antioch Church as a sender was crucial to 
the success of his ministry. What was special about the Antioch 
Church? One thing that stood out in the life of this Church was a 
zeal for mission and the sending of missionaries in order to preach 
the Gospel to the world. I believe this should be an element that 
should be found in the heart of every Church. 

The first disciples of Jesus and the early Church as recorded in 
the Book of Acts diligently and aggressively did the Great 
Commission of Jesus. They were the witnesses of Jesus in 
Jerusalem, and all Judea and Samaria, and even to the remotest part 
of the earth.” (Acts 1:8). Wherever they went they kept in their 
hearts the concern of God to reach all people in the world and they 
made it as the center goal in their lives. Part of the ministry of the 
early Church was to give hospitality to the stranger and the lonely. It 
has been an important part of the witness of Christian Churches 
throughout history. St. Paul wrote a letter to the Ephesians in chapter 
2 verse 19: “So then you are no longer strangers and aliens, but 
fellow citizens with the saints, and are God's household.” St. Paul 
was trying to explain to the Church the essence of all the children of 
God being one in Christ. He also wrote a letter to the Galatians 
Chapter 3 verse 28: “There is neither Jew nor Greek, there is neither 
slave nor free and, there is neither male nor female; for you are all 
one in Christ Jesus.” In God's kingdom, everyone is welcome and 
equal. God is so concerned for all his people. Having the love of 
God for all the people, the author of the Hebrews in chapter 13 verse 
2 said, “Do not neglect to show hospitality to strangers, for by this 
some have entertained angels without knowing it.” That was how the 
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early church responded to all who were in need. Acts chapter 6 
records how the church showed concern to the needs of the widows 
by choosing people who were responsible of giving attention to 
them. 
 

C. Migrant Workers: A Church's mission and ministry. The 
record of the mission of God continues from the Old Testament by 
choosing the Israelites to be blessed in order to be a blessing to all 
the nations in the world. The heartbeat of God for mission continues 
in the New Testament when he sent his Son, Jesus Christ to be the 
Saviour of the world. How he was so concerned about the total life 
of a person by freeing him from the bondage of sins in the form of 
selfishness, greed, lust, pride, etc. He gave himself by dying on the 
cross for the ransom of the people's sins. Then Jesus Christ gave the 
Great Commission to the Church to go and preach the Gospel to the 
ends of the earth. We can see a consistent continuity of God's 
mission in the world. The Church is not alone as it does its mission. 
It is empowered by the presence of the Holy Spirit as it is given a 
vision of the mission to which it should respond. 
   I believe that one of the areas that the Church should respond to 
is the needs of the migrant workers. They are considered by the 
Philippine government as the modern heroes of today because of the 
sacrifices that many of them have experienced in foreign lands. By 
working abroad they can help deal with the unemployment problem, 
and they send dollars to the country. Migrant workers are victims of 
injustice, marginalization, and exclusion in foreign lands. Their 
suffering is too much that many of them die due to accidents and 
physical abuse. The Church can never be quiet about the cry of the 
migrant workers. The need for responding to the mission and 
ministry to the migrant workers calls for the solidarity of our 
churches as the main agency of the mission of God. Having been 
exposed to the needs of the migrant workers, and having responded 
to them, I have reflected on these things: 

Firstly, migrant workers’ problems do not start when they step 
on a foreign country. The question why people want to go abroad in 
spite of the high risks and other sacrifices that they are going to 
make should be first answered. It is already mentioned above that 
the reason why people go abroad to work is economic. Poverty and 
unemployment push people to go out of their country and look for 
better opportunities in other lands. People are suffering in their own 
lands, and so they want to venture in other countries in order to 
alleviate them from too much hardships. Governments and leaders 
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are given by God the privilege and the responsibility to provide 
economic justice and opportunities where people can work to 
support themselves and live in dignity. Where you can see a big gap 
between the rich and the poor, it is an obvious manifestation that 
there is no sharing of God's abundance in the land. Rich people 
become richer and the poor become poorer. The Church should call 
for a redistribution of wealth and opportunities among the people. 

Secondly, the Church should uphold and affirm the Biblical fact 
that men and women are created in the image of God and that 
includes the migrant workers. Their human rights should be 
respected and whoever violates that God-given right is also violating 
God and his purpose. God loves men and women regardless of their 
sex, race, nationality, education, economic, and social status. Every 
man and woman has a dignity that should be protected and their 
human rights be respected. Anyone who violates the human rights of 
any person specifically the migrant workers violates God himself, 
the Creator of all men. The International Convention on the 
Protection of the Rights of all migrant workers and members of their 
families was adapted by the United Nations in December 1990 to 
formally recognize the rights of migrant workers. This includes the 
right to adequate pay, safe working conditions, freedom of 
movement, freedom from violence, the opportunity to see one's 
family, as well as access to healthcare, educational and legal advice. 

Thirdly, a ministry to the migrant workers is a holistic ministry. 
Giving pastoral care to them is the Biblical picture of shepherding, 
giving total attention to the whole person for whom Jesus Christ 
died. Jesus fed the hungry, healed the sick, comforted the broken 
hearted, and gave attention to the moral and spiritual needs of a 
person. Emotionally, we strengthen them through counseling 
especially in moments when they are homesick, and we let them feel 
that we all belong to a big family of migrant workers in Korea 
regardless of nationality and status. Morally, we strengthen them 
when the temptations of having illicit sexual relationship are 
overpowering because of loneliness and isolation. We remind them 
of their responsibilities to God and to their families in their 
countries. Mentally, we are trying to educate them about the value of 
saving their hard-earned money. Filipinos, especially, are well 
known to be spending a lot for things that are not even necessary. 
Spiritually, we help them come closer to God. Most of these migrant 
workers are Roman Catholics and we assure them that our ministry 
to them is interdenominational and we serve them regardless of their 
religions. As Baptist missionaries, we just emphasize a healthy 
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relationship with God by accepting him as one's Savior and Lord. 
We provide religious activities for them to grow in the Lord. We 
conduct Bible studies in their houses and invite them to join us in 
our worship service every Sunday. 

Fourthly, missionary work for the migrant workers is 
interdenominational, international or intercultural and inter-
religious. Doing a mission work for the migrant workers calls for a 
cooperation from all kinds of people in different sectors of society. 
We are Baptist missionaries who are doing a mission work in Korea 
being supported by a Presbyterian Church (Kang Nam Presbyterian 
Church). Having the same goal of bringing the people to Christ and 
helping them by alleviating their suffering in a foreign land, we don't 
give emphasis on the forms of our rituals but maintain the 
commonness of the meaning of the Biblical truth of our mission for 
the world and oneness in Christ. We have not given emphasis on our 
nationalities but gave more attention to the fact that we all have a 
mission to do. 

Working for the plight of the migrant workers is not a 
monopoly. It is also a ministry of the Buddhists in Korea. They have 
programs like free medical consultation, assisting the migrant 
workers in claiming their unpaid salaries and many others. In view 
of this commonness we learn to work with them hand in hand for the 
sake of the common goal: giving pastoral care for the migrant 
workers. For us working with them is not compromising what we 
believe in. In fact, for us it is one way of reaching out and showing 
them how we live as Christians, and interacting with them as we 
work together. 

Fifthly, how will the Church get involved in the ministry for the 
migrant workers? Besides from sending missionaries to a foreign 
land for the migrant workers, the church should get involved directly 
in this kind of ministry. Working in a foreign land is a temporary 
thing. Time comes when migrant workers would go back to their 
home countries. Migrant workers are hurt too much that whatever 
economic gain may be, would not cover the pain and suffering they 
have encountered in a foreign land. The mission of the Church of 
reaching them through their missionaries would continue even when 
these migrant workers would go back to their home countries. It is 
an opportunity of welcoming them and extending the pastoral care 
they need through the love and care of the Church. They are 
“wounded” in a foreign land and they need healing through the 
pastoral care of the church. 

Members of the families of the migrant workers who are left 
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behind need pastoral care too. They too feel the uncertainties about 
the situations of their love ones working abroad. They feel lonely 
and they need the assurance that God is able to take good care of the 
members of their families who have gone away for economic 
opportunities. The Church has a lot of work to do for the families of 
the migrant workers back home. 
 
Conclusion  
 
  The church should have a passion for the total need and being 
of the migrant workers. How will the migrant workers experience 
the presence of God in the midst of their suffering? Anyone who is 
being sent as a missionary should try to grapple and consider 
seriously the scope of his mission work. I believe that the Word of 
God, the Bible is the absolute authority of our missionary work for 
the migrant workers. It has all the answers for the basic needs of 
man to be free and be saved. However, the meaning of that 
conviction should be translated through the whole meaning of the 
Gospel in the light of the total need of a person. With that we can 
say that the missionary work for the migrant workers is holistic 
because it involves the different aspects of a person in order to 
liberate him. 
 

 
References 

 
Aubrey, Mallphurs. Developing a Vision for Ministry in the 21st Century.  
 Michigan: Grand Rapids, 1999. 
Bibles: Good News Bible. (Today's English Version) American Bible Society, 1978.  

New International Version. Seoul, Korea: Word of Life Press, 1984. 
Caldwell, Larry W. Missions and Y ou. Manila, Philippines: OMF Literature Inc., 1999. 
Docoy, Eugene A. Breaking Bread Together: Sharing Lives with the Migrant Workers in 
 Korea. 
Rufin, Serlina. “Toward an Effective Christian Education for Filipino Migrant Workers in 
 South Korea.” Master of Divinity Thesis. Yonsei University, United Graduate School of 
 Theology, 1997. 

 



186 

Pastoral Care and Christian Counseling:  
Perspectives and Possibilities 

 
Michael Kuiper 

 
The happy laughter of a child. The smiles and friendly 

conversations of friends and family. These are the experiences that 
make us feel good. Happy times and loving fellowship make life rich 
and worthwhile. Yet, those who work in Christian ministry cannot 
help but be aware of a dark reality most people would wish to 
ignore: this is the fact that people suffer. The concept of “pastoral 
care” has developed in the Christian Church in response to this 
reality of human pain. We know that Christian ministry is more than 
the preaching and teaching of the Word of God. The pastor does not 
always stand proud and protected behind the pulpit. He must also 
address the fact of human suffering, and do so in a way that is 
personal and involved, not aloof and detached. The pastor is called 
to come down from a lofty position and mix with people in pain.  

This article tackles several of the issues in the study and 
practice of pastoral care. The first section addresses the question of 
pastoral counseling vs. psychological counseling. What is meant by 
these terms and should they be differentiated? The theoretical and 
empirical basis for each will be discussed. The next section involves 
theological reflection on the context of pastoral care, viz., a broken 
and fallen world. Following are thoughts on the work of redemption 
and wholeness, the centrality of love and the church as a healing 
community. In this context, we examine pastoral counseling as a 
specific application of redemption and the confrontation of sin. 
Specific problems and challenges along with a discussion of culture 
are included. 
  
I. Pastoral care vs. psychological science  
 

We begin with the relatively recent appearance of “Christian 
counseling” and the advent of the secular field of psychology. 
Historically, the “cure of souls” has resided in the hands of the 
clergy. In the Filipino Church, this continues to be largely the case 
although in the West Christian counseling professionals who may or 
may not have theological training now do most counseling. Whether 
churches in the non-western world will follow this trend remains to 
be seen. From New Testament times, it was the church and pastoral 
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ministry to which persons in distress turned. Jesus himself healed 
both body and soul, cleansing lepers, forgiving sins and exorcising 
demons. For many centuries, the Church has continued to minister to 
these needs.  

Unfortunately, the differentiation between physical and 
emotional ailments as opposed to demonic oppression was not 
always made. Too often, church leaders automatically consigned 
those with physical or mental illness to the category of sinner or 
demon possessed. With the development of medical science came an 
awareness that physical processes and diseases did not always 
overlap with the spiritual dimension. The church, unfortunately, 
often resisted these insights and inroads of science. It is natural, of 
course, to want to deal with problems from a spiritual perspective. 
As an undergraduate student, I myself recall challenging my 
(Christian) psychology professor. I had recently been converted to 
Christ and deeply believed Jesus could do anything. I was suspicious 
of the field of psychology as an interloper - an arrogant system that 
proclaimed it could understand and treat personal problems apart 
from God. I asked my teacher, “What did Christians do before 
psychology?” I was disappointed with his answer: “They suffered.” 
Today, I still believe Jesus can do anything and I believe he did heal 
and does heal emotional disorders. Yet, there is also truth in my 
professor’s response. Church leaders would have done well to have 
recognized that “all truth is God’s truth” and been more open to 
scientific inquiry as a God-given blessing. Perhaps, if earlier 
Christian thinkers had more carefully examined the life and family 
situations of persons with emotional problems, the science of 
psychology would have developed as an outgrowth of pastoral care 
and would not have taken the anti-religious bias it has today.  

We know that such openness to psychology has not been the 
case. Even today, there are fundamentalist and evangelical leaders 
who do not believe psychology is a legitimate field of inquiry or that 
secular psychologists can understand the human being. Do they have 
cause for such rejection? Certainly, there is reason for some concern. 
The very definition of what it means to be human or to be whole is 
itself problematic, depending on one’s philosophical or religious 
presuppositions. The concept of health or “mental health,” for 
example, illustrates the point. Modern psychology tends to assume 
that we can be mentally healthy apart from any belief in God and 
that no such thing as sin exists. This is a grievous mistake. As 
Christians, we must assert unequivocally that man was designed for 
fellowship with God and there can be no real wholeness without a 
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relationship with Him. How then do we make use of psychology? 
One approach is to proceed with caution. The Christian counseling 
movement has assumed the value of psychological science, but 
generally does so using a theological screen or filter by which to 
separate useful insight from anti-religious bias. This approach of 
proceeding with caution avoids two errors commonly associated 
with psychology. The first is do “spiritualize” expressions of 
psychological life and deny that people have certain needs, feelings 
and responses that have little or nothing to do with the spiritual 
world. As we have seen, the mislabeling of emotional problems as 
demonic has been a past mistake. In the Western Church, this error 
has given way to the tendency not to deal with psychological 
problems at all. Personal difficulties and interpersonal conflicts are 
simply ignored in favor of preaching the Word, home Bible studies 
and evangelistic outreach. The second common error is to overvalue 
the contributions of behavioral science. This attitude can be found 
not only in the secular mind but in the religious world as well. The 
agnostic or atheistic individual tends unabashedly to look to 
psychology for wisdom and insight about life and relationships. This 
follows a common pattern of placing trust in the sciences, often as a 
substitute for religious faith. The overvaluation of psychological 
realities by Christians, however, represents a far more subtle danger. 
This is quite simply the experience of oneself as really terribly 
important. That is, we live our lives under the assumption that our 
particular subjectivity is of utmost significance. We assume that our 
own particular admixture of talents, giftedness, successes, failures, 
honors and dishonors, pleasures and frustrations, and the like, 
somehow really matter a great deal. In other words, we tend 
automatically to equate the vagaries of our present existence with a 
true sense of identity and well being.  

 
To overvalue one’s own life is, of course, understandable. We 

cannot feel another’s pain or pleasure but only directly feel our own. 
Further, our experiences of harmony and joy have been mostly 
associated with the activation of a positive conception of the self. 
Love and praise flow to the child when he or she performs well or 
proves to be more talented than the friend across the street. From 
toddlerhood, the child learns to categorize and anticipate experiences 
through the construct of the self. At first, this is a body-self and only 
with the child’s later cognitive development does the self-concept 
take a psychological meaning. With young children, there is no 
capacity to know or understand abstractions. Learnings are concrete, 
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here and now, and things and persons only have relevance as they 
touch “me.” Early childhood, the foundations upon which adult 
personality is built, is thus a period of complete self-centeredness. 
Psychological science has developed as a methodical way of 
investigating the experiences of individuals and groups on this level 
of immediate subjective life. This is the realm of reality we can call 
the phenomenal. This is the immediate world, which surrounds us in 
the physical body in which we live. Fallen from grace and expelled 
from Eden, it is no wonder we assume that a world where self is at 
the center is the world that counts. The world of religious faith, in 
contrast, often appears too ephemeral, too difficult to apprehend in 
any way that matters. Theologically, however, this level of 
experiencing that is immediate and so tangible is indeed not 
determinative of our identity, real purpose in life or our ultimate 
status and destination. In truth, we are determined by two levels of 
reality, the ontic and the phenomenal, the unseen or ultimate realm 
of being and the seen. As we observed, one error of the church was 
to spiritualize human difficulties, as if to ignore the separate yet 
powerful realm of the psychological or subjective self. The second 
error has been to assume that phenomenal reality is all there is or is 
all that is important. Jaime Bulatao thus spoke of “split level 
functioning” in the Roman church, a pattern where religious issues 
were essentially irrelevant throughout the week and only thought 
about briefly on Sunday.1  

Epistemologically, the phenomenal and the ontic express human 
actualization in very different ways and have different foci. On the 
one hand, the phenomenal world of psychology holds as its object of 
study, human experience. Careful observation, the development and 
testing of hypotheses, the systematic collection of data and the 
formulation of theories that can be verified by others are all standard 
operations of the scientific method. In contrast, theological reflection 
has as its object God himself and, in a lesser sense, the whole of 
creation, including man, as an object of God’s care and judgement. 
Theological methodology rests not on empirical verification, per se, 
but on revelation. Each system of knowing purports to say 
significant things and to promote certain values, attitudes, and goals 
for human life. Obviously, they often conflict and offer vastly 
different visions of where life is and ought to go. The problem for 
the Christian is self-evident: What is the basis for truth? To which 
system of understanding do I turn to best help my brother in pain?  

The approach of Karl Barth is instructive in this regard. 
According to Anderson, Barth argues that a theological perspective 
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on the cure of souls should hold ascendancy without denying or 
minimizing the immediate, subjective world of the troubled 
individual. This means that the minister enters the phenomenal 
world of the suffering parishioner... 
 

in his particular burdens, past, present and future of 
the other, in his particular burdens and afflictions, 
but above all in his particular promise and hope in 
the singularity of his existence as created and 
sustained by God.2 

 
Ministry, in this sense, is applied to emergencies and conflicts 

and includes “actions analogous to the healing and exorcisms, which 
were part of the apostolic Church. These actions call for highly 
specialized endowments and training.”3 Barth therefore believed in 
the intentional usage of general or “neutral psychology,” albeit he 
relegated the function of behavioral science to a lower order. The 
higher understanding of God’s purpose for the individual is under 
the specific purview of the pastoral ministry and should not be 
relinquished to the all too limiting view of human experience that 
belongs to secular psychology.  

Another way of saying this is that science can tell us about 
lower level causality, principles about how personality develops or` 
how groups develop cohesiveness, and other issues of human 
experience. It will not be able to speak of ultimate issues, such as 
who we are or why we exist. In fact, only revelation can give us 
understanding of humanity in any depth. Psychological science can 
help ease very real, but superficial pain. For example, the 
psychological counselor can give practical advice to help a 
quarreling couple ease their tension and better understand each 
other. However, what happens when there is real tragedy, when only 
the transforming power and love of God can touch a broken or 
traumatized heart? Anderson writes: 

 
In the cure of souls, this (love of God) can become a 
tangible reality when the body of Christ speaks with 
authority and hope to those trembling on the abyss of 
their own creatureliness. I have shouted it out at the 
funeral service of a woman who took her own life, 
but who belonged to the body of Christ. Certainly, 
grief counseling was also necessary on that occasion 
as a function of pastoral care, but that could not 
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“cure the souls” of her husband and her children. 
[What was needed was a] theological perspective 
bringing the revealed power and presence of Jesus 
Christ to bear in the tragic human situation in such a 
way that human existence itself is reconstructed and 
reoriented. This is the cure of souls.4 

 
In short, we conclude that the study of psychological science is 

proper and valuable in its own place. In other words, it has 
penultimate value. The Christian counselor would do well, however, 
to remember Paul’s words to the Colossians that we have died and 
our real life is hidden in Christ (3:3).  
 
II. The context of pastoral care: the broken world we call 
Earth.  
 

“So I hated life, because the work that was done 
under the sun is meaningless, a chasing after 
wind.” (Ecclesiastes 2:17)  

 
 
I sit with a highly educated professional man. He has not been 

able to work for several years. While holding his cane, he speaks 
with me about the nightmares he has every night. His speech is 
punctuated by groans of pain, for his body screams at him most 
minutes of the day. His doctor does not know what to do with him. 
Medical science has provided neither a clear diagnosis nor a cure. I 
am frustrated as we talk for I, too, am not sure what to do or say. He 
is an intelligent man with much to offer. It is not fair that he is so 
crippled in the prime of his life.  

As theologian Ray S. Anderson has put it, “There is something 
inherently tragic about the human condition.”5 Despite advances in 
medical knowledge, exploding technology, longer life spans, and 
greater ways to make life comfortable, the fact remains: life is short 
and can be brutally painful. When giving pastoral care, the issue of 
suffering is never far away. To deal with people in pain, one must 
deal with doubts, with questions, with agonized cries in the night. 
“What did I do wrong? How could a loving God allow this to 
happen? What am I supposed to learn from this? Why can’t God just 
heal my child?” We want to have answers. We want to be able to 
wrap up people’s experience of suffering in neat little packages. Yet, 
God himself never explained why Job suffered. Paul admonishes us 
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to bear one another’s burdens (Galations 6:2), not necessarily to 
explain them.  

Nevertheless, a brief visit to the book of Genesis can provide a 
perspective on pain. The Bible teaches that suffering was never 
God’s intention for his creatures. We were fashioned free from pain; 
death was unknown. To recoil at pain is thus natural, as is the 
longing for comfort, harmony, and pleasure. We were designed, 
after all, to live in Eden - to be free to experience life without the 
distressing need to negotiate our way through experiences of good 
and evil, pleasure and pain. In God’s original design for humanity, 
all the first persons had to do was to accept the prohibition not to 
taste the knowing of good and evil.6 Such obedience would have 
insured that their self-understanding never inflates to where they 
think they are more than they are and their freedom never causes 
pain.  

The first humans defied the limit, an act bringing its own 
terrible consequences. No longer does life take place in a seamless 
flow of fellowship and unity. The man and woman are now cut off 
from God, from each other and even from themselves. They must 
now experience life through the filters of good and evil, pleasure and 
pain. They no longer exist as innocent children, naked and free, 
unencumbered by fear, self-consciousness, or guilt. Each step, each 
action must now be judged - weighed in terms of its potential for 
good or evil. Having stepped outside of the protective limit, terrible 
vulnerability awaits them.  

God, however, does not abandon his creatures. He searches for 
Adam, finds him and confronts him with his sin. Then God curses 
everyone involved, the serpent, the man, and the woman. How do 
we understand these curses? Are they impulsive - the result of 
reflexive anger? Are they born out of raw desire to retaliate? 
Scripture teaches that God is love, rich in compassion and mercy. If 
so, it would seem more in keeping with the nature of God to view 
these curse as righteous judgements. The ultimate purpose of 
judgement is restoration. If so, could it be that such curses were 
designed to facilitate the restoration to mankind of his original status 
as God’s beloved and prized own possession? We note that each 
curse to each actor is designed to restore the limit that defines and 
protects the creature qua creature - one who is cared for by the 
Creator and finds full self-actualization as Jesus did, submitted to 
God, life flowing out of God and doing nothing out of his own 
initiative (John 5:30). Whereas the original prohibition protected 
from pain, now pain is an inexorable and ubiquitous symbol of limit. 
The man must toil. In pain, he expresses his manhood. The woman 
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must suffer in childhood. In pain, she expresses her feminine power 
as life giver. The boundaries of human power are now ever present, 
woven into the fabric of physical experience. Pain, then, ultimately 
is a grace, an ever-present reminder of vulnerability, and the 
consequent necessity for humility and trust in One greater than self. 
In his creative and relentless love, the Father works even evil for 
good (cf., Romans 8:28). Such a perspective should never lead to pat 
or superficial answers.7 Yet the pastoral caregiver, while “weeping 
with those who weep,” must also be able to access the theological 
view, a perspective that transcends, gives hope and affirms the 
ultimate goodness of God. 
 
 
 
III. Redemption and wholeness: Discipline and love  
 

We have seen that, biblically, brokenness and pain are 
originally the consequence of sin. As the pastor comes down from 
the pulpit and engages in the troubles and trials of individual 
believers, sin inevitably must be addressed. This entails the concept 
of reconciliation. Southard suggests that the function of 
reconciliation is one of the primary modes of involvement between 
pastor and parishioner.8 Such reconciliation carries both the 
operations of discipline and consolation or judgement and 
compassion.  

The history of the cure of souls shows that Church discipline is 
most effective when discipline is balanced with consolation and 
when the skill and compassion of the individual spiritual director is 
combined with ecclesiastical authority 9 

Southard points to the interplay of certain Greek words in the 
New Testament to argue that judgement and compassion are always 
combined. Parakaleo, for example, usually translated with the word, 
“exhortation,” has several meanings that bring together the concepts 
of discipline and consolation. In some places, parakaleo refers to a 
cry for help and the giving of help. Elsewhere, this term takes the 
form of an appeal to those who need help. When help is accepted, 
the word can better be translated as “encouragement.”  

Church discipline, then, as a function of reconciliation, 
combines the experience both of being judged or confronted with 
wrong behavior and with the sense of being accepted, in spite of that 
behavior. Both elements are necessary. Confrontation - without 
loving understanding - tends to produce attitudes of defensive 



194 

resistance. Conversely, blanket acceptance of a person without any 
comment on sinful or self-defeating behavior also will fail to 
produce change and growth.  

Christ is always at work to nurture and purify his church. We 
are not to remain static but are called to “grow up in all aspects into 
him, who is the head, even Christ” (Ephesians 4:15). We are also 
called to “put aside the sin that so easily entangles us” (Hebrews 
12:1). What kinds of sins are to be dealt with in pastoral ministry?  

Certainly, there is a wide range of failures, sins, and 
encumbrances that afflict believers everywhere. These include 
obvious acts, such as wife beating, public drunkenness, and adultery. 
What about more hidden sins, such as the will to wield power over 
others, secret pride or personal greed? In a sense, all sin shares the 
same dynamic. There is a turning away from God, away from the 
faith that God is loving and good, that he absolutely knows what we 
need and can be trusted. We do not accept that God’s will is the 
most wonderful thing that could happen to us so we turn from God 
to self. That is, we repudiate - as did our first parents in the Garden - 
God’s conditions for well being. We embrace, instead, some 
fantasized situation, a “false Eden,” as having better ingredients to 
meet our needs or to make us happy. The one who commits adultery 
has been deceived into thinking that this activity will bring him the 
greater good. On a more subtle level, the woman who cannot stop 
gossiping has convinced herself that talking about the failures of 
others is the best way she can connect with others and feel good 
about herself. So too, the one who pridefully puts himself above 
others operates under a false belief that he can only feel good about 
the life he has if he is held in greater esteem than others.  

There appear always to be two elements in sin: self-deception 
and loss or refusal of relationship. The result of Adam’s fall was 
instant alienation and a parallel loss of understanding. In sin, the 
truth is distorted and denied and replaced with misbeliefs, mistaken 
conclusions about one’s self and one’s purpose.  

 
...the resounding fact is that man does not and will 
not see clearly. Everyday, he perpetuates afresh the 
lie of autonomy, the illusion of adequacy and self-
direction. In the ongoing assertion of his 
independence, humankind is engaged in nothing less 
than willful and astounding self-deception10  

 
In addressing sin, then, we can see that the Pauline concept of 
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“speaking the truth in love” best captures the dual essence of 
Christian care. This double-edged activity corresponds both to a 
phenomenal and ontic understanding of the predicament of the 
human. In the subjective experiencing of the immediate situation, 
there will be some form of distress, a cry of pain that has alerted the 
sinner of need and that something is wrong. The Christian caregiver 
responds with compassion. On the other hand, the distress in some 
way reflects the larger and ultimate issues that involve the failure of 
humans to respond to God’s love and initiative. To these, the 
pastoral caregiver must speak truth. 
 
IV. Culture and the community of faith  
 

Finally, I would like to offer a few reflections about the specific 
context of pastoral care. The term “healing community” has been 
used in recent years both in the sense of psychiatric hospitals that 
attempted to provide a “therapeutic milieu,” that is, a social context 
in which people can experience loving connections with others. This 
notion follows from the observation that people rarely grow and 
change in an isolated way. Scripture indeed pictures the essence of 
health and well being when Jesus declares that “all will know you 
are my disciples by the love you have one for another” (John 13:35). 
To love another entails knowledge of the other, the other’s needs, 
struggles, hopes, and pains. How is this to be done? Small, home 
Bible studies has been one answer. Frankly, however, the American 
church has not largely done a very good job at implementing the 
ideal of merging intimacy and spiritual growth. Ray Steadman’s 
“Body Life” concept and Larry Crabb’s recent book, Connecting, 
attempt to redress this failure.11  

Americans have longstanding inclinations toward 
individualism. Such a cultural bias can well lead to oversight and 
resistance to the biblical for intimate fellowship. Perhaps the Filipino 
church need not be so encumbered. The Western tendency to 
confront and counsel with a preoccupation for protecting privacy 
and dealing face to face should probably not be emulated by non-
Western churches. The use of third party mediators, for example, 
may be much more effective in the confrontation of sin, conflict, or 
misunderstandings. God seems to allow us plenty of leeway in the 
application of pastoral care. I think he is most concerned that we do 
indeed care - that we help each other, speaking truth and always 
loving.  
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______________________________ 
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The Holy Spirit in the Church and the World 
 

Samuel Fabila 
 

Writing about the Holy Spirit is not an easy task. It may drive 
you to fall into the trap of being too doctrinal or highly experiential. 
The Holy Spirit is not only a doctrine to be learned. He is someone 
who empowers the individual to do things in response to the 
presence of God. He is the one that moves us to a joyful worship of 
God. He is the one that enables us to pray though we do not know 
how to pray. He is the one that leads us to serve Him in the Church 
and in the world. Yet, the Holy Spirit is the one that is taught in the 
Bible. Knowing Him in the basis of our experience is dangerous for 
experience sometimes is misleading. Experience should always be 
explained in the light of Biblical knowledge. This work is an attempt 
in its little way to explain the work of the Holy Spirit in the present.  
 
Is There Hope? 
 

“Do the best you can and that’s it.” This is what we often hear 
from most Christians. For them, Christian life is no more than doing 
the best they can. They said, “nobody is perfect,” we are born to sin 
anyway.  

“God understands.” So much so, that life has no dynamic, no 
power. For them life is a long string of joys and sorrows with the 
promise of heaven at the end. Worst, most often, what they sing on 
Sunday seems to be inconsistent with what they live on Monday 
through Saturday. Sunday Christians? They are quick to argue that 
there should be a meaningful relationship, that somehow the truth 
they hear on Sunday should sup into their daily lives. Somehow, the 
details of life are void of the divine. “After all business is business.” 
“Boys will be boys.” “Everybody is doing it.” “We have to be 
realistic.” On and on it goes. 

For a non-church goer, as he would look at it, there is often little 
or no difference between life-style; thought life, habit of the 
Christian and those of his heathen neighbor. There seems to be little 
difference between the life-styles of the sinner and the saints. 

 
For some Christians this situation has been a constant source of 

frustration and concern. Furthermore, there are believers who may 
have not given up, but defeat and discontentment characterize their 
lives. There are also those who are simply going through the motion 
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- going to church, reading the Bible, saying prayers, confessing their 
sins, out of obligation or duty.  

However, there is hope especially for those who have given up 
as well as for those who are contemplating of raising the white flag. 
Our hope spring from the promise Jesus made at a time when His 
closest followers were about to give up hope. He said, “I will not 
leave you as orphans...(John 14:18)1.” “But I tell you the truth, it is 
to your advantage that I go away; for if I do not go away, the Helper 
shall not come to you; but if I go, I will send Him to you (John 
16:7).” This promise was again mentioned after His resurrection and 
He was about to ascend into heaven when He said to His disciples 
“you will receive power when the Holy Spirit has come upon you...
(Acts 1:8a).” Surely, these promises were fulfilled when at the 
Upper Room while the disciples were gathered the Spirit descended 
like fire and they were filled with power and they begin to speak in 
the languages of those people around them. Their hope was 
rekindled. Their spirit was renewed. All because the promised Holy 
Spirit has come. 
 
The Holy Spirit and the New Spirituality 
 

Our time is characterized by a hunger for new spirituality. There 
is a widespread hunger for “spiritual renewal.” The growth of 
Pentecostal and Charismatic movements within and outside the 
traditional churches would attest to this. It is also expressed in the 
popular demands for literature and study groups dealing with 
spiritual developments. For the non-Christians we have this “new 
age” movement which has become so popular. 

However, differently, these Christians or non-Christians seek to 
satisfy their spiritual hunger, they talk about it in the same way. 
They feel meaninglessness, burnout, boredom, hopelessness; 
stagnation in their individual lives, in their personal relationships, in 
their works. They hunger for new freedom, joy, enthusiasm and 
energy, that would make them feel alive and would bring them a 
new sense of hope that things can be changed. In other words, this 
hunger for new life in the midst of this meaninglessness or deadness 
is a hunger for the Holy Spirit. He is the source of new life, new 
meaning, and power. 
 
The Holy Spirit As a Person 
 

It is clear that this hunger for new life, new energy in the 
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Church is a hunger for the Spirit. He gives new meaning and power 
in a Christian’s existence. However, who is this Holy Spirit? The 
Bible points out clearly that the Holy Spirit is the presence and work 
of God in the Church and the world here and now, even in the 
individual’s life. He is the one promised by Jesus Christ to come and 
empower every believer. He is a personal power, not just something 
that can be felt. He is the third person in the Trinity that leads the 
individual to do what God commands. A common error is to speak 
of him as a neuter, an “it,” and an impersonal power that energizes a 
person. A common illustration to this is that he is compared to an 
electricity. If we can somehow be plugged in to God, a power will 
flow into us. However, this kind of an analogy depersonalizes the 
Holy Spirit. He is not something that must be felt or can be felt. He 
is a person, someone who comes to dwell in and among us. He is the 
person that inspires us, moves us and leads us in doing what God 
wills. 
 
The Work of the Holy Spirit 
 

The Spirit is the Spirit of God the Creator, the Lord of Israel, 
and the Spirit of Jesus Christ. He is not only the agent of the Father 
and the Son. He does works in His own unique way. He is the one 
that brings something new in creatures. He gives new beginnings to 
people whose lives seem to be at dead end; he brings new wisdom 
and guidance; he calls, holds together, and even sends out a new 
reconciled as well as a reconciling community - the Church; he 
works in the world to create a whole new humanity. He is the one 
that makes things new to individuals, thus making the person leave 
all the old life’s nature behind and letting new ways of thinking and 
behaving come in. In other words as the Holy Spirit comes in and 
works in one’s life, there is the dawn of a new day, hope for a new 
and different future, and courage and strength to move forward. 

It should be noted, however, that not every new thing is the 
work of the Holy Spirit. Not every emotional experience that might 
have changed a person’s life, not every new insight into the purpose 
and meaning of life, not the new plan and vision to correct what was 
wrong with the Church and the world could be attributed all to the 
work of the Holy Spirit. There are other spirits that are at work in 
and among us. These other spirits may be our own individual spirit, 
a group spirit, or a spirit of our age. There are also evil spirits of 
envy, revenge, malice, greed, and lust for power, immorality, and 
many more. They are active not only in the world but also in the 
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Church. We hear great men of our age who fell into sin because of 
these evil spirits. Some of them fell into sexual immorality, others 
into material greed, etc. The Bible tells us ‘not to believe every spirit 
but to test the spirit to see whether they are from God (I John 4:11).' 
The Holy Spirit is the Spirit of God we know in the Bible from 
Genesis to Revelation, the God of Israel, the God who is present and 
at work in the life, death and resurrection of Jesus and who 
continues to work at present in the community of faith gathered to 
bear witness to Him. The Holy Spirit, therefore, should not be 
confused with any of our feelings, thoughts, or desires. The Spirit 
could not be understood based on our feelings alone. If I want to 
know what God is doing and promises to do in my life, I cannot just 
make a personal analysis and tell my story. I must understand or 
interpret my stories in the light of God’s story in the Old as well as 
in the New Testament. This is Christian spirituality. A Spirituality 
that is God-centered or Christ-centered. A spirituality that is focused 
on the Bible. Here we may say that it is God’s agenda not our 
agenda that we want to follow and pursue. Is this scary? Is this 
something hard to follow or hard for us to believe? There is nothing 
to fear about this. As Guthrie says, “the Spirit is the Spirit of a God 
who cares for each of us, knows better than we ourselves what we 
need most, and promises to be present and at work in our hearts and 
lives with renewing power just as we give up a self-centered 
preoccupation with ourselves....”2 
 
 
 
The Unlimited Work of the Holy Spirit 
 

The Holy Spirit is at work in the Church today. He empowers 
the Church in whatever it is supposed to do. It is, however, limiting 
the work of the Holy Spirit if we categorize his presence. In many 
and variety of ways the Holy Spirit could manifest his presence and 
power. He is present and at work in an ordinary as well as 
extraordinary events, in good as well as in bad times. It is not proper 
to say that the Holy Spirit is present only when a miraculous 
restoration to health, when the doctors have said there is no hope, or 
when there is an astonishing deliverance from trouble and hardship 
after all human efforts have been exhausted. The Holy Spirit is 
present even in an ordinary event in life. When health was restored 
by the use of medicines and other scientific knowledge, or when a 
breaking marriage relationship has been saved through the counsel 
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of a psychiatrist or a minister of God. 
Spirituality that is based only on success stories is missing the 

point of what true spirituality is. True spirituality is that of Christians 
who understood that “in the suffering of this present age...” (Rom.8: 
18), the Spirit does not always save us from our weakness but help 
us in our weakness. True spirituality, therefore is not based on 
present experiences of the power of God’s Spirit over sickness, 
suffering, and death. It is based on the things that have been learned 
about God in Jesus Christ. What He has done in the past, the same 
He will do in the present and in the future. 
 
The All-encompassing Work of the Holy Spirit 
 

In Acts 1:8 we read Jesus saying to His disciples, “but you shall 
receive power when the Holy Spirit has come upon you; and you 
shall be my witnesses both in Jerusalem, and in all Judea and 
Samaria, and even to the remotest part of the earth.” This indicates 
the all-encompassing works of the Holy Spirit. It is universal. 

Christianity is founded on the universal love of God and its 
power to transform people of every race, culture, and class into a 
community living together as a family of God. If the Church 
honestly recognizes the gift of Christ as a cherished possession and 
genuinely manifests that gift in joyful celebration then it will 
naturally be a gift to all people. The Gospel cannot just be in one 
locality, race, or particular people. It is a Gospel for all people. It 
must be preached to the ends of the earth. This is the essence of the 
Great Commandment (Matthew 22:36-40) and the Great 
Commission (Matthew 25: 16-20; Mark 16:14,18). 

The Great Commandment calls for “loving your neighbor” as 
second only to “loving God” while the Great Commission sends the 
church to “go and make disciples of all nations...” Proclaiming the 
Good News to all creation. The call, which is also a command to 
proclaim and share this universal Gospel, is intentional and direct. It 
is personal as well as corporate. God himself is talking to the 
individual Christians as well as the Church to be involved in this 
ministry. 

Paul is telling us about the universality of this Gospel when he 
said, “...those who call upon the name of the Lord will be 
saved...” (Romans 10:5-13). This sense of universality of the gospel 
is found in God’s promise of blessings to “all the families of the 
earth” (Genesis 12:1-3). In John 3:16 we read, “For God so loved the 
world, that He gave His only begotten Son, that whosoever believes 
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in Him shall not perish, but have everlasting life.” Through Jesus 
Christ, God offers salvation to every race and tongue, to every 
person and every nation (Revelation 5:6; Acts 17:26; Ephesians 2:14
-15; Galatians 3:28). As the Holy Spirit convicts, the individual 
responds to this Gospel. 

God works within the language of culture to whom salvation is 
offered. God uses one’s tribal, cultural, racial or ancestral identity as 
legitimate gifts and means of revealing His love and justice to the 
world. To be Christian is not to surrender one's cultural identity for 
this is not God’s intention for all Christians. Regardless of color, 
class, size, language, or gender, God has called everyone to be in His 
family. They are saved, transformed into community of praise, and 
sent forth to proclaim the message of salvation, to proclaim and 
share the Good News of God’s love and grace to people of all the 
nations. 

The universality of the gospel is shown in how God uses Racial 
Ethnic churches with culturally distinct ministries to help in reaching 
unchurched people. The experience of the early church reflects this 
type of ministry where the Church speaks in the language of a 
particular culture (Acts 2:5-8). It may also be said that the Pentecost 
marked the beginning of missions for the Church because this was 
when the Holy Spirit stepped into His seat as director of missions 
and started to direct His Church.  

The first outpouring of the Holy Spirit at Pentecost was a 
unique historical event. It, however, was not the end, but the 
beginning of the operation of the Holy Spirit in the Church and 
among Christians for empowerment. In this way Pentecost is an 
ongoing event that continues to happen whenever Christians are 
filled with the Holy Spirit. This is what is really happening today. 
The same multi-cultural event is evident in many communities that 
exhibit the same multi-racial identity as the Church portrayed in 
Acts. The churches of these communities are not close to other 
cultures, but because of their context and/or their calling, they are 
oriented to particular cultural settings. 
 
The Holy Spirit in a Multi-Cultural America 
 

America is becoming increasingly multi-cultural especially in 
its urban communities. Therefore, it is only necessary that the people 
of those communities be given the opportunities of working or 
affiliating with a congregation that presents the Gospel within their 
cultural heritage and meets their cultural needs. The Church of Jesus 
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Christ can neither ignore nor avoid responding to the growing 
national diversity. God saw this need in the early Church thus by 
sending the Holy Spirit the demand of a diverse culture was met. 
The disciples spoke in the language of the particular culture no 
matter how many there were at that time. The challenge to all 
Christians is to learn how to share the Gospel in an increasingly and 
rapidly growing diverse culture; a culture that features a rich variety 
of languages, music, styles and modes of worship, ministries and 
witness. This is particularly true of the urban situation, and it is an 
increasing visible reality in rural communities as well. 

Every church or denomination must increase its efforts to be a 
church which respects, values, celebrates and empowers cultural 
diversity in mission, ministry and Church governance; a church or 
denomination where differences are not seen as inequalities or 
evidences of inferiority; a church or denomination where unity is 
being worked out in the midst of diversity; a church or denomination 
which is a covenant of kinship where all profess Christ as Lord and 
Savior; a church or denomination that sees evangelism as a 
reflection of personal and corporate faith, as well as a sacred witness 
for justice and peace; a church or denomination in which everyone 
can exercise her or his gifts as moved by the Holy Spirit in faith, 
hope, and love. 

Based on the above conviction, evangelism must take a 
universal approach, proclaiming the Gospel to all people with its 
multi-cultural diversity, a challenge that should always confront the 
Church to live up to its heritage as the “Household of God.” 
 
______________________________ 

 
Notes 

 
1 All Bible passages used are from the New American Standard Bible (La Habra, Calif.: The 
Foundation Press, 1963, 1995). 
2 Shirley Guthrie, Christian Doctrine (Louisville, Kentucky: Westminster/John Knox Press, 
1994), p. 298. 
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Toward a Relevant and Responsive Campus Ministry 
 

Jerson B. Narciso 
 

The theme, “Paradigms of Campus Ministry in the 21st 
Century” which was chosen to be the focus of discussions during the 
Asian Chaplains’ Campus Ministry Seminar in Yonsei University, 
Seoul, Korea on July 17-22, 2000 appears relevant. It carries with it 
serious implications that need to be carefully considered as we come 
to grip with the challenges that are brought about by the new century 
and the new millennium.  

It calls for an analysis and evaluation of existing campus 
ministry programs both individually and collectively, in the light of 
the biblical mandate and current situations and challenges in the 
ministry. Indeed, we are living in a fast changing world where we 
see the rapid change of concepts, ethical and moral values, principles 
and perspectives. The demands of 100 or 50 years ago are quite 
different from the demands of today. 

Moreover, the theme calls for new ways by which spirituality is 
expressed in such a way that its impact could be felt, understood and 
made relevant to the day to day experiences and aspirations of the 
people. On a personal level, it calls us to do some self-introspection, 
to examine ourselves whether we have remained faithful to the 
sacred task that God has entrusted to us.  

Equally important is also the assessment of the present 
condition of the world, its challenges and future possibilities, and the 
role that campus ministers can play in the 21st century and in the new 
millennium. More importantly, there is a need to come up with new 
models of campus ministry that are meaningful and relevant to our 
time and would serve as the foundation and guiding principle in 
which campus ministry programs are built. This process is not easy 
because it involves some serious re-thinking and perhaps re-shaping 
or overhauling if not total changing of long-standing traditional 
concepts, methodologies, and approaches to campus ministry.  

To assess the present state of campus ministry is not easy. There 
is no single, uniform perception of what it should be, how it should 
function, and how it relates itself with the issues of the people, 
society and the world. Views and perceptions may vary depending 
on a particular situation and defined need. Thus, to engage in such a 
venture can be an invitation to controversy. However, regardless of 
differences in opinions and perceptions it seems that any attempt to 
critically analyze the status of campus ministry today should start 
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with a clear definition and understanding of what campus ministry 
really is or should be, in the light of the biblical vision and particular 
setting or situation. This is important because it serves as a yardstick 
by which the authenticity, relevance, and effectivity of our campus 
ministry is assessed and evaluated.  

The Iloilo Accord, a consortium of three schools in the 
Philippines, namely; Silliman University, Trinity College of Quezon 
City, and Central Philippine University, has come up with a unified 
definition of campus ministry which has served as the core principle 
of campus ministry. The Iloilo Accord defines campus ministry as, 
“Making Christ alive and visible in campus through the 
proclamation of the Word, Education, Nurture, Caring and Sharing, 
that every individual and the whole community may become living 
witnesses of God’s saving acts in history.” (Formulated during the 
Campus Ministry Seminar held at Central Philippine University on 
October 8-10, 1998)  

This definition presents important facts about campus ministry, 
its characteristics, its goals, how it should function and how it affects 
the lives of people, society, and the world.  

From this definition, it is obvious that the primary goal of 
campus ministry is not to make the university a local church but to 
be a visible sign of God’s presence in celebrating and exploring the 
incarnation in thought, word, and deed. In other words, campus 
ministry must not be defined within the concept and framework of a 
local church. Thus, making it an extension of an organized church. 
Clearly, campus ministry is not synonymous with church work. 
While it may reflect the essence of the church it is far different from 
church work in terms of its context, methodologies, and approaches. 

The Church is homogeneous in character, composed of 
believers who are sharing the same faith, norms, and practice. The 
university on the other hand is heterogeneous in nature. It is a 
conglomeration of people with variant backgrounds, cultures, values, 
beliefs, perceptions, and ideologies. In this particular context, 
campus ministry must take on a different form of approach or faith 
expression suited to a university setting and must not simply adopt 
“churchy” ways of doing ministry. It is a fact that many if not all of 
our campus activities and programs are patterned after local church 
activities. Bible study, prayer meeting, worship service, and the like 
are all routine church activities which may not be as meaningful and 
attractive in a university setting. I am not saying that these activities 
are no longer important nor am I suggesting that they should be 
eradicated. While these activities are relevant and meaningful in the 
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church, they prove to be less meaningful and relevant in the campus. 
Experience tells us that those who do not share our faith are 

apprehensive and threatened by our “churchy” methodologies and 
approaches which are often times biased and coercive. Instead of 
being attracted, they are turned off and become more indifferent. 
Thus, instead of building bridges for meaningful contact and 
interaction, we build walls of separation that divide and alienate 
people one from the other. 

It must be emphasized that the goal of campus ministry is not to 
proselytize nor to win converts to be incorporated to a local church. 
Rather, it is primarily concerned with providing a kind of ministry 
that seeks for the transformation and total development of human 
personality and experience to the end that every individual may 
become morally responsible to himself/herself, to God, and to 
others. It is not concerned about establishing a church or winning 
converts to become members of a local church but to provide 
avenues whereby transformation of lives is made possible through 
relationship with God. It seeks to empower people to work toward 
and live in accordance with God’s will for mankind. Campus 
ministry is basically concerned with the promotion of a loving and 
caring community that seeks to serve especially those who are less 
fortunate.  

It is unfortunate that sometimes what people see and experience 
in campuses are not love and acceptance but prejudices, hatred, and 
arrogance. They see religious groups trying to compete and outdo 
one another in winning converts to their side without even showing 
concern for genuine transformation and total development of a 
person. What happens is that, campus ministry is nothing more than 
a mere doctrinal and denominational clashes among different 
religious bodies who claim to have the monopoly of the truth and 
salvation. They are rallying men and women to be drawn to a new 
dogma or to a new religion instead of being drawn to Christ. They 
are driven more by a desire to maintain their doctrinal stand and 
their religious institutions than by a concern to make the hopes, 
aspirations, and struggles of the people more central.  

This attitude runs counter to the attitude of Jesus. His call was 
not for the people to embrace certain sets of beliefs or doctrines but 
to experience the life-changing power of his presence. What was 
important to Him was not religion but PEOPLE. He took time out 
caring for them and showing them the way to wholeness - to a 
satisfying, fulfilling, and meaningful life. Jesus did not establish any 
religion nor commanded people to become members of a certain 
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religion. Instead, he gathered around himself friends and 
communities of people who were committed to serve one another 
regardless of race, social status, creed and culture. 

Campus ministry is Being and Doing. Campus ministry means 
living out and exemplifying Christ’s life principle in our daily 
conduct. It is not a mere verbal proclamation of the Gospel but an 
exemplification of Christ’s love and compassion for the helpless and 
the less fortunate. It means, cups of water for the thirsty, clothes for 
the naked, food for the hungry, comfort for the distressed, 
encouragement for the weary. 

To engage in campus ministry is practically to embody the life 
of Christ. In the words of Garfunkle, it means, “laying down one’s 
life as a bridge over troubled waters.” It involves living and doing. 
In a sense, this is “evangelism” in the campus. We are evangelists by 
our presence. We are evangelists when we take time out to help 
students find direction in their studies. We are evangelists when we 
lend our listening ears to those who are troubled and disillusioned. 
We are evangelists when we spend time visiting someone who is 
sick. We are evangelists when we share our substance with the poor 
and the needy. We are evangelists when we take up the cause of the 
downtrodden and the oppressed. We are evangelists when we fight 
against all forms of evils in society that contradict God’s will for 
mankind. 

Campus ministry as, “making Christ visible in campus” is best 
expressed not by the lips, nor by doctrinal articulations but by deeds. 
Christian faith therefore must be translated into concrete actions of 
love, care, and concern. Christ made himself known to the people 
not by his beautifully crafted dogmas or sermons but by his willing 
and humble service. He made his presence felt among the people not 
by the awesome display of his might and power but by identifying 
himself with their pains, sufferings, and struggles. He came not to 
impress nor to dominate people but to serve and to give his life a 
ransom for many (cf. Matthew 20:28). Basically, this is the meaning 
of incarnation. It reminds us of the “self-emptying” of Jesus, that 
though he was God, he made himself human, taking the form of a 
servant (Philippians 2:7).  

Campus Ministry is Inclusive. Today, we live in a society that is 
racially, culturally, and religiously pluralistic. The campus reflects 
this vividly. It is a market of discordant thoughts, opinions, cultures, 
values, and perspectives. In a pluralistic society, the question of how 
we are suppose to relate with people of different religions and 
backgrounds must be seriously considered. Do we need to make 
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those who follow different paths feel that they have wandered from 
“the right track” or feel that their faith is “inferior” than ours? Do we 
need to tell them that “the only way” they could find value and 
meaning in life is by renouncing their faith and adhering to our own? 
Do we need to win them to our fold, and make them subservient to 
our faith, and swallow our cherished doctrines hook, line and sinker? 
How do we deal with a Hindu? a Buddhist? an Atheist? Or those 
who think that religion is a damned shit? These are all valid 
questions that we should really think about if we want to make our 
campus ministry relevant to our time. 

If we believe that God works among all people regardless of 
race and creed, then, we must learn to respect and show appreciation 
to what God is doing in the life and faith experiences of people who 
do not adhere to what we believe in. To strive for uniformity in this 
particular context is very unlikely. The same is true when we try to 
impose arrogantly our norms, values, and visions of the future. 
While we may share and contribute the richness of our faith 
experience, we cannot disregard the faith experiences of people 
belonging to different faiths or religions. They also have something 
to contribute to enrich our faith. Campus ministry in this sense must 
be pluralistic. Pluralistic not in the sense that we lose our identity 
and compromise our faith, but in allowing ourselves to be enriched 
by other people’s faith and experiences. Evangelism here is not 
coercion but participation. It is not one sided. It is a product of 
mutual sharing of faith experiences which leads to a fuller 
understanding of God’s will for man’s life.  

Again, by inclusive, it means, a kind of ministry, which covers 
the whole aspect of life not just its spiritual and religious dimension. 
This thought goes against the traditional belief that God can only 
operate within the religious and spiritual realm, that God is not 
concerned about other aspects of life. But if God loved the world 
and is in the world, we can be sure that He is very much concerned 
about the whole aspect of life. This narrow concept of spirituality 
which is merely confined within the religious, deprives us of 
meaningful contact with students, faculty, and staff in other spheres 
of life, depriving ourselves of opportunities to make significant 
impact in the holistic development of the person. The university is 
an academic community where social, political, and moral issues 
relevant to the experiences of students are discussed. In this way, 
students are encouraged to become more open and to develop 
relations more freely. Campus ministry in this respect involves the 
risk of going over to the other side, get used to alien ways, allow the 
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Gospel to mingle with other faith stories, and become more 
acquainted with other expressions of beliefs. Campus ministry is 
reconciliatory not divisive. The Scripture says, God was in Christ 
reconciling the world and breaking through our human-made 
barriers of race, culture, classes, and socio-economic status that we 
may be reconciled to God and our fellowmen (Ephesians 2:14-20). 

Campus ministry must be socially relevant. This is supported by 
the basic Christian belief that God is the God of the whole inhabited 
world, and that there is no department of life that is outside the 
sovereign Lordship of Christ. Just as God is the God of the whole 
world and just as Christ is the Savior of the whole world, not only of 
the Church, so also, the eternal Word of God is the light that 
permeates the whole world. Dietrich Bonhoeffer criticized the 
concept of religion which is merely expressed in formal propositions 
combined with an individualistic piety which bears no relation to 
daily life in the secular world. Christians according to him are 
supposed to live their faith in the world and break out of their self-
centered pietism and live in the secular world as men and women for 
others. He maintains that to be a Christian is not only to be religious 
but also to be human.  

It is quite evident that for centuries now, Christianity has 
maintained and promoted an outmoded spirituality - a spirituality 
that has clung to an old world of permanence and status quo. It has 
been so cautious in opening its doors to new possibilities and 
opportunities to make itself relevant to society. As a result, it has 
hardly been instrumental in shaping the larger issues of the modern 
world. Traditionally, innovation is an act associated with secularism 
which is oftentimes understood as “unspiritual.” While we 
acknowledge the risk involved in it, we cannot overlook the fact that 
the Christian community promises an all-embracing innovation: The 
vision that the entire creation will finally become new in communion 
with God. This is the end described in Rev. 21:1-5. The consequence 
of this vision is that the believer’s life is not a passive expectation of 
the end but rather a participation in God’s historical work.  

Many Christians have maintained a spirituality that is 
essentially pious, and private. They feel that their spiritual strength 
is distracted and diminished by participating in struggles that involve 
political and economic issues. Sometimes in their frustration, those 
who have retreated into a personal piety, attack the social activists as 
imperfect or confused Christians who dilute the faith by identifying 
it with a wide variety of social and political issues in which 
Christians have different opinions. In many instances, ministry is 
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mainly devoted to the sanctification of the individual souls, not as an 
agent of change and sanctification in a sinful world and society. 
Should we speak out more forcefully or more specifically about 
those issues which clearly have a moral dimension? Certainly yes - 
because it is still within the bounds of our biblical mandate as lights 
and salts of the earth. God’s presence must be reflected both in our 
private and public life. Christ did not in any sense admonish his 
followers to isolate themselves from the world as though they were 
ascetics or fanatics. Their lives are set, not in isolation from the 
world of men but in the midst of a society that is alien and hostile to 
God. As children of light in the world, they cast an illuminating 
beam into the dark corners of human society where evil practices are 
conducted.  
 Being lights and salt of the earth means living out the faith in 
the world. It does not support the ethics of withdrawal and non-
participation. Yet, there are tendencies to neglect this basic Christian 
duty to be the salt and light of the world. Often times, what we hear 
from religious bodies are condemnations of evils in society but there 
is less willingness to pay the cost of living out the faith towards 
wholeness and transformation. Thus, the problems get even more 
complicated and no significant contribution has been made in 
shaping up communities that reflect God’s plan for the world.  

Religion can be regarded as a personal and private affair with 
God. It has become a self-serving “God bless me” style of 
Christianity. It is a “Me” and “My” God kind of religion. The social 
dimension of faith is neglected outright. The ethics of withdrawal 
and non-participation is based primarily on the concept of society as 
evil and that Christians, in order to guard their purity must not 
immerse themselves into it. And so, there are tendencies to refuse to 
participate regularly in movements for social, political, and 
economic betterment. I think, we still have to resolve certain 
doctrinal and ethical principles that prevent us from getting involved 
with the issues of the world. This is one of the greatest obstacles that 
we need to overcome in our efforts to make our ministry relevant in 
this age. 

Today, we are somehow compelled to look at what is happening 
in the global arena. On the one hand, we may be impressed and even 
inspired by the new scientific and technological advances that 
humans have achieved in this age. Human knowledge has grown by 
leaps and bounds. New possibilities and opportunities have been 
opened to us by the miracles of modern communication and 
transportation. Computers and Internet have made the search for new 



211 

information and knowledge much easier and have linked nations and 
peoples around the world. Because of computers, long and tedious 
work has been reduced, giving people more luxury of time and 
efforts. Advances in systems of education and even health care 
continue to come one after the other. Indeed, the 21st century can be 
seen as one filled with wonderful and amazing human achievements 
giving the impression that the whole world is progressing and that 
everyone could look forward to a more progressive future. 
 However, if one looks at it more carefully, he/she would 
discover that the current situation of the world today is alarming. 
While we can rejoice over the advances that human beings have 
achieved, at what science and technology could offer, we can also 
see their strong potential to become destructive and threatening to 
human survival and existence. These human achievements could 
also be instruments for greed, for immorality, for war especially 
against the weaker ones, for destroying the earth and its resources, 
for enslaving fellow humans and nations.  

Generally, the world today is characterized by two factors: The 
rapid pace of progress and the slow but increasing self-destruction of 
nature’s support systems. So, while new inventions have made life 
easier and more comfortable for many people these days, it certainly 
has not made life better and more meaningful. In fact, it has nurtured 
the culture of greed and materialism which cut deep into the roots of 
ethics and morality. Therefore it goes against the most basic human 
and divine values we hold dear. It has no room for compassion, 
because its law is the survival of the fittest. It has no respect for life. 
It cultivates a culture of death. It epitomizes in a most supreme 
degree the worship of mammon.  

This scenario will call to question the silence and apathy of 
Christians and campus workers for that matter who take no part in 
making the Christian Gospel more active and relevant to the 
struggles of the people in and outside the campus. The question that 
must be considered is, “How would we make our campus ministry 
relevant to social and ethical issues that affect the lives of people in 
and off the campus?” How would we deal with issues involving 
commodification of women and children, sex slavery, 
marginalization of the poor and ethnic minority, homosexuality, pre-
marital sex, live-in or trial marriage, drug addiction, alcoholism, and 
other social issues that have become quite prevalent in the world of 
today? To say that campus ministry has nothing to do with these 
issues is to deny the biblical vision of a new heaven and a new earth 
where peace, justice, and righteousness reign. It is tantamount to 
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denying Christ’s work and mission, e.g., to transform, restore, and 
reconcile the whole world unto himself. Campus ministry should be 
an active agent of change in society and the world. This is only 
possible when it is willing to immerse itself into the struggles, 
hopes, and aspirations of the people. 

In the midst of a detached and individualistic society, campus 
ministry must concern itself with the creation of communities 
characterized by loving and caring relationships where everyone is 
welcomed and accepted regardless of race, social status, and beliefs. 
It must promote the culture of accountability and inter-dependence 
among students, faculty, and staff over against the culture of apathy 
and individualism. It must advocate and develop brotherhood and 
sisterhood among people of different backgrounds and personalities. 
Being brothers and sisters in this respect is more than just a spiritual 
reality. It involves sharing together and such sharing involves the 
voluntary giving of one’s self, time, and resources. 

Again, campus ministry must also seek to provide a venue 
through which important issues, ideas, and concerns can be 
discussed or explored. It must be a place of trust where everyone’s 
voice is respected, everyone’s concern is heard and attended to, and 
everyone’s question is carefully and seriously taken care of. 
Remember, spiritual formation and development happens not in a 
vacuum but in actual and constant demonstration of Christian 
principles and conviction.  

Campus ministry must be participatory. In other words, it does 
not dictate or impose on people to follow a pre-determined goal or 
end. It does not tell people what decisions or choices they are going 
to make. Rather, campus ministry encourages participation and 
cooperation in determining its goals and direction. Students, faculty, 
and staff can be responsibly co-opted to work for the change that 
they are seeking. Their insights, ideas, and experiences are good 
materials that could enrich campus ministry programs. Others might 
find this somewhat threatening. They might think that this will 
jeopardize the Christian faith and the real intent of the Gospel. On 
the contrary, this process, while it involves risks and difficulties will 
enhance more the Christian Gospel and promote the spirit of mutual 
sharing, cooperation, and participation where campus ministry can 
grow and become more meaningful in the lives of the people. Those 
who do not belong to our faith must not be considered an outsider or 
an enemy but as co-travelers in the faith journey.  

To summarize, campus ministry is mainly concerned about 
making the presence of Christ visible in campus and in all aspects of 
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life. It provides a kind of ministry which seeks for wholeness and 
total development of every individual and communities. Campus 
ministry is Being and Doing. It goes beyond the level of a mere 
verbal Gospel proclamation. It exemplifies Christ’s life and 
principles in daily conduct. Campus ministry must be inclusive. 
Amidst pluralistic societies, it promotes mutual and harmonious 
relationships among people of different backgrounds, values, 
cultures, and perspectives. Campus ministry must also be socially 
relevant. It takes into account all aspects of life as equally 
important. It is committed to the work of bringing about change and 
transformation in and out of campus. Lastly, Campus ministry must 
be participatory. It seeks to encourage equal access and participation 
in determining the life and direction of the campus ministry 
program. 
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Christian Identity and Global Awareness 
 

Rodolfo P. Acosta 
 

This essay begins with two significant questions: What is global 
awareness? What is Christian identity? The answers are brief though 
inferences drawn from them will be observed throughout the 
discussion. 

Global awareness is the knowledge or awareness of events and 
developments taking place in the entire world and of their good and 
evil consequences to humankind. Christian identity is the faithful 
and loyal stand one must take along with Christ in His judgments 
and pronouncements against prevailing situations and trends that are 
morally wrong, destructive, and dehumanizing. 

Five levels of global awareness will be pointed out in this work. 
Our purpose is to learn from each level while our own global 
awareness is in process. Global awareness is of two kinds or 
categories: passive and active. One’s role in passive global 
awareness is simply that of onlooker. In active global awareness, on 
the other hand, one meaningfully plays the role of participant. It is 
Global awareness of the second category that enables leaders of 
every generation to keenly perceive two possibilities open to them: 
to support, sustain, and encourage movements that promote the 
establishment and enjoyment of freedom, peace, and prosperity; and 
to resist the powers whose end is detrimental to human life. 

In the earliest stages of global awareness when the world was in 
its infancy the responses and reactions of the generations 
immediately involved are best described as those of awe, wonder 
and fear. Life then was not so complicated and demanding. Today 
the picture has radically changed. Confronted with difficult and life 
threatening challenges in a fast-changing world, our generation will 
receive the enlightenment it so desperately needs to deepen its global 
awareness only from a fair, honest, and objective assessment of 
trends. Consequently we will be encouraged to move from there. We 
are speaking here of a cumulative global awareness. The higher one 
goes the more his global awareness reveals a fearsome picture of 
what the future holds. Depending on motives, global awareness can 
influence either to do right or to do wrong. 

It will take a strenuous but rewarding flashback into history 
before we can perfectly understand how civilization in its long, 
arduous, and painful struggle has finally come up to the present rung 
on the ladder of an ongoing global awareness. In this we shall be 
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helped tremendously as from both Scriptures and secular history we 
draw records of significant events that clearly indicate God’s 
interventions in the affairs of men. To that we shall now turn. 

An eternal, immutable, omniscient, omnipotent, and 
omnipresent God had formed, before the dawn of time, a mighty 
plan to create an open-ended world that would allow for a significant 
degree of participation to a creature of superb intelligence that He 
would create in time. God had great expectations of this apex of His 
creation that in contrast to the lower order of created life, He made 
this creature He called man in His image and likeness. God is spirit 
and only in that sense can we rightly infer that man’s likeness to 
Him must be nothing less than moral and natural likeness. Man’s 
natural likeness to God endowed him with intellect, emotion, and 
will; his moral likeness with holiness and sinlessness at his creation. 
When he missed the mark, i.e., when man fell in sin, he lost the 
moral likeness but the natural likeness he still retained. In spite of 
the tragedy, God did not change His mind about man and his 
possibilities. Through providential and remedial counteractions - the 
law, the prophets, and ultimately through Jesus Christ, His Son - 
God had contrived a plan to reconcile fallen man to Himself. 

It is now our opportunity to look back to learn from five 
significant instances or levels of global awareness. Each level 
reveals that God had willed for man to know of His purpose in order 
to prepare him for his important role. God had designed for man to 
experience not only global awareness but, in an active sense, enjoy 
global participation in significant events, as well. The first indication 
of this divine intention is found in Genesis 1:28. “God blessed them 
and said to them, “Be fruitful and increase in number; fill the earth 
and subdue it.” Unfortunately, as time progressed and mankind 
increased in number, people saw the need to band themselves 
together and stay put in one place. Against their Creator’s wishes 
they built a landmark prominent enough to be seen from any point to 
enable them to retrieve their steps in the event they strayed a bit too 
far from what to them was “home.” This was in direct defiance of 
God’s injunction that they “fill the earth and subdue it” as stated in 
Genesis 1:28 and repeated in Genesis 9:1. 

Into the detail of God’s interventions that ended with the 
triumph of His plan we need not go. But we can accept the fact that 
if there are inhabitants all over the world today what happened can 
be traced back to the event of the confusion of language as recorded 
in Genesis chapter 11. 

Although the word “global” has modern connotations and more 
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appropriately applies to the present development of events in the 
entire world, it is interesting to discover how it also relates to the 
earlier levels of global awareness. The thrust of this message is to 
point out in ascending scale instances or levels of global awareness 
essential to the Christian understanding of God’s plan for the world 
and what that plan would ultimately involve. It has a time span that 
begins with the creation of man and on to the present modern age of 
scientific discoveries and inventions. 

The first instance or level of global awareness was the 
discovery that God’s world was bigger than man could imagine 
given the limits of his immediate surroundings. It began with the 
generation that built the tower of Babel centuries after the great 
flood. This is recorded in Genesis chapter 11. The intention was to 
make that generation know the extent of habitable land and “fill it.” 
At that time there was no hint of any knowledge of the existence of 
such vast bodies of water as the seas and oceans that we know today. 
How long it took the succeeding generations to discover some 
semblance of a shoreline that would suggest something, we do not 
know. But after the confusion of language, God’s plan for man to 
“fill the earth and subdue it” was gradually and steadily finding 
fulfillment. This was the point to which the first instance of global 
awareness had come - knowledge of the great expanse of habitable 
land, the challenge to fill it with people, and the necessity of 
exploiting the natural resources for livelihood and survival. 

The second level of global awareness will take us to the days of 
Jewish captivity after the height of King David’s successful career. 
David’s sons and grandsons were not like him at all and in their time 
Israel succumbed to the mighty power of the Assyrian Empire in 721 
B.C. Judah’s turn came in 587-586 B.C., this time at the peak of 
Babylonian incursions and invasions. Both Israel and Judah ended 
up in shameful and unhappy captivity. Such tragic consequences as 
experienced by the Jews in consequence of their disobedience can be 
considered as one aspect of global awareness – an awareness of 
man’s cruelty and greed and misuse of power, which taught the Jews 
a hard lesson. At the same time they had learned that when two 
cultures co-exist in a given situation a process known as 
“acculturation” is the likely result, with the strong culture 
dominating and absorbing the weak. Aware of this the Jews to this 
day have tried to live in isolation to preserve their own culture. In 
countries where they are in sojourn or exile Jews live in ghettos 
either as an imposition on them by local authorities or by their own 
free choice. The kibbutz - a modern collective form or settlement in 
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Israel could have developed from this situation.  
The third instance of global awareness points to the time of 

Jesus, at the close of His earthly ministry. When we read the account 
of His commission to His followers recorded in Matthew 28:18-20, 
one significant question enters the picture. Was Jesus here trying to 
instill in the minds of the people of His day the fact of a spherical 
earth? This would then imply the need for a wider global awareness 
than ever before as a prelude to a global dissemination of the 
Gospel, this time with Jesus’ perception of a round world. While on 
our part this is mere speculation we might mention at this point that 
Isaiah 4:22 surprisingly suggests a spherical earth. “He sits 
enthroned above the circle of the earth and His people are like 
grasshoppers.” Why, then, in spite of this support from scriptures, 
did the idea of a flat earth prevail even beyond Jesus’ time? Only the 
fact that the Bible was not widely circulated or read at the time 
would explain the people’s ignorance or slowness in catching on to 
the idea of a round world. It took another fifteen hundred years 
before an official announcement of this amazing discovery could be 
declared. We might say then that Jesus’ main concern was not to 
prove a round earth but to make people aware of the existence of 
more lands beyond their knowledge where the Gospel must be 
proclaimed. As a matter of fact it is this concern of Jesus that had 
moved a number of Christian missionaries as they caught His 
message at the close of the Middle ages to take the Gospel into the 
unknown world and make efforts to convert the heathen to the 
Christian religion. This was the level to which the third instance of 
global awareness had come - an awareness of the existence of people 
in lands still undiscovered “sitting in the darkness” and waiting for 
the light of the Gospel to shine on them. 

I am reminded at this point of the rooster in a children’s 
storybook. For the first time since it had broken out of its shell it was 
able to fly to the top of its wooden pen. Then and there it beheld “in 
awesome wonder” a much bigger, much brighter world. It had 
assumed all along that there was nothing beyond the wooden 
enclosure that was its world. This story of the rooster will be 
repeated in man’s experience each time his global awareness takes 
him a step further. At the close of the Middle ages, particularly in 
the time of Christopher Columbus and before his celebrated 
discovery of America, there was this feeling of the earth being 
limited to and just within the scope of one’s view. Believing that the 
earth was flat, sailors dared not go beyond the range of safety, until 
Columbus thought better, made the leap of faith and once and for all 
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convinced the people of this day of the reality of a round world. 
Man’s outlook and expectations had changed directions since then 
and today the expression “global” whether referring literally to a 
sphere or simply what would involve the entire civilization in terms 
of events, has found a place in people’s everyday conversation. As 
the adventurous among them were lured into “discovering” new 
lands in the vast expanse beyond what the eye could see and the 
existence of continents and hundreds of remote islands became 
confirmed, global awareness has since challenged the nations to go 
to “the regions beyond.” 

“Think global” has become the modern man’s motto. It will 
take an earnest and determined effort to find out to what extent this 
motto has affected our world be it for good or for ill. I want to 
underscore the phrase “for good or for ill” for no better reason than 
that the “signals” received from global awareness and how they are 
interpreted and implemented can have both these effects on our 
present world. It behooves us therefore to ask, “What is God’s 
purpose behind all this? What is our role, as Christians, in His 
eternal plan?” In one of Jesus’ encounters with the Jewish leaders of 
His day who were in the dark about His mission, He quoted Psalm 
118:22-23 and meant it as a rebuke for their blindness: “The stone 
the builders rejected has become the capstone; the Lord has done 
this, and it is marvelous in our eyes.” This passage is a warning and 
reminder that on man’s behalf God has left nothing to chance and if 
man is being deprived of the blessings intended for him it is because 
he has taken them for granted. Therefore we would look at every 
instance of global awareness as God-inspired and God-willed set 
against the background of God’s imperatives and addressed to every 
generation - imperatives which, when obeyed, will make a great 
difference. 

We now proceed to the fourth level of global awareness the 
setting of which was the Renaissance Period in the Europe of 
Christopher Columbus’ day. The Roman Empire had broken down 
into nation states centuries before, and three of the strongest and 
most influential of these in the 15th century were England, Spain and 
Italy. As mentioned earlier, it had taken a man with Columbus’ 
determination to convince the whole of Europe that the world was 
not flat as it had been assumed. The significance of Columbus’ mind
-opening achievements was tremendous. Like the first-born that 
opens the way for others to follow, subsequent navigators and 
explorers had started braving the open seas and returning with the 
glad news of more lands discovered and others still awaiting 
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discovery. We might take this moment to mention that it was this 
period that had given rise to a trend that would prove to be both a 
blessing and a curse: colonization. 

With the discovery of America, global awareness became an 
intricate matter with a mixture of different motives. In Europe, 
particularly, colonization seemed to be the only means of expanding 
territorially and it had to be somewhere else since there was no 
longer any room for expansion there. A few daring and venturesome 
nations like Spain, Portugal, and England, not without ulterior 
motives, eagerly responded to the challenge to “discover” and 
colonize nations on a program inspired by Jesus’ Great Commission 
to “make disciples of all nations” – in the Middle East, in the Far 
East, in the vast Pacific, in the African continent, and elsewhere. 
Regretfully, however, the subsequent explorations, the final straw 
that broke the intransigence of the believers in a flat world, were 
really inspired by wanderlust and greed. As we said earlier this level 
of global awareness was both a blessing and curse, for while finally 
God’s intention that His creatures know what lay before them and 
“to fill and subdue it” in preparation for that great gathering at the 
end of history, what developed from such awareness was at the same 
time disastrous in many respects to human society. 

A fair assessment of the results of colonization from the 
Christian understanding of global awareness would bring immediate 
judgment and condemnation upon the colonizers. For what was 
global awareness about in the beginning? Here was a God who had 
wonderful plans for the creatures He had made after His likeness to 
dwell with Him in eternal bliss after their sojourn on earth. From the 
beginning to the end of history these creatures were to play 
significant roles in the unfolding events. As participant and witness 
generations from every age were to have a global awareness of what 
was going on for a full grasp of the different situations obtaining in 
the world of relationships in order to play their role meaningfully 
and well and to be in harmony with God’s intention and purpose. 
Unfortunately, somewhere along the way greed, evil desires, and 
wrong motives began to evolve. People were getting the wrong 
message from their global awareness and good intentions were being 
perverted as fellow creatures began to take advantage of one another 
in their political and economic pursuits. Colonization, as it gained 
ascendancy, was causing clusters of trouble here and there between 
the colonizer and their subject people. 

For want of space, we have to limit ourselves to the Philippine 
experience of colonization. For some four hundred years the 
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“colonized” who were given by their Spanish colonizers the name 
“Filipinos,” after King Philip II of Spain, had suffered tremendously 
from the tyranny of Spanish colonial rule. There was something 
ironical about this despotic rule since Spain was a Christian country 
and it was in fact the Christian religion, in obedience to the Great 
Commission of Christ, that gave Spain the inspiration to start on a 
program of colonization, the original purpose of which was to make 
Christians of the heathen. 

Spanish colonial rule in the Philippines has been characterized 
as blind, cruel, and exploitive. This is deduced from testimonies and 
biographies written on the struggles of the defenders of the Filipino 
cause among whom were Dr. Jose Rizal, Andres Bonifacio, 
Apolinario Mabini, and Emilio Aguinaldo, to mention a few. 
Unfortunately, where the religious sector should and could have 
prevented, minimized, or made up for the wrongs committed by its 
political counterpart, it was accused instead of being apathetic, a 
passive onlooker at what was immorally being perpetrated if not 
itself the very instigator of the wrongs committed. 

Where colonization is concerned, what is the Christian stand on 
the issue? Freedom fighters give no weight to testimonies of good 
will between the colonizer and the “colonized.” The real issue is that 
colonization has no place in a world where freedom is equated with 
life. As Manuel L. Quezon, former President of the Philippine 
Commonwealth once said, “I prefer a government run like hell by 
Filipinos to a government run like heaven by Americans,” hellish 
freedom is to be preferred to heavenly enslavement. Here global 
awareness opens the eyes of the people to the evils of colonization 
that had degenerated into an “ism,” indicating a closed system. 
Colonialism, as a matter of fact sets itself against the Christ who 
came “to preach good news to the poor, to proclaim freedom for the 
prisoners and recovery of sight for the blind, to release the 
oppressed, to proclaim the year of the Lord’s favor.” Luke 4:18-19. 

After what proved to be a long agonizing struggle, one by one 
the subject nations finally gained political freedom although 
“friendly” relations are still maintained with their former colonizers.  

For obvious reasons, these nations have been categorized in our 
time as third-world countries and their former colonizers as first 
world countries, which means only one thing: that while these 
former colonies are in a sense free from the political control of their 
erstwhile masters, in reality they are still under their economic 
control. This is the unfortunate situation that has engendered the 
unhappy and worrisome rift between what we call in our time, 
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rightists and leftists, the former being branded as capitalist-leaning 
and the latter as communist-leaning. Whether or not there is truth to 
the accusations, the real issue and the heart of the matter is the cry 
for freedom from economic control. 

The fifth instance or level of global awareness must now take 
our attention. From an awareness of the evils of colonialism we now 
shift our focus to an awareness of a recent trend in the economic 
world - globalization. Global awareness, as we have seen, is not a 
trend that threatens a nation’s life and future. It is simply a call of 
necessity to keep our eyes open to what is prevailing in the 
economic and political world so that we can prepare or be ready as 
to what action to take to oppose or neutralize the effect of a harmful 
trend. At the same time it is being aware of the availability of the 
natural and human resources for our help, use, or benefit.  

A short review of what the first four levels of global awareness 
that we have already covered can do for our present generation is in 
order. We in our time and with our own messy problems can be 
helped by the lessons we have seen from the first four levels of 
global awareness. 

1) The first instance or level of global awareness will help us 
see that in our own time there are still situations that need “filling 
and subduing.” In our present world made rich by scientific 
discoveries there are still many empty stomachs, empty hearts, 
empty minds, and souls that need filling. And there are situations, 
systems, and people in our so-called modern world that need to be 
“subdued” so that peace and righteousness will reign. 

2) The second level will help us see that we can learn from 
other cultures and that while acculturation may be a painful sifting 
process, it will one day bless the world with the final culture that is 
most acceptable to God, making us all fit to live with Him when the 
appointed time comes. 

3) The third level will remind us that as long as there are new 
generations coming the dissemination of the Good News of 
Salvation must go on. The “regions beyond” may not always be 
places where the Gospel has yet to penetrate. It can mean the coming 
generations who are our hope and with whom the Good News must 
be shared. 

4) The fourth level will create in us a vigilance which is always 
the price of liberty. Colonialism under a new garb will always seek 
to return and wreak havoc in our society. 

After that brief once-over we must now turn to the fifth and 
final level of global awareness. Here we are being made aware of a 
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prevailing trend in our time that could be worse than colonialism. 
We refer to that trend which is known in the economic world as 
globalization. Defenders of the people’s cause describe this trend as 
a social, political, and economic trend that is subtly imposed upon 
helpless nations to the benefit of powerful nations who are in control 
of the world’s economy. If that is the true intention of globalization, 
an active global awareness can help check its abuses and evil 
inclinations. 

What is globalization? A simple definition from the dictionary 
will not help much. It is an act of “making world-wide in scope or 
application.” But those who are vigilantly coping with the challenges 
of the New Millennium explain it this way: “Globalization is a 
condition where most countries of the world are made to align 
themselves with the economic and political systems of the powerful 
nations of the world.” 

Extreme care should be taken that as Christians we maintain an 
unbiased position and seek to reconcile the protagonists who take 
extreme positions over the issue as pros and cons. For example, in 
protest against the side taking the negative stand, the pros say that 
“globalization does not threaten poor nations because foreign 
investment would help reduce gaps in wealth.” The claim is - when 
viewed in a positive light “globalization is the best means of 
improving the human condition throughout the world.” The 
foregoing is a defensive stand in an effort to counter the charges 
hurled by the detractors from the merits of globalization. According 
to these detractors globalization will bring these about:  

1) Destruction of our environment. Because of the free entry of 
foreign companies and tourists, there will be a demand for tourist 
spots, 5-star hotels, shopping malls, recreation areas (golf courses, 
resorts, etc.), and subdivisions. 

2) Food insecurity. Because of the demand abroad for cash 
crops (bulk production) such as asparagus, cutflowers, bananas, 
pineapples, etc., instead of planting our staple crops (corn, rice), the 
farmers will be forced to resort to cash crops for export. 

3) More poverty. Because of free market there will be a 
cutdown on government subsidies for the poor, the unemployed, and 
the underemployed. 

4) Unemployment. With the entry of foreign products, our local 
companies that cannot cope with the stiff competition from foreign 
companies, will be forced to close down. 

5) Breakdown in family values. More shopping malls and 
recreational facilities will take members of families from their 
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homes. There is more push for people to be consumeristic and to 
spend beyond their means and on non-essentials. People are 
becoming “Mcdonaldized.” Instead of having their meals at home 
they go to restaurants and other eating places where out-of-this-
world attractions are made available by way of enticement.45 

Into the intricacies of the argument we need not go. But as 
Christians what action do we take when there is a threat to human 
life and values? Of course there are always two sides to the question 
and protagonists - pro and con - do not have a monopoly of either 
the right or the wrong side of the whole issue. It is often, if not 
always, a mixture of right and wrong, of false and true, and the 
preponderance of either side will have to be proved for purposes of 
reconciliation. 

This finally takes us to the first half of the title of this essay - 
“Christian Identity.” What is Christian Identity? Christian identity is 
identifying with Christ in all our concerns, in all that we think and 
say, in all that we are, and in all that we do. During the early Church 
period when Christians were being persecuted, they were at times 
tempted to deny Christ, i.e., in order for their lives to be spared they 
pretended (some did leave Christianity) that they were not Christ’s 
followers. Some refused to be identified with Him and the reason 
was fear of death. 

Today persecution takes many forms and one may not even lose 
his life by identifying with Christ. Persecution in today’s context 
may be losing one’s friends, job, wealth, popularity, or influence 
because of one’s stand. All the same people may opt not to lose 
these assets or privileges and choose to “lie low” and take the role of 
nominal Christians and refuse to take a stand on issues such as 
globalization. 

It is the observation of many that Christianity itself takes many 
kinds today. Extreme fundamentalism has always stood for what it 
considers the fundamental teachings of the Bible as against the 
position taken by the Liberals or even by the so-called Modernists. 
Between these two extremes that accuse each other of theological 
“faults” are various groups that emphasize what they consider the 
essentials of Christianity and put premium on evangelism and 
personal commitment to Christ. Others emphasize correct doctrine 
as necessary to salvation and look at theological wranglings as a 
waste of time. Still others look to good works as the only thing that 
matters while a great number take the very opposite view and insist 
that faith alone saves. 

It must be said that all these are representative thoughts or ideas 
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of what Christ stands for, although He is more than all of them put 
together. As the Jewish leaders could not hold Christ in their limited 
and biased view of the truth that sets men free, so Christian identity 
today as claimed by the differing sectors of the Christian persuasion 
falls short of the all-encompassing truth that is Christ. 

Was Christ a political figure? Was His concept of religion 
identical with those held by the sects within Judaism that looked 
down on sinners? Was He right in defending the plight of publicans 
and sinners over and against the condemning spirit of the scribes and 
Pharisees? Was it right for Him to take up the cause of the 
underdog? Was He right in downgrading the rich? 

If we can, after going through all of the above “labels,” still be 
one with Christ, then our identity with Him will stand the test of 
faithfulness and loyalty to His cause. Our Christian identity is 
established only as we remain faithful and faithfulness to Him is 
nothing less than being identified with Him in all that He stands for. 

At the outset we said that Christian identity is the faithful and 
loyal stand one must take with Christ in His judgments and 
pronouncements against prevailing situations and trends that are 
morally wrong, destructive, and dehumanizing. 

When we read the versions of the Gospel what stands out about 
Jesus are His judgments and pronouncements against evil, against 
immoral acts, against the oppression of the helpless - the underdog, 
the ignorant, the poor – all who are being taken advantage of in fact. 
That was some two thousand years ago. One observation made by 
social scientists is that situations have not changed since then. In fact 
with the passage of time they have grown worse. Although Jesus is 
not with us physically, His Spirit is, as He promised in Matthew 
28:20 – “…And surely I am with you always, to the very end of the 
age.” The question is - who will take up the cudgel for Jesus in times 
like these? It is those, of course, who have identified themselves 
with Him and His cause. It is the Christians in our time. The 
problem, however, is - how like Jesus are we really? Will we be able 
to handle the delicate task and understand the situation the way He 
would? In other words, are we like Him in motive, in purpose, in 
concern, in understanding, in sympathy, in mercy, in love? 

The fifth level of global awareness confronts us with the issue 
of globalization which we have already discussed. The proponents 
who look at globalization with a positive eye have made the claim 
that it is the answer to our economic crisis. This was negated by the 
defenders of the people’s cause who presented an analytic argument 
showing the disadvantages of globalization and the harm it does to 
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our nation’s economy. Granting that the detractors from the merits 
of globalization are right, i.e., that globalization is a disastrous 
economic trend, what measures should those who are identified with 
Christ or with the Christian cause propose to counteract the 
paralyzing effect of globalization on our economy? We propose 
nothing less than the renewal of man as he encounters the living 
Christ. When we have men “who cannot be bought…who put 
character above wealth…who will make no compromise with 
wrong…who are not afraid to stand for the truth when it is 
unpopular…” we have half of our task accomplished. 

Essentially we need to recognize two given or existing facts 
where globalization is concerned. The first existing fact is that our 
government, left with no choice, has accepted this unwelcome 
system. The second fact is several churches and church-related 
organizations are not sleeping on the job. Through the print media 
and radio and television facilities, challenges, appeals, and mind-
opening presentations are being coursed to get to the people’s 
hearing. In all these one thing stands out as a reminder - we are 
identified with Christ who did not resort to force as a means to get 
His message across. Today’s major ideologies can make people 
angry at the realization of wrongs being perpetrated by those in 
power and there is always the possibility that arguments could turn 
into armed conflicts and cause the loss of many lives. 

Since Christian identity is to be identified with Christ in what 
He says and does, what we say and do as the issues of globalization 
confront us is a matter of great concern. Jesus’ way is the way of 
peace. He never advocated armed struggle. His teachings may be 
revolutionary but they are geared towards spiritual, not political 
ends. He loved those who considered Him an enemy. It is said that 
Judas’ reason for betraying Jesus was the fact that he hated the 
Romans so much he would have wiped them out of existence given 
the means. He was hoping Jesus would do that kind of thing but 
when Jesus instead said, “Love your enemies,” that made Judas 
decide to break with him. What Judas did not know was that Jesus’ 
way was most effective. It effected a change of life and direction and 
the religious leaders were witnesses to that miracle as people who 
flocked to listen to Jesus were changed in the process. If Jesus was 
killed by His enemies it was not because he used arms but because 
He was so effective He had to be put out of the way. 

Mention must be made briefly about why slavery was finally 
abolished in America, Europe and elsewhere. Jesus never directly 
attacked this evil system that deprived people of their freedom and 
all the rights and privileges that went with it. Jesus merely pointed 
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out the value of life and challenged His hearers to do good, to love 
their neighbors as they love themselves, and to be kind and 
forgiving. Little did people know that He was indirectly saying, 
“You have no right to enslave others.” 

What is the challenge of “Christian Identity and Global 
Awareness” to us today who have chosen to be identified with 
Christ? Let me recall a book written by Charles Sheldon titled “In 
His Steps.” After one has read it, this is the message that will linger 
in his mind: Every time a man is about to make a decision, he should 
ask himself, “If Jesus were in my place, what would He do?” That is 
a wonderful way to explain Christian Identity. 

The message of the following poem by Kristian Ostergaard will 
provide a fitting conclusion: 
 
 That Cause Can Neither Be Lost nor Stayed 
 
 That cause can neither be lost nor stayed 
 Which takes the course of what God has made; 
 And is not trusting in walls and towers, 
 But slowly growing from seeds to flowers. 
 
 Each noble service that men have wrought 
 Was first conceived as a fruitful thought; 
 Each worthy cause with a future glorious 
 By quiet growing becomes victorious. 
 
 Thereby itself like a tree it shows: 
 That high it reaches, as deep it grows; 
 And when the storms are its branches shaking, 
 Its deeper root in the soil is taking. 
 
 Be then no more by a storm dismayed, 
 For by it the full-grown seeds are laid; 
 And though the tree by its might it shatters, 
 What then, if thousands of seeds it scatters? 

Called to be Stewards of God's Creation 
 

Domingo J. Diel, Jr. 
 
 Let me begin this paper by citing two well-known passages 
from the Old Testament and telling an anecdote coming from one 
African country. Many of us, if not all, must have had preached or 
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done some Bible studies on these passages. In addition, the anecdote 
could be well considered as a modern parable on how a human being 
could relate to and use nature and environment as source of what is 
necessary for his/her life and life-style. 
 The first passage is recorded in Psalm 24:1-2, in the RSV  
rendering: “The earth is the Lord’s and the fullness thereof, the 
world and those who dwell therein; for he has founded it upon the 
seas, established it upon the rivers.” And the second passage is 
found in Genesis 1:26-28, “Then God said, ‘Let us make man in our 
image, after our likeness; and let them have dominion over the fish 
of the sea, and over the birds of the air, and the cattle, and over all 
the earth, and over every creeping thing that creeps upon the earth.’ 
So God created man in his own image, in the image of God he 
created him; male and female, he created them. And God blessed 
them, and God said to them, ‘Be fruitful and multiply, and fill the 
earth and subdue it; and have dominion over the fish of the sea and 
over the birds of the air and over every living thing that moves upon 
the earth.’” Hardly anyone here will question the affirmation of the 
Psalmist about an all-inclusive claim of God’s ownership of the 
earth and all upon it; on the other hand, the passage in Genesis 
clearly indicates the origin and/or basis of authority given to man, 
i.e. Adam, as trustee or steward of God’s created earth. In a number 
of ways and at various periods in human history, man and woman 
have exercised and still are exercising this authority given them by 
God. The anecdote illustrate a couple of these ways: 
 A story is told of tourist, who one afternoon met an African 
fisherman relaxing under a palm tree and enjoying the sea breeze. 
The tourist said to the fisherman “Why are you setting idle at this 
time of day?” The fisherman replied: “We were out since early in the 
morning and have much fish for the day.” 
  Tourist:  But you could go out once more, and 
     then catch more fish. 

Fisherman: What for? 
Tourist: You could buy a second boat and 

catch and sell some more fish. 
Fisherman: What for? 
Tourist: You could buy a motor for your boat 

and get out to sea much faster. 
Fisherman: What for? 
Tourist:  You could be ahead of other  
    fisherman. 
Fisherman: What for? 
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Tourist: You could catch much fish, sell much 
faster, and get more money. 

Fisherman: What for? 
Tourist: You could employ other fisherman to 

work for you. 
Fisherman: What for? 
Tourist:  You could have more income. 
Fisherman: What for? 
Tourist: You could build a house and a 

swimming pool and would not need 
to work much for self anymore. 

Fisherman: And then? 
Tourist: You could relax and enjoy life and 

the sea breeze under a palm tree. 
Fisherman: Why, isn't that what I am doing just  
    now? 

 
From this anecdote, one can learn a lesson of how life could be 

viewed and how nature could be exploited. 
However, it would probably be too little to discuss the topic for 

today based on the two OT passages only, and on this anecdote, 
interesting it maybe. The fact is, there are a number of other 
passages, both in the Old and New Testaments, which directly or 
indirectly point out to God’s ownership of the whole creation, i.e. 
heaven and earth, the whole world and all dwell and grow therein 
(Pss.5:12; 95:3-6; Deut.10:14; Job 41:11; John 1:1ff. 14: Col. 1:15-
20). As to the meaning of steward, of stewardship, Dean Dr. Yuzon, 
in his paper, “Stewards of Life, Earth and Future” delivered at your 
General Assembly last May this year has dealt with it at some 
length, to which I shall refer later. 

However, why this theme again about stewardship and creation, 
when only recently the same theme had been discussed in your 
Church’s General Assembly? Perhaps, a follow-up or an echo? 
Alternatively, is it because it is a much-discussed theme - 
environment and nature - among politicians and scientists all over 
the world? And no doubt we know that since 1983 in Vancouver, it 
is one of the priority themes of the World Council of Churches 
(WCC) in a triad form, namely: “the conciliar process of mutual 
covenant to justice, peace, and the integrity of creation.” 
 A physicist and systems theorist, Fritjof Capra of the University 
of California in Berkeley recently commented on the health of the 
planet Earth so: 
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“There is widespread agreement today that the 90’s 
are going to be a critical decade - the survival of 
humanity and of the planet are (sic) at stake…The 
90's will be the decade of the environment, not 
because we say so but because of events almost 
beyond our control. Concern with environment is no 
longer one many “single issues.” It is the context of 
everything else - our lives, our business, our 
politics…Today we are faced with a whole series of 
global problems harming the biosphere and human 
life in alarming ways that may soon become 
irreversible.” (Philippine Daily Inquirer, 27 July 
1990). 

 
 The recently concluded World Convocation (July 1990 in 
Seoul, South Korea) on justice, peace, and the integrity 
(preservation) of creation, in its preparatory document vivid and 
disturbing data have been recorded thus: 
 
 “every minute the nations of the world spend 1.8 

millions of US dollars on military armaments; 
 every hour 1500 children die of hunger-related 

causes; 
 every week during the 1980s more people were 

detained, tortured, assassinated, made refugee, or in 
other ways violated by acts of repressive regimes 
than at any other time in history; every month the 
world’s economic system adds over 7.5 billions of 
US dollars to the catastrophically unbearable debt 
burden of more than 1500 billions of US dollars now 
resting on the shoulders of Third World peoples; 

 every year an area of tropical forest three-quarters 
the size of Korea is destroyed and lost; 

 every decade, if present global warming trends 
continue, the temperature of earth’s atmosphere 
could rise dramatically (between 1.5 and 4.5 degrees 
Celsius over the next four or five decades) with 
resultant rise in sea levels that would have disastrous 
consequences, particularly for coastal areas of all 
earth’s land masses. 
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Such data illustrate humanity’s profound violations of justice, 
peace, and the integrity of creation… the overarching challenge of 
our time is nothing short of radical transformation of society, with 
special reference to our human expectations and lifestyle, and to our 
way of organizing power. Unless vast changes are introduced today, 
the consequences for tomorrow will be catastrophic.” 
 I hope that it is evident through these lengthy quotations, that 
we are not simply being fashionable discussing a theme being much 
discussed and in vogue everywhere. Neither are we alarmists 
shouting fire in a fully crowded cinema house. Indeed, we are 
affirming anew our Christian calling in the faith in the God 
Almighty, the Creator of heaven and earth, and re-examining again 
our responsibility as Christians and ministers of the Word and 
Sacraments, to the rest of God’s creation for the benefit and well-
being of the coming generation. Let us look at the topic “Called as 
Stewards of God’s Creation” closely under the following points: 1) 
The Creator, God: His Covenant in Creation, 2) The Creature, 
Adam: His/Her Responsibility to Creation, and, 3) The Christian 
Stewardship: A Two Fold Accountability. 
 
 
1. The Creator, God: His Covenant in Creation 
 

We have learned early in our theological education that the 
heavens and the earth were not made out of something already 
existing, but were created out of nothing, out of a primeval Chaos. 
This understanding of what is now known in theological jargon as 
creatio ex nihilo comes about primarily because of the verb used in 
the creative act of God, Himself. Not only that, it is also because of 
the description of the condition before the heavens and the earth 
were actually created. (It was Tohuwabohu). Until there is a better 
and convincing interpretation of this creative act of God, for the 
present, we have enough to ponder about this Creator-God and His 
Creation. 
 For one thing, there is an untiring expression of praise, 
thanksgiving and worship of Him, because of His whole creation, 
especially in the psalms (Pss. 8, 19, 24, 29, 96, 98, 104:14 ff., etc.). 
All through the centuries, the Christian Church has used, and still is 
using the Psalms in her liturgical activities and has drawn from it, 
for her members, individually and corporately, inspiration, spiritual 
strength and encouragement for day to day living. It is here, where 
the Creator-God, though distinct from his creation, is shown that he 
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has not forsaken His creation. Instead, it is shown that He is closely 
associated with His creation, still sustaining and preserving it. This 
faith of the Psalmist in the Creator-God, whose majesty and awe-
inspiring glory is reflected in, at the same time, stands above His 
whole creation has been the source of inspiration to many of us 
Christians, but also to those who do not share our faith. We can also 
derive hope from the faith of the psalmist, that the Creator-God, 
whoe very nature is steadfast love and enduring faithfulness (e.g. Ps. 
136) will never forsake His own creation. This knowledge of the 
faithful and steadfast Creator, who keeps and maintains his own 
creation might lead us to a comfortable, wait-and-see stance, as in 
the case of some sectors of the Christian Church, which devotes its 
time to the spiritual matters of the Church and the souls of men. The 
vision of the Seer of a new heaven and a new earth recorded in Rev. 
21:1ff. seems to strengthen this particular theological orientation. 
This view claims that since a new heaven and a new earth shall 
replace the old ones, and God Himself shall make all things new 
(Rev. 21:1, 5), human efforts have not much bearing on it. 
Evidently, there seems to be a misunderstanding here, if not a 
confusion, of creation as mandated by God and/with God’s own 
sovereign will and final purpose for his whole creation. The 
eschatological hope of God’s final triumph over destruction, decay 
and death, which was already revealed through and inaugurated in 
His Kingdom in the Person of Jesus Christ, his Son, should indeed 
propel us, as St. Paul expressed it, “to be steadfast, immovable, 
always abounding in the work of the Lord, knowing that in the Lord 
your labor is not in vain” (I Cor. 15:58). 
 The other thing is that, we do not only draw inspiration and 
encouragement from the faith of the psalmists in the Creator-God, 
who remains faithful to His Creation, we also have made the same 
faith as our very own. Every time we lead our fellow Christians to 
confess in worship and in other liturgical acts the Apostles Creed, 
we affirm the belief in the God, who is the Creator of the heavens 
and the earth, who continues to create today insofar as He faithfully, 
for the sake of humanity/mankind, sustains and keeps His whole 
creation from total disintegration because of man’s own doing. In 
this regard, we may need to translate the First Article of the Creed 
into acts and deed that would give praise and honour to the Creator. 
They should be acts and deed, though through human means, that 
will continue the creative acts of God, or in line with His creative 
acts. This would then be reflective of responsible stewardship of 
God’s creation that has been entrusted to us. 
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 We are often reminded by regional and international church 
organizations, like the CCA and WCC that confessing the Christian 
faith today takes more than just verbal repetition of the Bible and/or 
the Creeds. It is the struggle for and practice of God’s justice and 
righteousness and mercy, and the living out of the Christian faith in 
a day to day life with all its consequences. 
 We cannot be responsible for the whole of God’s creation, i.e., 
for the whole Universe, with its tens of thousands of galaxies and 
solar systems. However, we are certainly directly responsible for the 
whole world, the planet earth, nature, and our environment. With all 
these, we have been entrusted to take care, to use (and certainly not 
abuse), and to keep until the Owner comes to ask us for accounting. 
We can no longer look up to the heavens and into the vastness of the 
firmament, with its suns, and moons, and stars, and declare like the 
Psalmist the glory and majesty of God, without looking around with 
concern at the miserable health of the Planet Earth – its denuded 
forests, tens of thousands of polluted rivers and seas, wide tracks of 
otherwise arable, fertile land becoming salty or desert, ground water 
for drinking gradually poisoned, and men, women and children in 
almost all big cities of the world being suffocated, if not by polluted 
air, by waste and garbage they themselves have produced. And to 
repeat physicist Capra and the preparatory document cited earlier: 
“We are faced with a whole series of global problems harming the 
biosphere and human life in alarming ways that may soon become 
irreversible.” In addition, “unless vast changes are introduced today, 
the consequences for tomorrow will be catastrophic.” 

The Covenant of God with Noah, with all living creatures and 
with the earth, not to curse anymore the ground and destroy the earth 
with its living creatures, with the Flood (Gen. 9:8-17) must be seen 
against the background of the Fall. By so doing, we will see why the 
earth, in spite of God’s Covenant with the whole world, is being 
gradually destroyed by fallen man/woman or by fallen modern 
Adam, himself. He is really the problem and judging from the above
-quoted statements, he could be the solution to it. As Emil Brunner 
expressed it, man is in fact a riddle. This brings us to the second 
point. 
 
2. The Creature, Adam: His/Her Responsibility to Creation 

 
Now back to the second OT passage I referred to at the 

beginning of this paper. Two things I would like to underline in this 
passage in Gen. 1:26-28 regarding the Adam-creature: firstly, his 
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center position in God’s creation, and secondly, his God-given 
authority or mandate over the rest of creation. 
 While it is true that Adam is part of God’s created world or 
earth, he is at the same time different from the rest of God’s 
creation, basically because God himself created Adam–male and 
female–in His own Image: a unique creative act itself, which the 
Creator-God did not do to the rest of His creation. This special 
endowment, namely God’s image in Adam, places man/woman at 
the center position in creation, and as a creature, in an intimate 
relation with the Creator-God. Both of these are gifts from God, gifts 
which define his own identity and qualify him to rule over the rest of 
God’s creation. His authority then, i.e., the mandate of the Creator 
for him to have dominion over/or to subject the rest of creation 
under him must not be seen apart from this two-fold relationship. 
Moreover, because this authorization is a trusteeship or better still, a 
stewardship, neither should it be carried out wholly independently of 
the Creator and Owner of Creation. 
 In his paper read to the General Assembly of the UCCP in May, 
Dr. Yuzon has this to say on stewardship, I quote: 

 
“A cursory glance at references on stewardship in the 
Gospels of Matthew (20:8) and Luke (8:3; 12:42; 
16:1-2,10) and Titus 1:7 shows that the term steward 
is synonymous with a servant, manager, officer and 
foreman. All of them convey the idea that a steward 
in the biblical sense is one who is in charge of God’s 
work and is therefore accountable to God for the way 
he handles what has been entrusted to him.” 

 
In the first book of the OT, the Creator-God had already 

entrusted his handiwork to the first man, Adam, not specifically a 
Christian (for specifically Christian examples see: I Cor. 4:1; I Peter 
4:10). And if we accept the belief that Adam was representative-
man, thus representing humanity, then the stewardship of God’s 
handiwork, in human terms: the earth, nature and the environment, 
has been given to all man - and mankind to be carried out, I repeat, 
within the framework of his/her two-fold relationship to the rest of 
creation, on one hand; and to the Creator-Owner, on the other. But 
because sin came through this representative man, and death through 
sin, death and decay spread to all humanity and creation, because all 
have sinned (Rom. 5:12ff.). This is the problem of and the riddle 
about man/woman. Thus, it is no surprise at all that in the course of 
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ancient and modern history, man has earned a number of titles: a 
religious man, a thinking/reasoning man, a playful man, a technical 
man, a political man, an economic man, etc. 
 These all could be illustrated, for instance, by an Adam in the 
Garden of Eden, by people behind the Tower of Babel and the 
Pyramids of Egypt; people responsible for the coming of 
automobiles, airplanes, and submarines; human brains behind 
nuclear fission, spacecrafts, and babies in the test tubes; men/women 
behind the production line, the invention of radio, television, the 
cinema and Disneyland; a Bach, a Rembrandt, a Michelangelo, a 
Rizal, a Tagore. Nevertheless, since the Fall, the descendants of 
Adam - male and female - did never stop to over-reach himself/
herself, wanting not only to transcend his/ her limit as a God-
intimately-related-creature, but also to be the Creator-God himself, 
simply by ignoring or banishing the Creator. Modern Adam - male 
and female - in spite of the coming of the Second Adam, the Lord 
Jesus Christ, never stops to over-reach himself/herself, not only to 
subject all creation under his/her feet, but to get all for his/her 
benefit and profit by all means, in the process, destroing, exploiting, 
and gradually reducing the earth, nature and the environment to a 
chaotic and uninhabitable world. Who will then disclaim the results 
like Hiroshima and Nagasaki, 6 million Jews, and 20 million 
Russians dead in WW II; today the Two-Thirds World is in 
perpetual indebtedness. The majority of its inhabitants - children, 
youth and woman - are either malnourished, under nourished or 
simply dying of hunger, while super-kill weaponry are still being 
manufactured by rich industrialized nations. The playful modern 
Adam shows his/her muscles psyche through Superman, Wonder 
Woman, Superdonut, Master of the Universe and Rambo. 

The modern Adam – male and female – who are supposed to be 
stewards of the earth, nature and the environment, with good 
intentions and plans for the development and progress of the planet 
earth and its inhabitants meanwhile put up profit-making financial 
institutions, that can alone dictate the terms; built up super-power 
modern war machinery and the over-present consumerism 
promotion agencies. He/She has become the master and the absolute 
owners. Indeed Adam - male and female - has become also a 
structure and a system, against which planet earth has no chance, 
had it not been for those, who are still conscious of their calling as 
stewards, and have remained faithful stewards of God’s creation. 
Now to the third and brief point. 
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3. The Christian's Stewardship: A Two-Fold Accountability 
 
 We share the responsibility of stewardship of God’s Creation 
with our fellow human beings, whether they are Christians or not. 
We share with them also, the human fallenness, for we all have 
sinned. But through God’s mercy and grace, shown to us in Jesus 
Christ, we have been made partakers of the life in Jesus Christ. With 
St. Paul, we also say, “But thanks be to God, who gives us the 
victory through our Lord Jesus Christ” (I Cor. 15:57). From then on, 
we have been preaching, teaching, healing, and serving in the name 
of Jesus Christ and the Lord. We call people to have life in Him, 
through repentance of sin. We challenge them to be reconciled with 
God and with their fellow human beings (in some sectors of the 
Christian Church, salvation of souls) has led us to neglect not only 
the theological affirmation about the redemption and reconciliation 
of the whole creation (cf. Col. 1:15ff), but also the theology of 
Creation itself. I submit that, as Christians called to be stewards of 
God’s created world, i.e., the earth, nature, and whole environment, 
we call people for repentance of sin against God, against fellow 
human beings, and against God’s creation. That would be some kind 
of a prophetic stewardship, which probably would hardly exempt 
ourselves from repenting also. Since, in words of Dean Yuzon, “By 
default or by design we have contributed to the emergence of a 
world view that is centered in human beings to the exclusive of extra 
human species and things.” 
 Around the world these days, signatories are being gathered for 
an “Earth Covenant,” a Citizens’ Treaty for Common Ecological 
Security. The registry of signatures worldwide for this covenant will 
be presented at the world conference on the Environment in 1992. 
This may have little concern for you and for us here in the 
Philippines. But alarm of the health condition of planet earth cannot 
be overheard, also here in our country. For it would mean also our 
health, our life and life of the generations yet to come. To wait and 
to react simply when the catastrophe shall have come, or when the 
global situation shall have become irreversible, is not only poor 
stewardship of God’s created world, it is Christian irresponsibility, 
for which we may be held accountable to future “unhealthy” 
generations. 
 Our commitment to and faith in the Master of Creator - God, the 
Father of our Lord Jesus Christ, should encourage us to be awake 
and sensitive, and to commit ourselves in humility and 
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determination, to work and be involved in the conciliar process for 
peace, justice and the preservation of creation in the context of the 
Philippines and right there, where we really are, clergy and laity, the 
whole People of God. Our faith in the Creator - God and our shared - 
responsibility for the God’s creation with those, who may not share 
our Christian faith encourages us to work cooperatively with them 
and with those, who involve themselves also in the work for peace, 
in the struggle for justice and in the preservation of God’s created 
earth. This is the only earth with its living creatures and vegetation, 
given to and intended to humankind by Creator-God, to inhabit and 
to live with, and through which his/her life is sustained. For the sake 
of God’s Kingdom and for this creation, which God finally will 
make all new, we are called to responsible and faithful stewardship!  

Thank you.  
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Part Two: Theologies 
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Toward a Global Ethos: 
 Necessity, Problems, Concrete Steps 

 

Hans Schwarz 
 

The world has become a global village. Fax and e-mail make 
instant communication between distant countries a reality. Satellite-
TV transmits into our own living room what happens in the most 
distant corners of the world. Even smaller companies no longer have 
their customers in their own particular region, but often in far away 
countries. Yet, the village picture is deceiving. While in the village, 
everybody knows everybody else and language and customs are 
virtually identical, such is not the case in our global village. Of 
course, practically everybody knows Coca-Cola and Michael Jordan. 
Also many industrial gadgets look about the same whether I see 
them in Korea or in the USA and McDonald hamburgers are as tasty 
or as tasteless - depending on one's preference - in Beijing as they 
are in Berlin. While on the surface we are indeed moving toward a 
global civilization, regionalism becomes increasingly important.  

Already some forty years ago it was predicted that through 
national TV in Germany local dialects would become extinct. Yet 
while on one hand we are presently witnessing in Germany an 
Americanization of the German language, at the same time dialects 
gain more and more popularity, even to the extent that Christian 
worship services in Northern parts of Germany are again held in 
Low German and in popular music many soloists sing their hits in 
the dialect. Similarly on the European scale, unity is making 
headway with the Schengen agreement, the introduction of the Euro, 
and the alignment of national legislations with that of other 
European countries. At the same time, the Czechs and the Slovaks 
have dissolved their union, the Basques want independence from 
Spain, the Scots would prefer to have their own little nation and the 
former Yugoslavia is disintegrating into more and more independent 
territories. One can make similar observations in Africa with Eritrea 
and in Asia with East Timor. 

Globalization and regionalization seem to be two concurrent 
movements. While the driving forces behind globalization seem to 
be political and economic concerns, larger markets, easier access to 
material and human resources, and the increase in import and export 
opportunities, the impetus for regionalization often comes from the 
awareness of differences in culture and religions. Samuel P. 
Huntington therefore talked about a clash of civilizations, initially 
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with a question mark, but then as a straightforward assertion.1 He 
claimed: “In the modern world, religion is a central, perhaps the 
central force, that motivates and mobilizes people. ...What ultimately 
counts for people is not political ideology or economic interest. Faith 
and family, blood and belief, are what people identify with and what 
they will fight and die for.”2 While he concedes that nations will 
remain the most powerful actors in world politics, “the main 
conflicts of world politics will take place between nations and 
groups of different civilizations.”3 The most important conflicts of 
the future will take place between the cultural dividing lines, which 
separate civilizations from each other. Indeed the differences 
between various human entities show up most clearly in religion and 
culture. 

However, one should not quickly identify culture with religion. 
For instance, in 1984 the Korean Gallup organization conducted a 
survey to find out to what extent the Koreans still follow Confucian 
rules of conduct such as memorials for ancestors, respect toward 
parents, rites at ancestral burial places, etc.4 Though only two 
percent of the Koreans consider themselves to be Confucian and 
though Confucianism is hardly visible in present-day Korea, the 
result was that practically all Koreans follow Confucian rules of 
conduct. In a similar way one could show that virtually all Indians, 
whether Christian, Moslem or Hindus, follow popular Hindu ways 
of conduct, such as caste consciousness and Hindu expressions of 
popular piety. Nevertheless, a Christian in India or Korea has a 
natural affinity to Christians in other parts of the world. This means 
that religion can be larger and more comprehensive than a given 
culture and vice versa.  

As we have seen in the past and still witness today, divisiveness 
and strife can issue forth from both religion and culture, but both can 
also be stabilizing elements. Huntington seems to admit this also in 
conclusion of his book The Clash of Civilizations when he states 
that the great world religions have certain values in common, so that 
they could contribute to peace in a multi-cultural world and people 
should discern common elements in various cultures as stabilizing 
factors in today's world.5 Neither religions nor cultures are in 
themselves troublemakers that cause endless conflicts and disunity. 
Perhaps cultural and religious identity is even more necessary today 
than it was in the past so that we do not get lost in the global village 
and become homeless. As our planet becomes more crowded and 
more interconnected, we cannot afford cultural or religious 
introversion while trusting in the future of this planet.  
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There are three areas at least that need our global awareness and 
cooperation: peace, economy, and nature.  
 

1. The largest migrations today are caused through 
wars and not through famines as in previous 
centuries. The people displaced by wars cause severe 
interruptions of regional economies and are a serious 
destabilizing factor. While the efforts of the United 
Nations have so far avoided any global conflicts, 
they have been rather ineffective in eliminating 
regional conflicts. On the contrary, the global wars 
have been substituted by an ever-increasing number 
of regional wars. 
 
2. The world population can be divided ever more 
distinctly into luxury clubs and paupers. A widening 
gap between rich and poor is a destabilizing factor in 
individual countries as well as on a global scale. The 
economic disparity between the Southern and the 
Northern Hemisphere or between Eastern and 
Western Europe causes not only misery in 
underdeveloped countries but threatens richer nations 
with illegal immigration and organized crime. Again, 
these problems cannot be solved by one country, but 
only by a global effort and a common global 
agreement on certain economical and ethical 
principles.  
 
3. We realize more and more that the natural 
equilibrium that allowed humanity to flourish on this 
planet is under heavy attack from various sources, 
such as pollution of all sorts, increasing extraction 
and consumption of non-renewable resources, and 
the rapid elimination of many animal species. Since 
ecological problems are usually not contained within 
national boundaries, regional and global cooperation 
is needed. Yet, such cooperation is not forthcoming 
unless we agree on certain standards. Therefore, a 
global ethos is unavoidable. 

 
For the first time in the history of religions, the Council of the 

Parliament of World Religions at its 1993 Chicago meeting issued a 
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declaration for a global ethos. Its intention was to eliminate egotism 
of all kinds, class-consciousness, racism, nationalism, and sexism. 
While religions cannot solve the ecological, economic, political, and 
social problems, they can change the heart of humanity and move us 
to a new view of life. Therefore, a spiritual renewal is needed.6 
There are four comprehensive and ancient summons that, as the 
issuers of the declaration claim, are to be found in most religions of 
the world: 

 
1. an obligation to a culture of powerlessness 

and reverence for all life;  
2. an obligation to a culture of solidarity and a 

just economic order;  
3. an obligation to a culture of tolerance and a 

life in truthfulness; and 
4. an obligation to a culture of equality and 

partnership of man and woman.7  
 

This global ethos should not be misunderstood as a new global 
ideology or even the attempt to create a uniform global religion. In 
addition, the high ethical demands of individual religions should not 
be replaced by an ethical minimalism. Moreover, a global ethos will 
not replace the Torah, the Sermon on the Mount, the Koran, the 
Bhagavad-Gita, the teachings of Buddha, or the teachings of 
Confucius. Through a global ethos, the conditions of this earth 
should be changed for the better, conditions that presently produce 
increasingly anxiety and hopelessness for an ever-increasing number 
of people. The declaration of a world ethos “wants to elucidate that 
ethical minimum which is simply necessary for the survival of 
humanity.”8  

However, can we expect that humanity worldwide will agree on 
such ground rules? Of course, we could say that there is already 
existing a certain global corporate culture with near uniform 
standards. Whether we are Christian or Hindu, whether we are 
Buddhist or Moslem, whether American or Chinese or Bantu or 
anything else, once we work for a certain company there is a certain 
code of conduct that needs to be observed. Otherwise the company 
will not function and we will not function within the company. In a 
similar way, the United States government and the U.S. armed 
forces have become large-scale integrators between Whites and 
Blacks. Both ethnic groups receive the same opportunities and the 
same advancements. Both groups cooperate with no visible 
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problems. Yet, this cooperation ceases as soon as the government 
employees move out of their respective positions. The private world 
in which they live is segregated as it has always been. Even 
suburban Blacks live in Black suburban communities and Whites in 
White ommunities. This means that a trans-cultural ethos is only 
effective in enforced trans-cultural activities, but it dissipates as soon 
as these activities cease.  

“Moral convictions gain their validity only from the peculiar 
cultural context of life.”9 There are no ethical norms that are without 
a context. For instance, when we read of an “obligation to a culture 
of equality and partnership of man and woman,” then a conservative 
Christian will understand this differently than a liberal Christian or a 
Moslem. Again, a Moslem living in Iran will interpret this 
differently from one in Turkey or in the USA. Even Moslem women 
would hardly understand partnership the same way as Christian 
women do. Yet to take one understanding as normative would not 
only be a sign of renewed imperialism, it would also betray an 
ignorance of other cultures. Similarly, the concepts of freedom and 
human rights have not found much attention in China since Western 
individualism is largely unknown in the Chinese culture. Shu-Hsien 
Liu therefore admits: “The Confucians lie back in regard to the 
defense of human rights, but we have much to offer with regard to 
personal attempts toward a higher ethical consciousness which 
nowadays is most serviceable for the attainment of social harmony 
and even for world peace.”10 It is therefore not surprising that in the 
Declaration for a Global Ethos, of the three watchwords of the 
French revolution, freedom, equality, and brotherhood, the last one 
is not even mentioned.  

All cultural and religious variations notwithstanding we must 
acknowledge some common principles that relate to life and to 
human integrity. The agreement on such principles, however, cannot 
be imposed on cultural traditions and religious convictions but must 
be anchored and continuously be discovered in them. If such an 
agreement were simply imposed, it would disappear as quickly as 
the brotherly feelings disappeared among the members of the former 
communist block when the heavy hand of communism had 
disappeared. This means a planetary ethos is not attainable through 
abstraction nor sustainable through force but only through 
concretization in those communities in which humans develop their 
moral convictions and hand them on to the next generation. In these 
communities, the conviction of a common destiny of humanity and 
obligation against humanity and nature must be furthered. However, 
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is this not simply wishful thinking?  
Since our human population is becoming increasingly 

interdependent, nobody can survive alone. Either we survive 
together or we die together. This means we have a common destiny 
and this destiny summons us to action. The direction of this action is 
already envisioned in the golden rule, which can be found in all of 
the major religions. For instance, Confucius states: “What you do 
not want for yourself, that do not do to another person.”11 In 
addition, Rabbi Hillel, one of the great teachers of Judaism asserted: 
“Do not do to others what you do not want that they do to you.” 
Finally Jesus proclaimed in the Sermon on the Mount: “In 
everything do to others as you would have them do to you” (Mt 
7:12). This does not mean that all religions are the same or teach the 
same. In their cultic expressions and in their devotions to the deity, 
or the lack thereof, and even envisioning the final goal of their 
pursuits, heaven or Nirvana, there are considerable differences. Yet 
once they touch on basic human conduct, there communalities arise.  

Martin Luther has hinted at the reason for this diversity on the 
one hand and communality on the other very clearly when he wrote: 
“In temporal things and in those things that concern human beings, 
the person has enough reason and needs no other light apart from 
reason. Thus God does not teach in the Scriptures how one is to 
build houses, make clothing, marry, go to war, sail ships, or other 
similar things, for in these matters the natural light of reason is 
sufficient. But in divine things, that is, in those things that concern 
God - for instance that humans do what is pleasant to God and 
thereby become holy - in these matters human nature is so stiff - like 
a stone - and completely blind that it cannot even to the extent of a 
hair's width show us what these things are.”12 In things concerning 
this world and this means also concerning human beings, our reason 
is sufficient to know how to arrange things best. The golden rule 
attests to this faculty of human reason. 

The New Testament witnesses to the existence of such moral 
norms that are derived from human reason or from nature when we 
read, for instance, in Paul's letter to the Philippians: “Whatever is 
true, whatever is honorable, whatever is just, whatever is pure, 
whatever is pleasing, whatever is commendable, if there is any 
excellence and if there is anything worthy of praise, think about 
these things” (Phil 4:8).13 These commendable things are not derived 
from some kind of divine revelation, but are presupposed as a human 
ordering for life. This means for a Christian that he should live 
according to the same norms as everybody else in this world, while 
the motivation for doing so would be derived from the gospel. 
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We should remember Charles Darwin's assertion that human 
moral and mental faculties differ in degree rather than in kind from 
the capacities of animals. If there is indeed a moral continuity 
between animals and humans, there should be even more ground to 
assume such continuity between one human being and another. The 
ethologist Wolfgang Wickler, a former student of Konrad Lorenz, 
points out our common moral history in his interesting book The 
Biology of the Ten Commandments. He claims that the ten, 
specifically the fourth to the tenth commandments, are demands that 
have not just emerged on the human level. For instance, the 
inhibition against killing of members of the same species against 
theft and lying, and the summon to honor older members of the same 
social group are already present among animals.14 The common 
presence of these moral norms does not mean, however, that these 
commandments are immutable. As a foundation and summary of 
appropriate moral behavior they show a development even within 
the human family. 

There are decalogue-like collections of commandments known 
in Egypt, India, and even among the Masai in Kenya.15 Especially 
the latter are instructive, since they portray a nomadic existence, 
which necessitates significant changes in the decalogue to adjust to 
the peculiarities of this form of life. Ethological research has 
adduced more and more evidence that indeed there are some basic 
norms of human behavior. Arnold W. Ravin of the University of 
Chicago summarizes it so:  

 
Every culture has a concept of murder that 
is a specification of conditions under which 
homicide is unjustifiable. Every culture has 
a taboo upon incest and usually other 
regulations upon sexual behavior. Similarly, 
all cultures hold untruth to be abhorrent, at 
least under most conditions. Finally, all 
have a notion of reciprocal obligation 
between parents and their children. These 
universal or near-universal ethics cannot be 
regarded as absolutes that never change. 
However, they do indicate some profound 
and fundamental needs in all men to behave 
within certain limits of ethical boundaries.16  

 
This means that by nature the behavior of human beings is not 

as free and unspecified as one often assumes. To be a human being 
means to act according to certain norms that enable us to live 
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together and further our own species. The trustworthiness of the 
moral process enacted through the living out of these norms depends 
on the ability to develop these norms in such a way that they 
continue to be normative for interacting with the environment in 
which we live. If they are not developed in accordance with the 
changes we encounter and inaugurate we will become helpless 
victims of the conditions under which we live.17 For instance, unless 
we change our living habits, the crowded conditions in today's 
anonymous mass society may easily lead to the deterioration of 
individual partner relationships.18 We will get so much onto each 
other's nerves so much that either our society will totally disintegrate 
or we will create new individual protective areas into which we can 
recede. If we live contrary to our obligation of governing this world 
and to use it according to the moral norms appropriate to us and our 
situation, the necessities of this world - be it through overpopulation 
or through scarcity of natural resources - will force us to a kind of 
conduct that is appropriate to the environment which we neglected. 
Instead of being active in the world in shaping the world according 
to our own ends, at the most we can react to the world. If our 
negligence is too grave, it might even be that our very survival is at 
stake. Our species is no longer fit for life and will be pushed into 
oblivion as many other species have been in the past. 

In order to assure our survival and that of the environment 
around us which enables us to live, we must use our reason and 
develop a survival ethic, analogous to the golden rule and expanded 
in the Ten Commandments. Yet the alarming frequency with which 
totalitarian systems have emerged during the last one hundred years 
should make us wonder whether reason itself is a sufficient 
foundation for the moral process. Even during the reign of 
absolutism, the kings and princes understood that they enjoyed their 
rule through the grace of God or some other supreme power. 
However, today's dictators and terrorists exercise their rule in their 
own name. They no longer feel themselves subjected to higher 
powers. The individual human being has become its ultimate 
measure for right and wrong. If there is nothing universally valid and 
no justice beyond ourselves, that meets all of us as an undeniable 
demand, there is no actual justice, only organized power plays.  

At this point, religious and cultural traditions become important 
again. They show us that humanity is not the ultimate power behind 
which there is nothing but its own mirror. By pointing to human 
finitude and the infinite behind and above that finitude, cultural and 
religious traditions, give that sanction to human norms that no 
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individual can obtain for itself. Therefore, the regional pecularity of 
religion and culture is the ultimate foundation of an ethos that is both 
global and regional, both satisfying to the individual and life-
assuring for the human community. 
 
 
 
 
 
______________________________ 
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Women's Voices in Struggle 
 

Sharon Rose Joy Ruiz-Duremdes 
 

Solidarity and Spirituality: A Theology of Life1 
 

For me, it is impossible to theologize about life apart from 
women, for women are inextricably linked with the production of 
life. And I do not mean this only in a biological sense. In the Genesis 
story, Adam names the woman, Eve. There are two name-giving 
accounts.     

In Genesis 2:23, Adam names her “issah,” which means female 
being. Biblical scholars tell us that in Hebrew, the word “ish” means 
male being. In Genesis 3:20, Adam names her hawwah, which 
means life. What significance could there be in the name change? In 
the first one, the woman is perceived in terms of her femaleness - her 
sexuality. In the second one, she is looked upon as a participant in 
the whole life-giving process. The woman is given a name after God 
says something about pregnancy and giving birth. All mothers know 
the agony of childbirth is followed by the delight and thrill of being 
able to help usher in new life. The more intense the pain, the more 
glorious the delight! There is a dialectical relationship between pain 
and delight. The excruciating pain is a death-like agony. The 
intensity sometimes threatens to snuff out the mother’s very life. 
However, when the baby is born, and the mother pulls through, great 
is the rejoicing indeed! The name change from 'issa to hawwah’ only 
shows us that woman can and must resist all death-like agonies that 
threaten life itself. And these are legion. 

After giving birth, a woman continues to perform life-giving 
tasks: Women keep the kitchen fires burning so that their children’s 
hunger may be satisfied. Women nurse babies so that the little ones 
may grow. Women sell their bodies so that their brothers and sisters 
may survive. Women work as entertainers and domestic helpers so 
that their families may have some breathing space. Sisters quit 
school so that brothers may finish college. The virtuous woman in 
Proverbs 31 works to sustain life and the community. Have you ever 
realized that, on the other hand, most men are engaged in work that 
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is extractive, accumulative, and exploitive? Think about that! 
What is more profound in these life-giving tasks is the 

spirituality that undergirds them. The elements, with which women 
are in constant contact, as they perform their tasks, are spiritually 
symbolic. Let us look at three of these elements: 

FIRE – A woman interacts with fire from morning until night, 
everyday of her life. Rising while it is still dark, she lights the 
kerosene lamp to illuminate the house. Then she goes to the kitchen, 
starts the fire to boil water for her husband’s coffee or her children’s 
hot bath. Then she begins to cook so her family may wake up and 
meet the new day with nourishing food. She goes out and sweeps the 
yard, piles the garbage in a heap and burns it. She cooks the noon 
day meal and then, in the evening, she trims the lamp and hangs it 
near the window so that the family members maybe guided as they 
went their way home. When everyone is snuggled comfortably in 
bed, she ceremoniously snuffs out the candle or the lamp. 

In the New Testament, fire symbolizes power as in the tongues 
of fire that hovered over the empowered disciples on Pentecost. How 
unfortunate that one who has such close contact with “power” is 
herself powerless in a society that has turned this element into a tool 
for extracting, destruction, and torture. 

WATER – In most Third World countries, it is the woman who 
walks long distances to fetch water for cooking and cleaning. She 
soaps and rinses the dishes with water. She washes the clothes so 
that husband and children will have immaculately white shirts for 
work and school. She fills the drinking jars with fresh water so that 
no one will go thirsty. She waters the plants so that they will grow 
luxuriantly. 

In the Bible, water is associated with cleansing, as in the ritual 
of baptism, and with healing, as in the pool of Siloam. The Lord, 
pictured as the Good Shepherd, leads the tired and the weary to still 
waters. How unfortunate that, one who is in such close proximity to 
the water that soothes, is herself encumbered with burdens that 
wreak havoc on her frail body. 

BLOOD – Women interact with blood, not only through a 
biological process that is distinctively female, but also through the 
effects of the physical violence committed against them. In Exodus 
4:24-26, the Lord meets Moses. Moses is on his way to Egypt to 
negotiate the release of his people from the hands of the Pharaoh. 
The curious story narrates that the Lord would have wanted to kill 
Moses. However, Zipporah, Moses’ wife, performs a rite of 
circumcision on her son and touches Moses’ feet with the cut 
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foreskin. The last line of verse 26 says: “And so the Lord spared 
Moses’ life.” Gabriel Dietrich, a German theologian committed to 
the women’s movement in India, claims that “Moses must partake in 
the blessing of blood which is connected with women, in order to be 
bale to fulfill his task of liberation.” Hebrews 9:22 explicitly says 
that without blood, there is no remission of sins. We are aware that 
the delivery of a baby is accompanied by a discharge of blood. 

How unfortunate that many women have bled from wounds 
inflicted on their bodies by calloused powers and principalities that 
use them for profit. 

Given women’s immersion in, and interaction with elements 
that are deeply religious symbols, we cannot help but recognize the 
profound spirituality that attends to women’s work. As she goes 
about her chores each day, she engages in them with a sense of 
commitment to life. As a producer of life, she works to ensure the 
continuity of the life she has produced; and her work is not mere 
sanctimonious routine. It is imbued with a recognition that if she 
does not attend to these tasks, harm will befall those whom she has 
brought into the world and the whole social order, as well. In Isaiah 
32:9, the women’s non-involvement in society has dire 
consequences for the nation: the city that was once full of life now 
lies in ruins. 

Women are great lovers. I have often wondered what the 
manufacturers of MAMA’S LOVE had in mind when they gave that 
name to their product. Certainly love, as women know it, is not the 
chill of thrill that holds two people (not necessarily man and woman) 
captive as they gaze into each other’s faces while the coconut tress 
in the background bend to form a heart. Rather, we are speaking here 
of love from the soul, the impulse and motivation for justice. The 
eyes of a woman in love enable her to perceive the unequal 
exchange, the uneven development and the relationships of 
domination and dependence all around. It is the dictates of love that 
present us with the magnitude of the exploitation and 
dehumanization in a capitalist economy. Radical love, which is 
demanded by the Gospel, emboldens us to abandon neutrality and to 
fight against oppression. Women take seriously what Jesus 
unflinchingly averred: The greatest love of all is to lay down one’s 
life for a friend. Moreover, I go on to add: The highest point of love 
is to be a revolutionary because it is the most unselfish kind of love. 
There is no denying that the deep love, which envelops and 
undergirds women's work, is an expression of spirituality. 

What can I say about solidarity? In preparing for this address, I 
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racked my brain to ascertain whether solidarity is the express 
consequence of spirituality or whether solidarity is in itself an aspect 
of woman’s spirituality. After a while, I gave up trying to draw the 
fine line. I realized that it really did not matter much. It was not very 
important to make a distinction. Besides, fragmenting and 
compartmentalizing like that is a very masculine process.  

If women’s spirituality is very much linked with a commitment 
to life, then it cannot be avoided - women will naturally be in 
solidarity with each other if only to ensure the continuance of life. 

Women carry within them the primeval thought that everything 
that exists hangs together… is interrelated…. is interdependent. 
Human life is inextricably linked with nature. The soil nurtures, 
feeds, and protects human life. From the earth’s womb come plants 
and other gifts of life. When living things die, they return to the 
earth’s womb. Because women do make do with very little, they 
know the dire consequences of exploitation and abuse. As victims of 
a loveless, hierarchical system, non-recognition and deprivation are 
very real. And they struggle against these evils.  

Solidarity, here, is perceived in a comprehensive manner. It is 
not just the bonding of women as they weep together over the death 
of a sister. It is seeing the whole inhabited earth - the oikoumene - as 
a web of life linked together as a social organization, a human 
community, and nature. This web of life needs to be sustained by 
love, as described earlier, for which women have a natural 
disposition. At this point, the feeding of the five thousand by Jesus 
as recorded in the Gospels informs this idea of interrelatedness. This 
story has been referred to as the Great meal of Sharing. Some 
theologians claim that the miracle in the story was not the 
multiplication of the five loaves and two fishes such that thousands 
were able to eat, plus having twelve baskets of leftovers. The 
miracle was how everyone shared food with another such that all 
were fed. This, according to Gabriel Dietrich, is the economy of 
sharing. Only when people live in solidarity with one another, 
concretized in sharing, can the whole inhabited earth be sustained. 

Sitting in on some consultations and discussions of 
theologically trained women, I have heard time and time again God 
addressed as Mother. While I still have to get used to saying 
“Mother God,” I have tried to delve into the implications of having a 
Mother God as distinguished from a Father God. If God is a Mother, 
what does that mean? If we believe in a Mother God, what would 
that lead us to do? How would that make a difference in our lives? 

I submit that our belief in Mother God translates as nurturing 
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and caring for life since, as we have already established, 
Motherhood or Womanhood is linked with the production of life. 
However, how is this nurturing and caring for life concretized? 
Immediately, I can see women working against privatization - the 
IMF-World Bank-dictated scheme that is an integral part of 
Philippines 2000. 

Psalm 24:1 has often been used as a basis for the call for 
environmental protection: “The earth is the Lord’s and all that is in 
it, the world and those who live in it”(NRSV). This does not mean 
only that God is the owner of the world and that all that is in it is 
God’s property. For me, the “earth…and all who live in it” are the 
material expressions of Mother God’s Spirit. The implication, 
therefore, is that “the earth…and all that live in it” cannot be 
possessed by any one. A real estate developer cannot own (in the 
most profound sense) a piece of land after s/he has received a legal 
title for it. Logging concessions cannot own a forest. Japanese 
fishing companies cannot own all that dwells in the depths of the 
sea. A man cannot possess a woman after a 30-minute wedding 
ceremony. Privatization is an anathema to Mother God’s 
encompassing love and care. 

Women, believing in Mother God, find themselves dismantling 
the existing loveless, hierarchical, patriarchal and classed system, 
and then helping to build a social structure where justice and 
freedom permeate all aspects of that structure. It is only natural that 
such a structure will eventually emerge, for the women’s struggle is 
a struggle for freedom and social justice.  

Those of us who are engaged in that struggle know the 
sacrifices that have to be taken - prices we have to pay - the pain we 
have to endure in the process. Only a deep spirituality can sustain us 
in the struggle. This spirituality, expressed in our bonding together 
can surely sustain our vision for the friendlier tomorrow for which 
we all hope and struggle. 
 
Ruth: Struggle Against Patriarchy2 
 

Let us face it - the Bible came out of a patriarchal system! It is a 
legal, social, and economic system that has enforced the domination 
of males as heads of families, giving them jurisdiction over the 
dependent persons in the household, namely wives, dependent 
children, and slaves. Anthropological research shows that patriarchal 
social systems rose with the first developments of large private 
landholdings: when people moved from gardening to animal-plowed 
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agriculture. Because of advances related to this development, 
farmers were able to produce a surplus food and animals eventually 
became what we understand as private property. Whereas earlier the 
people consumed what they gathered and hunted with nothing left 
over, now they had food and animals, which they kept or stored. 
When private property evolved, slaves, and tools became the most 
sought after possessions since these produced the surplus. With more 
slaves to do the planting and more tools to make the work easier, 
there was more harvest and more surplus. Since the men were the 
ones who seized the slaves - especially through warfare - and 
produced the tools, the men took control of these assets. Since men 
were the ones who created the surplus, they were considered as the 
head of the family. As such, they exercised control over everyone in 
the family: slaves, wives, and children. That is how patriarchy 
began. Later, the concept of patriarchy spilled over to the category 
of dominance of one race over another, of superpower over a colony, 
of adults over children, of clergy over believers. That is why today, 
there is a feeling that the white race is superior to the blacks…that 
the US is superior to third world countries…and that a bishop is 
superior to a mere parishioner. This is patriarchy. 

As I said, the Bible came out of a patriarchal system, when 
women were treated as subordinate creatures in society. For 
instance: 
 
 Wives were under the control of their husbands 
 Widows were dependent on sons 
 Women with no heirs were destined to a life of 

poverty and hopelessness 
 Women could not inherit property 
 Women had to marry within the class so the property 

would not move out of it. 
Women were victims of socio-economic injustices. It is, 

however, clear to me that patriarchy goes against the will of the 
Creator. I say this because, in the Bible, we find situations where 
some people struggle against this system. One such example is the 
story of Ruth and Naomi. 

The Book of Ruth is a delightful novel that weaves a story 
around the simple commonplace lives of Palestinian peasants. 
Naomi and her husband, Elimelech, are Israelites who are forced to 
sojourn to Moab because of the famine in Bethlehem. Elimelech dies 
in Moab. Their children, Mahlon and Chilion die, Naomi is left as a 
childless widow. 
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Through Naomi’s words in Ruth 1:21, we see the plight of 
childless widows in those days. She says: “I went away full but 
came back empty.” She is empty because she is a childless widow 
and is destined for a life of bitter impoverishment. What an 
economic injustice!  

Herein we see the effect of injustice on people, women 
especially. The impact is so great that Naomi changes her name. She 
says: “Don’t call me Naomi. Call me Mara for Yahweh has made it 
bitter for me…Why call me Naomi when Yahweh has afflicted 
me?” (Ruth 1:20). How many Maras do we know who faced each 
passing day with compounded bitterness because they are often the 
last to be employed and the first to be laid off…because if ever 
employed, they get only 35% of the man’s daily wages for the same 
kind of work…because they are not paid for the back-breaking 
housework they do…because poverty has become feminized. 

We know the story. Naomi decides to return home. Her thinking 
is that even if she is destitute she will, at least, be among her kinfolk. 
Nothing is as painful as being economically deprived in a foreign 
country! Ruth and Orpah, decide to go with her. However, upon 
Naomi’s urging, Orpah stays with her kin in Moab. However, Ruth 
stubbornly clings to her mother-in-law. She wants to be with her. 
Never mind that she will become a childless widow in a foreign 
land! She wants to be in solidarity with another childless widow. 

In Bethlehem, Ruth does not allow herself to be swallowed up 
by despair, as is her mother-in-law. She studies the laws of the land 
to discover how she can be free herself from the economic bondage 
in which she and her mother-in-law find themselves. Let us not 
forget that she is a foreigner in Judah. Her study of the existing laws 
leads her to discover that indeed she can wiggle herself out of the 
injustice she can maneuver within the system. She finds out that a 
Deuteronomistic law states: “When you have harvest the wheat in 
your fields, if you drop a sheaf, do not return to pick it up, but let it 
be there for the foreigner, the orphan and widow. So Yahweh will 
bless you in all your work.” (Deut.24: 19). That is just what she 
needs! She tells Naomi of her plan to pick up the leftover grain in 
the field. She exercises her initiative to look for food for her mother-
in-law and herself. The need to survive forces her to break the fetters 
of economic injustice experienced by childless widows. 

It is true that Ruth uses her charm to persuade Boaz to marry her 
and while I also question Ruth as a role model for women since she 
achieved her goal through sexual allurement, I do not think that is 
the point of the story. I believe that the novel is a commentary on a 
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brave woman’s act of maneuvering within the patriarchal system to 
say NO to economic injustice, which causes the misery of widows. 
Moreover, it is a story of how one childless widow, in solidarity with 
another childless widow, creates a situation of well being for both of 
them. If economic injustice is our experience, no one else can free us 
from this bond but we ourselves who are disenfranchised. 

It is true that Ruth did not destroy the oppressive system, hence, 
her act might be considered by activists as shortsighted. 
Nevertheless, I believe that hers was a struggle against patriarchy, 
just the same. 

A struggle against a system which bred economic injustice for 
women. And our struggle could definitely start from this level. We 
can still appreciate Ruth for believing that impoverishment is not the 
only option for women. We can, for sure, take a different route - the 
route which causes us to turn our backs on our “Mara experience” - 
and commence the journey toward total well being. Amen. 
 
Mary, Mother of Jesus3 
 

Mary was the daughter of Heli who belonged to the tribe of 
Judah. She comes from the royal line of King David. However, as 
Joseph’s wife, she suffered poverty. We know this because when 
they brought Jesus to the temple to be dedicated, they brought with 
them two doves for their offering. During that time, the rich offered 
animals while the poor gave birds. 

Very little is said about Mary in the New Testament. Even as 
Jesus' mother, she is mentioned only four times during the entire 
earthly ministry of Jesus. In other words, she was a nobody: 
insignificant and marginalized. 

Mary had a deep profound faith in God. She unreservedly 
committed herself to the mission that the angel told her to take 
because she did not allow herself to be a subject to any other human 
being or human law - only to God. When she was told that she 
would bear a son, she did not ask: “How can this be? I’m not even 
married yet?” She responded: “Be it done to me according to your 
word” - a simple receptivity that is unencumbered by personal 
interests or social conventions. 

It is clear that there were times when Mary did not fully 
understand the deep implications of her role as the earthly mother of 
the Messiah. However, she did spend time in analyzing, and 
reflecting, about what was going on. She tried to grasp the deep 
meaning of events in her life. She did not let things go by unnoticed. 
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Neither did she allow herself to be used by a historical movement 
that she did not understand. She gave herself to the process of 
conscientization. The Magnificat was a reflection on the news that 
she received telling her that she was going to bear a son. In Luke 
2:19, she reflects on the meaning of the shepherds’ visit to the stable. 

When Jesus was taken to the temple at age twelve and when his 
parents discovered that he was missing from the group, a worried 
Mary returns to the temple, finds him and questions her son. Jesus 
replies: “Don’t you know that I must be about my Father’s 
business?” The uncomprehending Mary must have thought; “And 
your Father’s business is in the carpenter’s shop building tables and 
yokes, repairing beds and chairs - not here in the temple talking to 
lawyers and philosophers!” Mary was taken aback by her son’s 
answer, yet according to the account of Luke, she kept all these 
things and pondered them in her heart. 

Mary’s deliberate reflections caused her to support her son’s 
mission to the bitter end. Her theoretical formulations led her to 
praxis. She is visible at the most significant and crucial moments of 
Jesus' life: she is at the marriage in Cana - Jesus' first public 
appearance as Messiah; she is at Capernaum where Jesus is in the 
thick of his work; she is at the cross where Jesus is undergoing the 
most painful crisis in his life; and she is at the ascension where the 
glorified Jesus leaves important reminders to his disciples. Her 
presence lends advocacy to the cause, for which her son lived and 
died - the cause of the poor, and the dispossessed. 

According to Sr. Hilda Buhay, OSB, “Biblical reflections on the 
images of Mary point to her as a Jewish woman witness, unflinching 
in faith and sterling humanity. She is the conscientized and 
committed Jewish woman who sang of solidarity in struggle with the 
poor and the oppressed in the Magnificat.” 
 
______________________________ 

 
Notes 

 
1 Keynote address at the AWIT National Assembly, Quezon City, September 21-24, 1995. 
Originally published in Wendy Kroeker and Sharon Rose Joy Ruiz-Duremdes, Eds. Dance 
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2 Originally presented as Bible Study #1, Asian Church Women's Conference (ACWC) 
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The Holy Spirit in the Fourth Gospel 
 

Nathaniel M. Fabula 
 

The doctrine of the Holy Spirit is such an important subject 
because of the vital role He plays in the life of the Christian Church 
and individual believers. From the beginning of the Church the Holy 
Spirit was the dynamo by which early Christianity was propelled. 
However, in the course of time in the history of the Church, the 
doctrine of the third Person of the Godhead has often been 
neglected. Great debates were centered on the person of Christ, the 
Trinity, grace, atonement, and the sacraments; while discussions on 
the Holy Spirit were only superficially done on the controversies 
dealing with the Trinity and sometimes briefly mentioned in 
connection with the believer’s spiritual life. It may be claimed that in 
more recent times the doctrine of the Holy Spirit has been receiving 
more attention. With the emergence of many Charismatic groups - 
Roman Catholics, Evangelicals, and Pentecostals that emphasize the 
work of the Holy Spirit, many people are interested to learn more 
about the third Person of the Trinity. Our present generation has 
become interested in the study of the person and work of the Spirit. 

The Fourth Gospel emphasizes the Holy Spirit more than any of 
the Synoptic Gospels. In fact, it is one of its distinctive features. 
Clement of Alexandria had the reason to call it as “The Spiritual 
Gospel.” William Barclay considers it the “high-water mark” of the 
New Testament teaching about the Holy Spirit. From the Gospel, we 
learn our deepest and most precious beliefs about the Spirit. 
Undoubtedly, it has greatly influenced men’s understanding of the 
Holy Spirit. The Fourth Evangelist differs in his treatment of the 
Spirit from the other three evangelists in that his materials consist 
mainly of the teachings of Christ on the Spirit. 

John’s emphasis on the Spirit causes some scholars to doubt the 
genuineness of the sayings about the Spirit ascribed to Christ. The 
question is whether Christ could have spoken them. It has been 
misinterpreted by E. F. Scott as the Evangelist’s “determination to 
read back into the life and words of Jesus an emphasis which the 
church later acquired but which was lacking in the Master’s own 
teachings.” On the other hand, H. B. Swete draws out a significant 
conclusion on the authenticity of the sayings attributed to Jesus. He 
assumes that the sayings attributed to the Lord are essentially his, 
and that the Evangelist had not the genius to create these discourses 
free hand. No adequate reason is put forward that would seriously 
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cast doubts on the Lord’s words about the Spirit. There is just no 
good ground for rejecting the idea that the Lord personally taught 
them to his hearers. 

It has been observed that chapters 1-12 present the Holy Spirit 
as the source, the nature, and the center of the divine life. References 
to the Spirit in these chapters tell of the gift of the Spirit to 
individual believers; while the remaining chapters, especially in the 
farewell discourses, the gift is to the Church, as represented by the 
apostolic band. An important feature of the Upper Room discourses 
is the designation of the Spirit as Parakletos. Considerable sections 
of John 14 and 16 are devoted to Jesus’ teaching about the coming 
and functions of the Parakletos. 

The teachings concerning the Holy Spirit in the Fourth Gospel 
are not without difficulties. Since many of them are unique to the 
Gospel, we are individually faced with a number of seemingly 
insoluble problems. The aim of the writer is partly to discuss the 
Johannine teachings concerning the Holy Spirit, and partly to 
suggest possible solutions to some puzzling questions that there may 
be some rays of light shed toward the understanding of the doctrine 
of the Holy Spirit particularly in the Fourth Gospel, and generally in 
the New Testament. 

 
The Descent and Abiding of the Spirit with Jesus 

 
The first specific mention of the Holy Spirit in the Fourth 

Gospel is in John 1:32,33. John the Baptist declares, “I saw the 
Spirit come down from heaven as a dove and remain on him. I 
would not have known him, except that the one who sent me to 
baptize with water told me, ‘The man on whom you see the Spirit 
come down and remain is he who baptize with the Holy Spirit.’” 
This passage is about the baptism of Jesus. Although the evangelist 
does not describe the baptism itself, in all probability he knew of it. 
The event depicted by the text is sometimes understood as the 
anointing of Jesus by the Holy Spirit. 

It is pointed out twice in the Gospel that the Spirit remained on 
Jesus. The aorist emeinen denotes the beginning of the indwelling 
presence of the Spirit on him. It means also that the Spirit took up a 
permanent abode in the incarnated Son of God. Thus, Jesus 
permanently became the bearer of the Spirit and was intimately 
united with him. There are Old Testament texts pertaining to the 
relationship of the Holy Spirit and the Messiah. Isaiah for example 
says, “the Spirit of the Lord will rest on him” (11:2; cf. 42:1). John 
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the Baptist might have been aware of this and other Old Testament 
prophecies concerning the Messiah. However, the narrative clearly 
states that God had previously spoken to him regarding the sign of 
Messiahship. The Baptist therefore was able to recognize the Christ 
or the Lord’s Anointed by the indwelling Holy Spirit. 

The witness of John is that he “saw the Spirit descended as a 
dove from heaven…” Leon Morris says that “the symbolism is 
puzzling and inexplicable.” He contends that “the dove was not, as is 
sometime said, a recognized symbol of the Holy Spirit.” On the 
other hand, Oswald Sanders says that it is the earliest symbol of the 
Holy Spirit, which recurs in all the Gospels. He mentions that the 
Talmud Genesis 1:2 is rendered, “The Spirit of God, like a dove, 
brooded over the waters.” Marcus Dods maintains that the symbol 
would scarcely be an imagination of John because he was for stern 
and violent methods. In one instance the Lord spoke of being 
“harmless or innocent as doves” (Mt. 10:16). Thus, it is right to say 
that the symbolism was known to the Jews of the New Testament 
times. 

There are many traits of the dove, which exemplify several 
notable characteristics of the Spirit. It was a sacred bird in the East 
used for sacrifice and therefore of necessity considered “clean.” 
Doves were sold in the temple for sacrifice (Mt 21:12; Mk 11:15; Lk 
2:24; Jn 2:14,16). Aside from the harmless characteristic of the 
dove, in the book of Isaiah the dove is especially fond of its home 
(60:8), and mourns when deprived of the companionship of its mate 
(38:14). John Walvoord sees at least four aspects of the Holy Spirit 
from the nature of the dove when the bird is used as emblem of the 
Spirit. They include beauty, gentleness, peace, and heavenly nature 
and origin. Dods significantly points out that in the East the 
brooding dove was symbolic of the quickening warmth of nature. 

 
It seems that in John’s Gospel it is only the Baptist who saw the 

Spirit’s descent on Jesus. There is a question as to what manner did 
John see the Spirit as a dove. The Greek verb tetheamai is used in its 
sense of seeing with intelligence, with mental or spiritual 
observation and inference. It is argued that it does not necessarily 
involve an actual dove visible to the human eyes. It is further argued 
that the sign is not the dove but the descent and the abiding of the 
Spirit as seen in the demeanor of Jesus. Jesus’ lowliness, holiness, 
and sympathy were fully manifested at and in his baptism. The 
indwelling Spirit in Jesus caused John to see as if the Spirit 
descended in a visible shape. Many scholars support this idea that 
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John had a vision of the Spirit as a dove. On the other hand, Morris 
thinks that John was not describing a vision but rather he is talking 
of what he actually saw. He saw with his bodily eyes the descent of 
the Holy Spirit in a form like that of a dove. The vividness of the 
picture presented in the narrative as well as in the Synoptic parallels 
would naturally lead us to think that this latter view is right. 

The witness of John adds that the one on whom the Spirit 
dwells is the one who baptizes with the Holy Spirit. This is also 
mentioned in the three Synoptic Gospels - Matthew, Mark, and 
Luke. Jesus as the bearer of the Spirit also bestows the Spirit. The 
baptism with the Spirit of the believers might have initially taken 
place after the resurrection when Jesus breathed on the disciples and 
said, “Receive the Holy Spirit” (20:22) or more probably at 
Pentecost (Acts 2). It is significant to think that baptism is a figure, 
which stresses abundant supply and that baptism with the divine 
Spirit leads men into the infinite divine spiritual resources. It is also 
right to think that baptism here means the bestowal of new life in 
God. 
 
The Holy Spirit as the Agent of Divine Life 
 
As Regenerator 

 
John records the first teachings of Christ concerning the Spirit 

in relation to the second birth or spiritual regeneration. The first part 
of Christ’s conversation with Nicodemus gives us ideas of the 
regenerative work of the Holy Spirit. The basic question is about the 
requirement for entering the Kingdom of God. The Lord’s 
fundamental answer to that question is a new or second birth. This 
can be made possible only through the regenerative operation of the 
third Person of the Trinity. Gegenneménos ek toû pneûmatos, “born 
of the Spirit” is a key phrase in the passage (3:5,6,8). Often 
regeneration is ascribed to God without distinction as to the persons, 
but here it is properly ascribed to the Holy Spirit. In one instance the 
Father is declared as the source of regeneration (James 1:17-18) and 
in several times the Son is linked with it (Jn 5:21; 2 Cor 5:17; 1 Jn 
5:12). A great truth is being conveyed in John 3:5,6,8. The Spirit is 
the author of the believer’s regeneration or the immediate agency in 
the new birth. 

The Holy Spirit is the regenerative principle of the new life. It is 
his initial subjective work to save men from the state of spiritual 
death by giving them spiritual life. Bernard Ramm beautifully 
expresses it when he says, “It is the Spirit who gives strength where 
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there is weakness, life where there is death, sight where there is 
blindness, light where there is darkness.” In the second birth the 
Spirit releases the soul from its guilt of sin and imparts a new life 
from above making the person a new creature (cf. 2 Cor 5:17). The 
sarks (“flesh”) denotes humankind's sinful nature and has no power 
at all to regenerate itself into a new life in Christ (3:6). “Born of the 
Spirit” refers to the communication of the divine life, which marks 
the beginning of the life of a child of God. The responsibility of the 
individual is to respond in faith to the workings of the Spirit. 

The Greek word pneûma and its Hebrew equivalent (rûach) may 
mean, “spirit,” “breath,” or “wind.” In verse 8 the first pneûma is 
naturally rendered “wind” because of the comparison that follows. 
Wind is a well-suited symbol of the Holy Spirit because the 
characteristics of the wind resemble in many respects those of the 
Spirit of God. Jesus told Nicodemus that the regenerative work of 
the Spirit is like the unpredictable and irresistible motions of the 
wind. C. H. Dodd understands the comparison with the wind as 
referring to its mysterious, illusive power. He suggests that when 
thinking of the Holy Spirit, we must always keep together his 
hiddenness and almightiness. Charles Ryrie observes four 
characteristics of the work of the Spirit in the new creation, namely 
his work is invisible, sovereign, heavenly, and powerful. The work 
itself is secret and hidden but its effects are discoverable (cf. Acts 
2:2,4). The process of regeneration is secret and invisible but the 
results are apparent. 
Given without Measure 

 
The second clause of 3:34 (ou gàr ek métrou dídosin tò pneûma) 

is variously interpreted. It is interpreted by Augustine, Calvin, 
Lücke, and Alford that God gave to Christ the fullness of the Spirit. 
The expression ek métrou does not occur elsewhere in the New 
Testament but its equivalent expression “by measure” is common in 
rabbinic writings. For instance, a certain Rabbi Acha says, “The 
Holy Spirit rested on the prophets by measure” (Midrash Rabbah on 
Lev 15:2). If this idea forms a background in John, then he is 
contrasting Jesus with the prophets, for the latter were given 
occasional and limited supplies of the Spirit. While in the case of 
Jesus the Spirit was given not in the restricted and occasional 
manner but wholly, fully, and constantly. 

Westcott interprets the verse to mean that Christ is the one who 
gives the Spirit to his disciples as dispensing in its fullness that 
which is his own. This view is also held by Lagrange and Thüsing 
who think that Jesus, whom God has sent, is the subject. It is pointed 
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out that John 6:63 where Jesus says that the words he has spoken to 
them are spirit and life is a good parallel to John 3:34. That Christ 
gives the Spirit to believers without measure is often the 
interpretation of the verse. This seems to be collaborated by the RSV 
rendering: “For he whom God has sent utters the words of God, for 
it is not by measure that he gives the Spirit.” Morris warns that this 
should be understood cautiously for the New Testament does not 
regard believers as receiving the Spirit without measure. He gives 
two reasons for a careful understanding of the verse. First, no one 
else has the Spirit in anyway comparable to Jesus. Second, there is 
an implied limitation in the statement of Paul to the Ephesians, “But 
to each one of us grace has been given as Christ apportioned 
it” (4:7).  

The least possible interpretation of the Greek is the view that it 
is the Spirit who gives without measure. Godet tries to make tò 
pneûma the subject not the object, i.e., the Spirit gives to Christ the 
words of God without measure. He acknowledges however, that the 
position of the tò pneûma is not favorable to this sense. The view 
that God is the giver of the Spirit to Christ is the most preferable. 
However, it is also probable that the verse hints that Christ gives the 
Spirit to the believers. Both views find support elsewhere in the 
Gospel of John (14:26; 15:26). Brown harmonizes the two views by 
saying that in the context the Spirit comes from above or from the 
Father, but only through Jesus. 

It is relevant here to quote what Carter says of the significance 
of the verse, although it is entirely on the different frame of 
reference from what has been discussed. He says, “From these words 
it is clear that Christ means to teach that the Holy Spirit of God is 
qualitative, and not quantitative. The Spirit is in no sense bounded or 
limited by quantitative considerations.” There may be elements of 
truth to what Carter has said but for lack of its contextual 
background, many scholars do not approach the passage the way he 
does. 

 
As Life-Giver 

 
The New Testament attributes to the Holy Spirit the function of 

that of the life-giver. In the Old Testament, physical life is 
associated with the Spirit in the sense of breath. In the New 
Testament, the Holy Spirit is taught as the breath of new life - the 
bringer of eternal life. Barrett understood John 6:63 as referring to 
the Spirit’s connection with the sacrament of the Eucharist. Brown 
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may be right in disregarding the suggestion of a sacrament in the 
verse. He thinks that verse 62 and 63 have parallels in chapter 3, 
especially verses 13 (“Son of Man”) and 6 (contrast between “Spirit 
and flesh”). He argues that Jesus was speaking not of a eucharistic 
flesh but of flesh in the sense in which it is used in 3:6, i.e., the 
natural principle in man which cannot give eternal life. It is only the 
Spirit, which is the divine principle from above that can give life. It 
may be that what Jesus emphasizes is the importance of the life-
giving power of the Spirit and that the flesh is of no help. 

The Lord claims that the words he had spoken are spirit and life. 
He equates his words with the spirit and with life. Ta remata here 
refers to all his utterances which to those who believed them 
received life. It seems that this has relation to what was said about 
the manna given by Moses (vv. 31,32). Manna in Deuteronomy 8:3 
is linked with the words that proceed out of the mouth of God. If this 
idea was behind Jesus’ words, he must be stressing the supreme 
value of his words in contrast to those of Moses. Brown sees the 
possibility that the Lord was challenging the type of Jewish thought 
which later was exemplified in the Midrash Mekilta on Exodus 
15:26: “The words of the Law which I have given you are life for 
you.” Contextually, this observation may be valid. 

 
As Living Water 

 
John 7:37-39 is one of the most remarkable passages concerning 

the Holy Spirit, but also the most misunderstood in some respects. 
John records the great promise of Jesus to give the living water to 
everyone who would come to him. The occasion on which it was 
proclaimed is the Feast of Tabernacles, which was considered as the 
most joyous of all Jewish festivals and which lasts for eight days. It 
has double significance. It is the harvest thanksgiving festival, and it 
commemorates the Israelites journey through the desert to the 
Promised Land. The feast is characterized by rich symbolism. What 
is relevant to our discussion here is the ceremony involving the 
fetching of water from the pool of Siloam to the Temple.  

It was on the last day, which is the great day of the feast, 
probably during the water ritual that Jesus made his announcement 
offering the living water to those who would appropriately respond. 
Jesus proclaimed, “If anyone is thirsty, let him come to me and 
drink. Whoever believes in me, as the Scripture has said, streams of 
living water will flow from within him” (vv. 37,38; cf. 4:14). In 
effect Jesus Christ is saying, “I can satisfy a man’s thirst for a drink 
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of the Holy Spirit and I will give it to him. This drink will become a 
river, and then rivers, and the rivers will become living water 
proceeding out of the innermost being of his life.” Three conditions 
are attached to the pronouncement. These are feeling of thirst, 
coming to him to drink, and believing in him. 

The evangelist adds his comment, “By this he meant the Spirit 
whom those who believed in him were later to receive. Up to that 
time the Spirit had not been given, since Jesus had not yet been 
glorified” (v. 39). Water as an emblem pervades the typology of the 
Old Testament and the figurative language of the New has varied 
significance. It signifies refreshment, fullness, satisfaction, 
cleansing, and fructifying. Húdatos zontos (“living water”) is used as 
symbol of the Holy Spirit and his ministry. This helps us in the 
understanding of Jesus’ words to the Samaritan woman about the 
“spring of water welling up to eternal life” (4:14). The living water 
shall flow out of the heart of the believers. Ryrie sees in the symbol 
three meanings. First, it means the eternal life, which springs up 
from that which was entirely barren before. Second, it means the 
abundance of the “life more abundant” which Christ gives. Third, it 
implies service, for out of the believer’s heart shall flow rivers of 
living water to others. The indwelling Spirit makes the heart of the 
believer the channel through which the water of blessings is shared 
with those who likewise are thirsty. “Streams of living water will 
flow from within him” may also imply that those with whom the 
Spirit dwells have an assurance of a continuous freshness and 
cleanness of religious experience. Barclay maintains that Jesus 
promised that cleansing, refreshing, life-giving stream of the Holy 
Spirit so that our thoughts, feelings, emotions, and inmost desires 
would be purified, revitalized, and filled with new life. 

The startling feature about the comment of John is the difficult 
statement, oúpo gàr en pneûma is literally rendered “for as yet there 
was no Spirit.” Many versions and translations try to tone it down. 
For example, the RSV renders it, “For as yet the Spirit had not been 
given.” The problem here touches the doctrine of Trinity. It seems 
that the verse is saying that the Spirit did not exist before the 
glorification of Jesus. But this is not what John means because he 
has already mentioned the Spirit’s descent upon Jesus at his baptism 
(1:32) and the function of the Spirit as regenerator in the words of 
Jesus to Nicodemus (ch.3) until Jesus was glorified. After the death, 
resurrection, and ascension the Holy Spirit was given in his fullness 
to the disciples (20:22; Acts 2). It was at Pentecost that there was an 
outpouring of the Spirit, which is also interpreted as a fulfillment of 
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Joel’s prophecy (2:28-32) (Acts 2:5,6,8). Oúpo (“not yet”) cannot 
mean “unknown before.” This puzzling statement can be explained 
by using the illustration of the atomic power, which has been in this 
world but is only tapped in the 20th century. That time the Spirit was 
not yet a reality to the disciples. 

 
The Promised Paracl ete 

 
One of the major themes of the Lord’s farewell discourses is 

that of the Paraclete. We have in John 14, 15, and 16 perhaps “the 
greatest teaching about the Spirit in the New Testament.” The term 
Parakletos is distinctly Johannine (14:16,26; 16:7; cf.1 Jn 2:1). In 1 
John 2:1 Parakletos is not a title but is used of Jesus who serves as 
the intercessor with the Father. Thus, it could be said that Jesus is 
the original Parakletos and the Holy Spirit is the second Parakletos. 
The Paraclete and its identification with the Spirit are among the 
fourth evangelist’s innovative concepts. However, it is argued that 
John himself undoubtedly did not create this conception, but took it 
over from Judaism. Internal evidences show the identification of the 
Paraclete with the Spirit (cf. 14:26). Moreover, the functions of the 
Paraclete as envisaged in the discourses correspond to the ministry 
of the Holy Spirit in the early church. 

The description of the Johannine Paraclete is not at all 
inconsistent to what is said about the Holy Spirit in the Gospel and 
in other New Testament books. However, it could be maintained that 
the picture of the Johannine Paraclete is more clearly personal than 
is the Holy Spirit in many New Testament passages. Generally, the 
New Testament like the Old Testament describes the Spirit as a 
force, although in few references quasi-personal features are 
attributed to the Spirit (e.g. 1 Cor 12:11; Rom 8:16). The Holy Spirit 
performs voluntary actions in the life of the early Christians. There 
are a number of parallel ideas referring to the Paraclete and the Holy 
Spirit. They show the function as witnesses (15:26; Acts 5:32). The 
Spirit teaches the disciples (14:26; 16:13; Lk 12:12) and has forensic 
functions in relation to the world and in the defense of the disciples 
(16:8ff.; Mt 10:20; Acts 6:10). Although there are other functions of 
the Holy Spirit such as regeneration, re-creation, and forgiveness of 
sins (3:5; 20:22-23), which are not predicated of the Paraclete, 
Brown stresses the identification of the Paraclete as the Holy Spirit. 
He contends that 14:26 is not an editorial mistake, for similarities 
between the Paraclete and the Spirit are found in the last discourse. 
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Search for Meaning and Translation 
 

The word Parakletos presents problems in translation. It is 
variously translated “Comforter” (KJV), “Helper” (Moffatt), 
“Advocate” (NEB), “Counselor” (RSV, NIV), “Friend” (William), 
and simply transliterated “Paraclete.” The number of different 
translations proves the difficulty of finding an equivalent for the 
word. What exactly is the true meaning of Parakletos is a key to our 
understanding of the passages dealing with it and of the doctrine of 
the Holy Spirit as a whole. 

The problem of translation is partly because Parakletos can be 
considered either passive or active in form. In the passive form, 
which is most likely the case here it literally means “the one called 
alongside” or “one called to the side of another - with a view of 
providing help.” The meaning indicates that it is a legal term and has 
primary reference to the processes of law. One method of drawing 
out the meaning of word is by way of its antonym. The contrast of 
Parakletos is Kategoros, which means the accuser and is used seven 
times in the New Testament (Jn 8:10; 12:31; Rev 12:10; Acts 
23:30,35; 25:16,18). The Kategoros is a sort of prosecuting attorney 
in a court of law and in Revelation 12:10 it refers to Satan, “the 
accuser of our brothers.” The meaning of Parakletos can be derived 
from the verb Parakaleô (“exhort”) and the noun paraklesis 
(“exhortation”), which also means “appeal” or “request,” and 
“comfort” or “consolation.” Thus, it could be concluded that the 
basic meaning of Parakletos is “exhortation.” On the other hand, 
using the verb parakaleô the primary meaning of Parakletos can be 
“comfort.” Parakaleo and paraklesis also refer to Christian 
prophetic preaching. Hence, the Spirit is designated as one who 
exhorts the disciples by declaring to them the things of Christ. 

“Comforter” as a modern translation of Parakletos is an 
unfortunate and inadequate one for it tends to limit the work of the 
Holy Spirit to comfort and give consolation in times of trouble and 
distress. It is observed that the translation entirely misses the mark 
and is responsible for untold mischief in both doctrine and 
experience. It is misrepresentation of the mission of the Spirit, 
leading believers to think less of obligation than of comfort and 
associating religion with soothing consolations rather than with 
conflict. It is rightly said that the need is not comfort, but power.  

On the other hand, some scholars contend that the dear familiar 
word comforter (confortator) remains the true paraphrase of 
Parakletos. The validity of this contention may be put to a test if we 
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examine how “comforter” became a translation of the Greek word. It 
is believed that John Wycliffe (1320?-1384) was the one responsible 
for the appearance of “comforter” in our Bible. He and Tyndale 
(1492?-1536) applied the word to several other texts such as Phil 
4:13; Eph 6:10; 1 Tim 1:12 and others, where it means strength and 
enablement. The basic meaning of the word to these early translators 
is “strengthener” rather than “consoler.” The term is derived from 
the Latin fortis, meaning, “brave.” In the days of Wycliffe comforter 
did not mean simply one who tenderly and sympathetically consoles 
in sorrow. The word meant one who puts courage into us, one who 
enables us to be brave, one who empowers us to cope with the 
chances and the changes and the struggles and the battles of this life. 
However, in the course of time the meaning of comforter became 
limited; that to English speaking people today the word seems to be 
restricted to the sense of consoler or one who gives comfort in times 
of sorrow and trouble. Although this meaning is not entirely absent, 
the Greek word is intended to mean more than just a comforter in the 
modern sense. Probably, this is the very reason why some modern 
translators prefer other English words. “Advocate” is an alternative 
word used to substitute “comforter.” This seems to be a close 
equivalent of Parakletos. It is maintained that the weight of evidence 
is undoubtedly in favor of “advocate” rather than “comforter” as the 
rendering of the word in the Gospel of John. Advocate comes from 
the Latin word advocatus or defense attorney. Westcott understands 
Parakletos as an advocate who supports a defendant at his trial. 
This can be traced from the passive form of the Greek word. Brown 
observes that the verb parakalein in its elementary sense is “one 
called alongside to help,” thus advocate or defense attorney. He 
thinks that out of the many associations of the word the dominant 
meaning seems to be that of a champion or representative - an 
advocate in a broad range of activities and in more than a narrow 
legal sense. It is interesting that Brown says that in the Johannine 
picture the role of the Spirit is not as a defender of the disciples 
when they are under trial (Mt 10:20; Acts 6:10); but the role of the 
Paraclete is that of prosecuting attorney proving the world guilty. 
He points out that in a Jewish court there was no need of a defense 
attorney because the judge did much of the interrogation and at 
most, there were witnesses for the defense. There is a lot of credit in 
Brown’s idea, but it is not also impossible to think that the Holy 
Spirit is both the Advocate of Christ and of the disciples. After all, 
he was promised to the disciples. 

Another word proposed as the translation of Parakletos is 
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“Helper.” Some scholars hold that the Parakletos originates from pre
-Mandean Gnosticism. The latter’s thesis is that the paraclete is an 
adaptation of the Mandean Y awar (which he translates as “Helper”), 
a heavenly revealer in Mandean thought. It is conjectured that from 
the Johannine usage in the Gospel and Epistle, and the work of the 
Spirit in the Synoptics and Acts, there seems to be a good reason to 
consider that the basic meaning of the term is Helper. Huffman also 
thinks that “Helper” is the best word to express the Greek term. He 
says, that in seeking to discover the meaning of this favorite term for 
the Spirit, it may be found in the seriousness of the hour in which 
Jesus employed it. Jesus who had been the Helper of the disciples 
was about to depart, leaving the disappointed, helpless, disciples 
behind. He had been everything to them as teacher, guide, preceptor, 
example, and now he has to be taken from them. They needed not 
only a comforter, but also a Helper in every respect. 

Brown objects to this idea of translating the Greek word as 
Helper although he acknowledges that the Paraclete helps the 
disciples. However, this to him is too general to be of much value. 
He further argues that helper does not do justice to the Paraclete’s 
role in relation to the world. According to Kümmel who himself 
favors Helper, the word lacks the idea of testimony as well as that of 
accusation. 

The word “counselor” like the others discussed above does not 
carry the multi-faceted sense of Parakletos. It is then right to say that 
no single translation can capture the complexity of the functions of 
the Parakletos. It is therefore suggested that it is safer to use the 
simple transliteration Paraclete. Even in the early Church, many 
Christians had the feeling that the Greek word could not be 
reproduced by a concept in another language, and hence they 
contented themselves with the foreign word parakletos in the Latin 
and Syriac languages. Brown deems it wise to do the same in 
modern times in order to preserve the uniqueness of the title and not 
emphasize one of the aspects of the concept to the detriment of 
others. The only objection to this method is that the word may not 
mean anything at all to a person who has no knowledge of its rich 
meaning, except to know that it refers to the Holy Spirit.  

 
Another Paraclete 

 
Jesus promised that he would give his disciples another 

Paraclete (14:16) to be with them forever. The word állos signifies 
“another of the same kind.” This implies that Jesus is the Paraclete 
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(cf. 1 Jn 2:1). Moreover, it implies that the Spirit is a person. This 
truth is substantiated by the use of personal pronouns and the 
functions he has. The neuter pneuma is associated repeatedly and 
markedly with the masculine hòs, ekeinos and autos - ”who,” “that,” 
and “he” (15:26; 16:7,8,13). The “another Paraclete” is like Jesus in 
many respects. Brown argues that if the Paraclete is the Spirit of 
truth, Jesus is the truth (14:7); if the Paraclete is the Holy Spirit, 
Jesus is the Holy One of God (6:69). We can draw many parallels 
between the ministry of Jesus and the Paraclete. Jesus Christ like the 
Spirit teaches (7:14; 13:13); bears witness (8:14), and convicts of sin 
(Rev 3:19; cf. Jn 3:20). Morris says that there is a point when Jesus 
refers to “another Paraclete” for the functions assigned to the Spirit 
are also assigned to him. It is even concluded that the one called 
“another Paraclete” can also be called “another Jesus.” This, 
however, should be understood with caution because it may be taken 
to mean that there is no more distinction between the Spirit and the 
Son. It is best to understand the role of the Paraclete as one who fills 
Jesus’ place in the lives of the disciples as friend, teacher, 
companion, and guide. 

 
Spirit of Truth 

 
John’s favorite title and description of the Holy Spirit is pneuma 

tes aletheías. Three times he uses it in connection with the functions 
of the Spirit in relation to Christ, the disciples and the world. In 
John’s Gospel Spirit and truth are intimately related and connected. 
Among the New Testament writers, it is only John who designates 
the Holy Spirit as “Spirit of truth” (cf. 1 Jn 4:6). A closer parallel of 
“Spirit of truth” is found in the Testament of the Twelve Patriarchs 
(c. 115 BC), where the divine Spirit is called the Spirit of truth. It 
reads, “Two spirits wait upon man - the spirit of truth and the spirit 
of deceit…. And the spirit of truth testifies all things, and accuses 
all” (Test. Jud. 20:1,5). The difference is clear although in the 
Epistle, John also mentions “the Spirit of truth and the spirit of 
falsehood” (1 Jn 4:6). In John 16:8 the Spirit kategorei (“convicts”) 
the world. In the Dead Sea Scrolls we also read of “the spirits of 
truth and of error” (IQS iii.18f.). The expression in Test. Jud. and the 
Qumran Scrolls may be similar to that in John, but the differences in 
meaning and usage are evident. Morris rightly concludes that the 
coincidence is only in language, and not in thought. 

The Holy Spirit as God is the very essence of the ultimate truth. 
He is veracious within himself. The “Spirit of truth” means that the 
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Spirit brings the truth and gives true testimony, just as Jesus himself 
speaks of truth and gives true testimony. The distinctive work of the 
Spirit is to communicate and impart truth. The divine teacher’s 
intention is to instill the truth into the human mind in such a way that 
it appears as the truth, embraced as the truth, and that it powerfully 
influences thought and conduct. The Spirit does a work of revelation 
designed to lead men into spiritual reality. He reveals the truth about 
God, man, forgiveness, and all that pertains to life and godliness. He 
also interprets truth and enforces it. 

 
The Works of the Paraclete 
 
In Relation to Christ 

 
We have mentioned that the Paraclete is not only the believers’ 

advocate but also of Christ. There are at least two functions of the 
Paraclete that are directly related to Christ. He is a witness and one 
who glorifies the Son of God. The Paraclete whom Jesus sent to his 
disciples from the Father will bear witness to him (15:26). This 
further clarifies our idea that the word Paraclete has legal meaning. 
As witness of Christ, he makes operative what Christ had already 
effected. His work consists not of perfecting Christ’s revelation nor 
of adding what was already revealed. Rather, he interprets that 
revelation given once in Christ to his disciples and provides the 
appropriation of it personally by those who believe through the 
preaching of the word. This seems to mean that the role of the Spirit 
is subordinate to that of Christ. However, this is far from the truth 
because the Father himself bears witness to the Son (5:37; 8:18). The 
role of being a witness among the members of the Holy Trinity does 
not at all imply that one is superior and the other is inferior. Most 
scholars agree that the Spirit’s witness is borne through the disciples. 
The following verse (15:27) supports this idea of a joint witness of 
the Spirit and the believers (cf. Acts 1:8; ch. 2). 

The Spirit glorifies Jesus by taking what is his and declaring it 
to the disciples (16:14). The witness and teaching of the Spirit about 
Jesus will bring glory to the latter. According to Westcott, by 
gradual revelation the Spirit makes Jesus known in his full majesty, 
thus bringing glory to him. There is a clear parallel of the work of 
the Spirit in relation to the Son with that of the Son to the Father (cf. 
8:28; 12:27-28; 14:13; 17:4). James Cumming expresses it this way: 
“The Holy Spirit gives glory to Christ, he passes it on to the Father, 
and the Father again glorifies the Son.” The Spirit will not speak of, 
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or from himself, nor will he minister concerning himself, but that he 
will draw attention to Christ. His work is Christocentric for he holds 
the spotlight on Christ. Just like the witness of the Spirit, the 
glorification of Christ by him was to be visibly manifested in the 
actions and words of the disciples. Under the guidance of the Spirit, 
the early Church brought glory to the One to whom it is due. 

 
In Relation to the Believers 

 
The prayer of Jesus to the Father is that the disciples be given 

another Paraclete who will be with them forever (14:17). The same 
Paraclete will dwell with them, and will be in them (14:17). There 
are three different prepositions used to describe the relation of the 
Holy Spirit to the believers. Metá (“with”) marks the relation of 
fellowship (cf. 14:9; 15:27); pará (“with”) denotes personal presence 
(cf. 8:38; 14:23,25; 17:5); and en (“in”) marks the individual 
indwelling. In contrast to the limited earthly presence of Christ, the 
Spirit being unlimited by bodily form could be omnipresent. By his 
very nature, he can be the constant companion of the disciples. 
Unlike in the Old Testament where some men temporarily possessed 
the Spirit, the promise to the believers is that the Spirit will be with 
them forever. In the Old Testament, the Spirit came upon men 
temporarily to empower them to perform temporary tasks. The 
universal (among believers) and permanent indwelling of the Spirit 
was not experienced in Old Testament times. Jesus’ promise of the 
abiding presence of the Spirit started to be fulfilled shortly after the 
resurrection (20:22) and was fully realized and manifested in the 
effusion of the Spirit at Pentecost. 

The paraclete whom Jesus promised to his disciples will have 
an office of a teacher. He will teach the disciples all things, and as 
Spirit of truth, he will guide them into all the truth (14:26; 16:13). 
Pánta, “all things” probably means all that the disciples need to 
know especially the things of Jesus and the things pertaining to him 
(cf. 16:14). Notice the definite article in 16:13 (tes aletheias) which 
indicates that the teaching relates specifically to truth concerning 
Christ. The Spirit will reveal his true character, i.e., what he was, 
and what he did. The Spirit gives expression to the truth, leading 
men into the complete understanding of and sympathy with Christ 
who is the absolute truth. Jesus did not tell “all things” because the 
disciples could not bear them at that time (16:12). The completion of 
Christ’s teaching is assigned to the Holy Spirit. Interestingly, he has 
no other source of information but Christ himself (16:14) and “he 
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will not speak on his own; he will speak only what he 
hears” (16:13). Again, this should not be understood as 
subordination of the Spirit to the Son or to the Father. Rather, it 
should be seen as emphasizing the unity of purpose among the 
Persons of the Godhead. 

Part of the teaching ministry of the Spirit is to bring to 
remembrance all that was already said by Christ to his disciples 
(14:26). Undoubtedly, the disciples were not able to grasp much of 
what their Teacher has taught them and will forget much of his 
teachings. The Spirit then would revive their memory of the 
forgotten words of Christ, and at the same time give them a new 
meaning. In this sense, he is to be a remembrancer rather than an 
innovator. 

Moreover, the Spirit will declare to the disciples the things that 
are to come (16:13). Tà erchómena puzzles some interpreters and 
they come up with many suggestions as to its meaning. Barrett 
thinks that the “what is yet to come” has a reference to the truth that 
will one day be manifest, and the judgment that will then be 
executed. Some understood the reference as pointing to the prophetic 
ministry of the Spirit in predicting future events. Dods opposes this 
suggestion and proposes that the reference is to the promise that the 
Spirit will guide them in the new Christian dispensation. In line with 
this, Westcott says that undoubtedly the reference is mainly to the 
constitution of the Christian Church, as representing hereafter the 
divine order in place of the Jewish economy. On the other hand, 
Morris thinks that it is better to take the sense as “he will show you 
the whole Christian way.” Although there may be an eschatological 
element in the phrase, I think Hoskyns’ observation is more probable 
when he says that it refers to what is imminent rather than to the end. 
What is a more probable view is that of the near future of the 
disciples rather than their distant future.  

The teaching ministry of the Spirit, which includes declaration, 
guidance, and revival of the memory is believed to be directly 
responsible for the writing of the Fourth Gospel and the New 
Testament as a whole. It is a common belief that the evangelist 
wrote the Fourth Gospel under the guidance of the Holy Spirit. 
Barclay says that it is the Gospel that the Holy Spirit wrote through 
the hand of John. It is not only the writing of the Fourth Gospel that 
is ascribed to the Holy Spirit’s inspiration, but also the rest of the 
Scriptures. Ramm comments on the role of the Spirit in the 
composition of the New Testament. “He is sent by the Father in the 
name of Jesus Christ and his purpose is to teach and to bring to 
remembrance in the minds of the disciples those things which the 
Lord taught them. Here in this ministry of the Spirit is the ultimate 
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credibility of the New Testament; here is the sufficient and 
necessary cause for the writing of the New Testament; here is the 
authority of the divine Scriptures traced to their executor; and here is 
the real ground of our own inward certainty of the Christian faith.” 

It is possible that John 16:13 is written as a parallel passage to 2 
Tim 3:16. However, we can say that the application is more on the 
Gospels than on the other books of the New Testament because the 
rest of the New Testament books have different characteristics and 
contents. The characteristics and contents of the Gospels fit well 
with what has been depicted in the teaching ministry of the Holy 
Spirit. Certainly, the four evangelists needed the aid of the Spirit in 
recalling and correctly understanding what Christ taught while he 
was with them. The promised Spirit helped in recalling and 
reconstructing the earthly life, teaching, and deeds of the Lord. This 
has great significance as far as the reliability of the Gospel records is 
concerned. However, it has to be noted that there is practical 
continuing significance. Experience shows that the indwelling 
presence of the Spirit quickens minds, aids memories, directs the 
mind to penetrating insights of truth, animates the expression of 
truth, and in many other ways serves the minds of believers in 
relation to truth. 

 
In Relation to the World 

 
The world here refers to what Barclay says, “men who live as if 

there was no God, those people who, when they organize their lives, 
leave God out of the reckoning altogether as irrelevant.” The world 
in contrast to the disciples cannot receive the Spirit of truth, because 
it neither sees him nor knows him (14:17). Reception necessitates 
sympathy for as Westcott says, “the soul can apprehend that only for 
which it has affinity” (cf. 1 Cor 2:14); and those “who stand apart 
from Christ have neither the spiritual eye to discern the Paraclete nor 
the spiritual power to acknowledge him.” The world cannot 
therefore have a personal experience of the Spirit’s presence and 
power. 

In relation to the believers, the Holy Spirit has positive 
functions. To the world of unconverted men, it is essentially 
understood that he has a negative role. In chapter 16 the Paraclete is 
introduced as Christ’s advocate against the world, for “he will 
convict the world of guilt in regard to sin and righteousness and 
judgment” (v. 8). The function is parallel to what Christ does to the 
world (9:39; 15:22-24). This indictment of those who are against 
Christ has two-fold effects upon the disciples. It reassures them who 
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are faced with the hostility of the world, and it demonstrates the 
wrong of the world to their conscience. It is not unlikely that there is 
also positive aspect in the Spirit’s function in relation to the world. 
By convicting the world of sin and of righteousness and of 
judgment, the world may be enlightened, and its alienation from God 
may be revealed. Some of them may come to understand their 
predicament and be led to believe in Christ. 

We have in John 16:8-11 the threefold expressions of what the 
Spirit will convict the world of. This is the only passage in Scripture 
where the Holy Spirit is explicitly mentioned as having a function to 
the world. The word elénchein is a legal term, which is variously 
translated to “convince,” “convict,” or “reprove.” The verb signifies 
“to bring to light by cross examination,” and the “the presentation of 
evidence that conveys with it the proof of wrongdoing.” Thus, the 
work of the Holy Spirit is to expose or bring to light the true state of 
the world, convicting and convincing it of sin, of righteousness and 
of judgment. Conviction is a complex idea for it involves the 
conceptions of authoritative examination, of unquestionable proof, 
of decisive judgment, of punitive power. Most scholars agree that 
this work of the Spirit takes place through the witness of the 
believers. The believers become God’s instruments in convicting the 
world of its sinfulness; in convincing it that the only true 
righteousness is the righteousness of Christ; and in convincing it of 
the reality of judgment. However, the internal working of the Spirit 
in the unbelievers without the direct involvement of the believers 
could not be ruled out. 

 
Conclusions 

 
The Gospel of John makes unique and important contributions 

to the Christian doctrine of the Holy Spirit. The Holy Spirit is 
presented as the most vital force in man’s redemption. In the work of 
salvation, he functions as convictor - a pre-salvation work; and he 
functions as regenerator, which relates directly to salvation itself. He 
is the divine instrument of grace leading men to full salvation, for in, 
through, by, and from him would come enlightenment and 
conviction, repentance and regeneration.  

Perhaps the greatest Johannine contribution to the doctrine of 
the Holy Spirit is the concept of Paraclete. Although we are in a 
dilemma in finding an exact English equivalent of the Greek term, at 
least we know that the Paraclete has multi-faceted functions related 
to Christ, the believers and the world. To the One who prayed for his 
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coming, he serves as witness and as one who glorifies. To the 
church, he is its Helper, Counselor, Advocate, Comforter, 
Strengthener, and Supporter. In addition, to the world, he is its 
Convictor, convicting it of sin, of righteousness, and of judgment 
with the purpose of opening the eyes of the unbelievers to their true 
condition in relation to their Creator. There may be similar 
expressions of the concept of the Paraclete in other documents such 
as the Dead Sea Scrolls, but the resemblance is limited only in 
terminology and not in their usage and functions. 

 
To the believers who are indwelt by the Spirit, he continually 

illumines their minds by guiding them into the truth. We see in John 
the high significance of the Spirit as the medium of revelation. Only 
through his direct guidance would the believers be led into all truth, 
for without his aid we will be guessing and groping after it. He not 
only reveals truth and bestows life, but also equips men for service. 
The service motif of the ministry of the Holy Spirit to the believers 
is clearly implied in the Johannine teachings. The “living water” that 
man may receive would flow to those who are also thirsty. The 
blessings received becomes the blessings shared, for he who satisfies 
himself of the gift of the Spirit will naturally be challenged and 
equipped to do service to others. This is made possible when He 
takes residence within us. Moreover, it is through the indwelling of 
the Spirit that can rid us of indwelling fears and indwelling 
problems. If we only think of the tremendous things that the Spirit 
does, we can do no other but pray, “Lord, fill me with your Holy 
Spirit and let him work through me.”  
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God’s Work: A Job in One’s Vocation 
 

Lolita T. Dais 
 

It is a great honor, privilege, and wonderful blessing to be asked 
to participate in this beautiful endeavor in honor of a man of God 
who has proven worthy of the calling God has extended to him in his 
early years. Having availed of himself to various fields of ministry in 
the work of the Lord, a tremendous impact was felt by the people of 
God on the lives that he has touched among Church people; children, 
youth, and adults. Seminary and Bible school students, laymen and 
women, College and University students, religious and non-religious 
organizations, interdenominational, and ecumenical groups here and 
abroad have been blessed because of his unselfish and enduring 
witness for the work of God. 

As though it was only yesterday, when I was asked to give a 
brief message in behalf of the CPBC as Vice-President, on the 
Installation Service of the Rev. Dr. Domingo J. Diel, Jr. as President 
of Filamer Christian College. Now he has finished his job well with 
deep commitment and absolute humility, which he displayed in the 
execution of his responsibilities. In fact, the leadership he has 
tendered to Filamer Christian College was only a small portion of 
the gift of management God has endowed him in the administrative 
sphere of his Academic Vocation. 

What makes a person great is not measured by the many 
prestigious offer of jobs extended to him/her, rather it is measured 
by how well a job was done. The transparent commitment, the 
integrity, the sincerity, and dignity that is absolutely considered 
makes one great not only to his fellowmen but to the One who has 
called him/her to that noble vocation. That is when the voice of the 
Master can be heard saying, “Well done thou good and faithful 
servant....” 

Now let us consider these terms, Work, Job and Vocation in 
relation to the calling where God’s ministers are in. We do not see a 
great variance among the terms when used to indicate a 
responsibility. However, digging deeper into the well of knowledge, 
the difference can be noted by us people who are called and ordained 
to do a sacred duty. It is therefore fitting for us to see the real 
difference as well as its relatedness in terms of our response to the 
call extended to us. 

The Webster dictionary defines work as an “exertion directed 
towards the accomplishment of something. It is a productive or 
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operative activity undertaken in return for payment and to do it in 
one’s conscience.” The word conscience strikes me in this 
definition. Job is “a piece of work done in the routine of one’s 
occupation for a fixed price. It is a duty and a responsibility.” 
Vocation is “a particular occupation, profession or calling, a 
particular activity or career, a divine call to God’s service or to 
Christian life, a function or station to which one is called by God.” 
Work as we see calls for an accomplishment that is productive not 
only because of the payment. What goes with it is the role of 
conscience while a job considers responsibility as an important 
motivation. 

Of the three terms, vocation is cited to us as a divine call to 
God’s service. It is therefore important to be reminded that whatever 
vocation we have, be it a farmer, driver, policeman, doctor, nurse, 
businessman, soldier, dressmaker, administrator or a minister of the 
gospel, is God’s calling and we will do our work in a productive way 
as our conscience dictates us, our conscience being referred to by 
other people as the “inner light” or the Holy Spirit. We have to, 
because this is a sacred task ordained by God. It is not only the 
ministers of the Gospel who are called by God, for all vocation came 
from Him and all are blessed in His sight. 

Although all work is God-given, one has to work to obtain it for 
it is a necessity to life. The motivation of humanity to be educated is 
to prepare for the future when work is attained as a vocation. No 
matter what preparations are made, the goal is to get a job that can 
enable one to be secured. In other words, the security in the future is 
derived from the work one has attained through education. One’s 
skills and specialization in a certain job are of great importance to 
the quality of work to be done. In truth, one has to work in order to 
obtain work. However, what work one has to do and how one does 
the work are two different things. 

To most of those who seek jobs outside of the country, a choice 
is made where to go to. This may not be true to some for they may 
put a strong emphasis on the kind of work that is available and will 
fit their preparations. Although the place of work is one of the 
considerations, of great value to them is the quality of work they can 
give out of their preparations and the self-fulfillment they get as they 
practice the profession of their choice effectively. 

While we also notice that today most of the job seekers go out 
for “greener pasture,” some motivations are to see places and for 
status symbol. Though we cannot deny economic advancement that 
is contributed by this opportunity to work in some First World 
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Countries, it is also a reality that the homes left behind by those 
workers are faced with a lot of family problems. Some marriages are 
affected, children’s education discontinued, not because of financial 
constraints but due to too much money to spend around. They 
became “problem children” and “children with problems.” These 
contribute to the social problems brought about by juvenile 
delinquents in the society. 

Having mentioned some fruition of work, one may ask what 
else is to be considered in relation to work? Being raised in a family 
where the dignity of labor was consciously taught and the ethics of 
work articulated the success and quality of the activity, work is 
regarded with a sense of great value and should be done honorably 
as it speaks of one’s character and personality. How one looks at 
work and how one considers it as a response to the trust of the 
“giver” is deeply rooted in the way one is brought up as a child. It 
must be in the minds of the brain masters of the Department of 
Education Culture and Sports (DECS) when the Government 
mandated a Work Oriented Curriculum to both Private and Public 
Schools of the Philippines. Once a child is educated in the heart, a 
proper sense of direction is attained and right attitudes toward 
situations that call for proper decisions are made. One will see it as a 
way of eradicating the colonial mentality of the love of “white collar 
jobs” and instilling in every school child the dignity of work that can 
improve one’s character and personality. If this is achieved, then 
work will be regarded as a noble activity to be done with respect and 
gratitude to the “Giver.” Then and only then, will the worker not go 
for remuneration alone but for the “Giver” of works too. 

Since our vocation is that of the Minister of the Gospel, we can 
see the uniqueness of the work God has entrusted to us. It is unique 
in the sense that in the decision of accepting the work of God, a 
noble motivation is considered and that is the awareness that the 
God who has called us to this task is the God who will never leave 
His workers in want and that we will receive our reward in due time. 

 
Dr. Lester Edwin J. Ruiz in his ordination paper on his calling 

as a minister said, and I quote: “One’s call to ministry derives its 
importance and significance from God’s work in the world. Both 
First and Second Testaments view work as the expression, the 
embodiment of the worker’s choices. Indeed, what makes the work 
significant is its connection to the heart of the worker. Moreover, 
one’s heart is the place where one’s work is sanctified. To put the 
matter differently, the origin of one’s vocation is God. It is God who 
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calls. However, this call and response to it is mediated through one’s 
specific work which finds its central purpose and the meaning in the 
purpose for his creation.” 

The work of God is given to His “chosen” people to be 
executed with absolute determination by virtue of being the “chosen 
one.” Like Jesus who took upon Him as His job when Isaiah said, 
“The Spirit of the Lord is upon me, because He has anointed me to 
bring good news to the poor. He has sent me to announce release to 
the captives and recovering sight to the blind, to set at liberty those 
who have been bruised, to proclaim the year that everyone is waiting 
for He has come” (Luke 4:18). 

Jesus did this work, as the Messiah for this was the purpose of 
His being sent to the world. This was the work of God. He took as 
His vocation as the Spirit of the Lord was with Him. All the gifts 
and graces of the Holy Spirit were given to Him, not by measure as 
other prophets, but “without measure” (John 3:34). Jesus was 
commissioned to do this work of God in the world. He was anointed 
and sent by God. Therefore, He went around Galilee doing the job as 
He was ordained to do, first to His people who rejected Him. He did 
not promise comfort to those who follow Him for He Himself has 
nowhere even to lay His head. With those who followed Him, Jesus 
went about doing good. The Gospel writers record how Jesus and 
His disciples went through doing the job entrusted to them by the 
Master. Jesus’ vocation became the disciples’ vocation and was done 
with all diligence and faithfulness without fear of the unknown. 
Luke 4:40-44 records the miracles Jesus did. It is good to abound in 
the work of the day, in some good or others, even until sunset; as 
those that call the Sabbath and the business of it a delight. He cured 
all that were sick of diverse diseases. He healed by His own power. 
He cast the demons out of many that were possessed and they said, 
“Thou art the Christ the Son of God.” Christ rebuked them and did 
not suffer them to say that they knew Him to be the Christ. He 
retired for a while into a place of solitude. Why He did this, Jesus 
alone knew. His disciples sought after Him and they found Him in 
the desert. They detained Him so that He will not depart from them 
but He has to go. 

This work of God Jesus did was a great job for the disciples to 
do but they were able to accomplish their objectives having with 
them the abiding presence of the Holy Spirit. Jesus’ passion to do 
the work of God has moved His disciples to commit themselves to 
this missionary task although in the trying moments of their lives, 
one betrayed Him and the other denied Him. However those who 
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remained faithful received from the Holy Spirit the power of the 
living God and brought before the throne of God one hundred 
twenty strong believers and with the disciples started the first 
Christian Movement that changed the world and turned it to Christ. 

The “so-called” children of God are given these same 
responsibilities to do in the practice of the vocation given to them by 
the Master from whom it originates. Different “gifts” of the Holy 
Spirit are given to them, to us – not only to the disciples, not only to 
the one hundred twenty men and women, but also to all! In the 
process of the execution of these “gifts,” be it the gift of preaching, 
the gift of evangelizing and other “gifts,” we are assured that the 
abiding presence of the One who called us to do this work of God 
will be with us. These various gifts when exercised according to the 
will of God give one a sense of deep fulfillment and an inner 
satisfaction this world cannot offer. This is not to say however that 
we will be free from all odds, all sufferings, and temptations. In fact 
one will be wondering why he/she get frustrations out of the good 
he/she gives. Let us learn that from our Master! 

When Jesus was on earth doing about good; prejudices, 
jealousies, and persecutions hampered His work. Those against Him 
were His very own people, His friends, and shame to say the people 
who appeared good before their “world” because they were “holy” 
being the religious leaders of their times. They attributed Jesus’ 
work to Satan more than to the One who sent Him to do the will of 
His Father. It climaxed to the crucifixion of Him who is the Son of 
God. 

The ministers of God’s work need not be discouraged if they are 
persecuted or rejected while practicing their own vocation. No 
matter what good you do in the job entrusted to you by God, you 
will always find the adversary and his instruments attacking God’s 
messengers. Persecutions are normal events or happenings in the 
lives of the followers of God, more so to His workers. These are 
parts of their entertainment while in this world. Persecution may 
shatter or destroy one’s dreams, it may mar one’s character, friends 
may vanish or worst, may betray you, and beautiful dreams of the 
future may be crushed into fragments. We have good people but are 
not able to do the work, and we have those who are neither able nor 
good. We have to comfort ourselves with the promise of Jesus when 
He said, “Be of good cheer. I have overcome the world” (John 
16:33). 

A reflection of the “good who are not able and the able who are 
not good” is worth looking into. Indeed, we have many “able” 
trained ministers around us. The call of God was responded 
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positively and a good and sound preparation in the Seminary was 
afforded to them. This makes them able to do the work of God 
having been chosen to engage in this particular job. Thrown into the 
world today that is possessed by possession, these good are no 
longer able to do the job entrusted to them in their vocation. Then 
we have the “able” who can do the work but they are not “good” 
enough to practice the most delicate task of the Master. Those who 
are “able” because of their being “called and ordained” have lost 
sight of the value and worth of true “discipleship” that is only 
promised to the faithful who endures in the work of God. 

Temptations to the glittering things in the world are strong and 
they are doubly strong to the ministers of God. Sometimes we 
wonder and are taken aback. However, the faithful recalls how Jesus 
faced His own temptation. He struggled and fought in the midst of 
His physical weakness brought about by the absence of food for 
forty days. Yet, it was in this weakness that He found the strength to 
turn away from the temptation and He was victorious. Paul the 
Apostle must have thought of Jesus’ experience when he said, “My 
grace is sufficient for thee for thy strength is made perfect in 
weakness” (2 Cor. 12:19). 

The true Christian suffers tremendously when fighting against 
temptations. However, it is inspiring to think that these sufferings 
are considered as privilege. In fact, the true Christians are a 
privileged people. Regardless of race, color, education or social 
status, Christians have the amazing blessings – sins forgiven, a home 
in heaven, Heavenly Father who cares for them, and a Blessed 
Savior who will never forsake them. How rich and how privileged! 

However, more than being a true Christian, one special 
privilege is given to those who suffer for Christ. Philippians 1:29 
says, “For it has been granted to you on behalf of Christ not only to 
believe in Him but also to suffer for Him.” This is a rewarding 
privilege of suffering. In several instances, one does not look at 
suffering as a privilege. Most often, we accept with gladness the 
blessing of believing in Christ. We recognize these as something that 
will bring us a series of positive advantages, yet the verse tells us 
that through suffering, we equally can be blessed. The Apostle Paul 
tells us in Hebrews 2:10, saying, “In bringing many sons to glory, it 
was fitting that God, for whom and through whom everything exists, 
should make the author of their salvation perfect through suffering.” 
This is the verse one can hardly fathom and yet it is in the Word of 
God, that somehow, somewhere, it pleased the Father to make the 
Lord Jesus, the Leader of one’s salvation, perfect or complete 
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through suffering. 
First Peter 2:20-21 is very helpful in this area: “For what glory 

is it if you receive a beating for doing wrong and you endure it? 
Nevertheless, if you suffer for doing good and you endure it, this is 
commendable before God. To this you were called, because Christ 
suffered for you, leaving an example, that you should follow in His 
steps.” Jesus is not only the Leader, He is the Example for us to 
follow in the matter of Suffering. Suffering is inseparable from one’s 
vocation. It must be in line with this thought that the Apostle Paul 
said in Philippians 1:21 “For to me, to live is Christ and to die is 
gain.” Paul even wills to die for Christ, for it is in dying that Paul 
feels that all his sufferings for God is rewarded. Paul behooves all 
workers of God to not only suffer for Him but also to die for Him. 

Therefore the choice is left to the “called” to decide how the 
work of God entrusted to them may be done in the midst of 
hardships and temptations that are faced. Will one leave the vocation 
of a minister and practice another vocation that promises a “greener 
pasture” for any way this also originated from God? All vocations 
indeed come from God as Dr. Ruiz presented but embedded in one’s 
heart is the honest response to this privilege of being “called.” 

 
True enough, the heart is the major consideration of this choice. 

An old saying, “where your treasure is, there will your heart be 
also,” works well with this situation. It becomes rational then for one 
to seriously weigh one’s priority in this regard. Will it be the 
proclamation of the Gospel that will be given more weight, or will it 
be the need of one’s family or oneself in order for one to give more 
abundantly to the work of God? 

Notwithstanding the heartening increase in religious interest, 
there are places where the Christian Church, the Baptist church for 
that matter is driven underground and where Christians are fewer 
now compared to the past years. What has happened to the role of 
the Holy Spirit in the Work of God now? Has the role of the Holy 
Spirit changed or is it how God’s people respond to the Holy Spirit 
that has lost its direction? 

Stephen was a man “full of faith” (Acts 6:5) and that meant he 
was full of the Holy Spirit. When one has experienced salvation, one 
has accepted the Holy Spirit for the Holy Spirit is not an influence 
but a divine Person who helps one from without and within. While 
Stephen was Spirit-filled, some may have only a drop or two and 
this is seen in how one puts to work one’s faith. The Holy Spirit had 
to put in Stephen the care, concern, and compassion for the Greek-
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speaking widows and to see that they had a fair share of the 
hospitality of the Church in Jerusalem, before Stephen could give 
bread to these widows. There is no power for Christian work except 
the power that comes from God. God’s guidance is needed in the 
hardships of life and the Lord provides wisdom and He encompasses 
their ways for He knows where they had been and where they are 
going. 

The natural outcome of the Spirit’s filling His people is the 
desire to tell others of Christ. To do the work or not, to do nothing, 
leaving other people to work is not a choice open to those who 
would obey Jesus Christ. In Matthew 25:31-46, Jesus says in the 
Parable of the Sheep and the Goats that service to people in our 
communities and caring for those in need are not optional for 
Christians. Christ told clearly His disciples what to do. Christians 
understand what God requires. The jobs like visiting the sick, 
feeding the hungry, and clothing the naked are to be done as acts of 
love without counting the cost. The rushing of the wind and the 
speaking in tongues may be gone but God’s gift of the Holy Spirit in 
His work will forever stay. 

The Parable of the Talents gives one a picture of the character 
of the God who is the Source of all vocations. Here, one sees the 
expectation of the Master from the trusted servants. In this Parable in 
Matthew 25:14-30, one is told that the Master who went to a far 
country left to his servants some talents. These servants knew the 
character of their Master as well as His expectations from them. To 
the first, five talents were given, the second, two talents, and the 
third, one talent. In the absence of the Master, these servants did 
what they have to do with the talents entrusted to them. At the 
arrival of the Master, each one came with their talents. The first 
presented five more than what was given to him, the second two 
more talents than what was entrusted to him, and the third came with 
the very same talent left to him plus some excuses to justify his ways 
for fear of losing the talent. 

To put this story in context with the topic discussed or 
presented here, one can see that the experiences of the Master and 
the servants showed the necessity of wisdom, preparation, diligence, 
and a sense of respect and high regard for the Master in the 
execution of their job. The Master is Christ and the servants are 
those given the responsibility to do the work of God – that is to 
prosper the gifts entrusted to them, each one of them! It is the trust 
that made the Master leave this task of prospering His talents 
because He knows each of their capacities and abilities. The two 
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who were diligent and faithful went so quickly in order not to lose 
time. After accepting the responsibility, both took pains to learn how 
to come up to the expectation of their Master whom they honor, 
love, trust, and respect. They did well and when the Master came, 
they were given the recognition they deserved. 

On the other hand, the one who was given the least 
responsibility of having only one talent kept it for fear of the 
Master’s wrath. So at the appointed time, the two were rewarded 
while the other one was punished. In like manner, as ministers of 
God, it is fitting for one to acknowledge the gift or talents that are 
given by the Master. The two faithful servants said, “You entrusted 
me with five talents; see, I have gained five more,” and so with the 
second servant who acknowledged the two given to him also 
presented two more to the Master” (Matthew 25:21-22). 

 
While it is good and rewarding to think that we have done 

progress to the job given to us to do, it is more satisfying to 
recognize the honor and the trust one receives. The truth is, the more 
one does the work for God, the more one is indebted to God for such 
opportunities and privileges of working for Him. These two servants 
had for their joy and comfort in the day of account, their 
faithfulness, and sincerity according to the uprightness of their 
hearts. The blessings and privileges to preach the Word of God 
should be done for God’s glory and for the good of His creation and 
not for one’s self alone. Like the two faithful servants, more 
opportunities to exercise their skills, more responsibilities to 
improve their self-confidence were offered to them. 

In the same way, today one sees around that those workers of 
God who have too much to do are given many more responsibilities 
to accomplish and it is surprising how God provides them with the 
stamina, wisdom, insights and patience to accept the job. Most, if 
not all, do the work because it is the Lord’s work and not only for 
the reward. There is always a priceless reward for the faithful, which 
this world cannot offer anyway. To understand what reward is 
implied here, some characters in the Bible are worth enumerating. 
For instance, was it not rewarding enough for: 
 
 Moses to be recorded in the Bible as the only man 

who talked to God face to face. 
 Abraham to be known as the “Father of Faith.” 
 Jacob to be considered as the only man who has 

wrestled with God. 
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 Saul to be remembered as one blinded in order to 
hear the voice of Jesus at Damascus road. 

 Stephen to be remembered by Christendom as the 
first Christian martyr and who saw the face of Jesus 
while being stoned to death. 

 
Many more can be enumerated and be amazed at the realization 

that although material rewards are of great importance to one’s 
ministry, rewards of divine and spiritual experiences are more 
transcending and fulfilling to many of God’s faithful ministers. 
These ministers retire with a sense of meaningful contentment and 
spiritual satisfaction for having discerned the true intent of God’s 
calling. 

Having mentioned the word “retirement” poses before me the 
question as whether to share or not my personal thoughts on the 
work of God after retirement. However, to think of the expectation 
of Dr. Lester Edwin J. Ruiz, which is to provide some input based on 
my experiences and insights, I am encouraged to reflect very briefly 
the work experiences opened to me by God in my twilight years. Dr. 
Domingo J. Diel, Jr., once said that although we respect with 
reverence what our “mga tigulang” say as a tradition, it is 
unfortunate that in the Philippines, because of the legal practices of 
our government, one is made to retire at the age of sixty or sixty-
five. However, it is also true that our “mga tigulang” have more to 
teach us because of their experiences. This implies that those who 
have retired should not be under-estimated for there is much they 
still can do in the work of God.  

The Bible records the prophets who were called in their old age. 
Abraham himself was called out of Haran to go to Canaan at the age 
of seventy-five. From then on, many more responsibilities were done 
as expected by God from him to do. 

Dr. Elma S. Herradura in her message during the Senior 
Citizens’ Sunday said that these Senior Citizens are also referred to 
as “Seasoned Citizens.” Indeed, these citizens are well seasoned in 
terms of their experiences which may have been pleasurable, enough 
or not, but they were made wiser and a lot stronger to face their 
problems, thus being enriched in their lives now. They too are good 
mentors, for true enough, experience is the best teacher. 

It is in this milieu that a retired minister continues his work for 
the Lord despite physical ailments and financial handicaps. The 
preaching, evangelizing, church planting, and many more 
opportunities in lined with the work of God gave them the inner joy 
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of working for God. 
The commitment to work for God and the inner desire to express 

to Him my gratitude for His goodness to my life was the foremost 
reason of my accepting the work of God as the CPBC General 
Secretary. Confronted with some erroneous ideas regarding my 
being a retiree affected the mandate of the Constitution and By-Laws 
and the General Assembly’s decision. The position of a General 
Secretary can be taken away from me but the inner compulsion to 
keep on with the work of God will be there to stay. My resignation 
was to uphold the mandate of the Constitution and the Assembly’s 
decision, for doing it was to honor the sacred tradition of the 
denomination of my choice where the call of God was given to me. 
The hurt was too great to bear but the thought of not being alone as 
seen in the support of many of God called ministers lifted me up and 
God’s strength enabled me to move on. The same strength now 
makes me accept any invitation to preach, teach, lead Bible studies 
or any women’s work for this is God’s work. God has something 
great for His workers to do even in their twilight years and it is a 
wonderful privilege to keep on with the job God has entrusted to us 
as a Vocation. Let us therefore continue in the work of God for as 
long as He gives us breath. To work for God is to live for Him, and 
to live for God is to work for Him. This is the vocation that He has 
called us to do. 
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War, Peace, and Liberation: 
Biblical Norms and Philippine Realities 

 

Lily Fetalsana-Apura 
  
Introduction 
 

The incompatibility of the concept of God who destroys nations 
and exterminates peoples, with Israel's core understanding of God as 
loving and just, makes the book of Joshua a difficult reading for 
Jews and Christians alike. The texts' glorification of total 
annihilation of helpless women and children touches sensitive 
human and theological issues. At stake is not only the book of 
Joshua but the God revealed in the canonical scriptures. It would not 
be surprising, therefore, if the conquest story were scarcely read in 
many Christian churches.  

With the advent of Central American liberation theology, and 
its stress on God legitimizing human effort at attaining justice, the 
traditions of war came to a new light. These are construed as God's 
action of liberation of oppressed peoples. Centrist Old Testament 
scholars criticize this interpretation, some charging that it is a 
catastrophic misreading of the text for the support of the Marxist 
advocacy of armed revolution as a means of liberation.  

The Exodus and Conquest traditions are therefore taken as a 
model and legitimization for praxis in contemporary communities of 
injustice and oppression. Violence is regarded as a biblically 
warranted means to an end. On the part of those who do not 
subscribe to liberationist interpretations, the meaning of the book of 
Joshua is spiritualized, contextualized or personalized. Such 
approaches violate the nature of the book of Joshua and deprive it of 
relevance in history.  

Because of its problematic nature, the book of Joshua, like other 
books in the Old Testament is simply passed over and relegated to 
past history having little to do with current issues.  

Yet, the conquest of the land narratives contains one of the 
central confessions of the Israelite faith. As such, it is an important 
concept in the whole Old Testament. Its study therefore, will not 
only contribute to the understanding of the book itself, or of the 
conquest wars, but can also bear on the meaning of the 
Deuteronomistic history and the Old Testament faith itself.  

This essay is an attempt at elucidating the place of the conquest 
war traditions in the Israelite faith and in Christian faith today.  
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The Conquest Wars in Joshua 1-11 and Judges 1:1-2:5  
 

 Joshua 1-11 cherished the action of God, which grants Israel a 
land that is occupied by other nations. To make way for Israel God 
declared war against the former inhabitants of Canaan. While Israel 
was called to participate in the war, it was primarily God the 
“warrior” who fought and consequently won the war. Israel's part 
consisted of having faith in what God would do and in observing the 
expressed will of God both in the battles themselves and in their life 
as a nation.  
 The battles presented in Joshua 1-11 portrays Israel to have 
overwhelmingly prevailed against the inhabitants of the land. The 
victory was taken as a proof that God has indeed given the land to 
Israel. Israel therefore claimed that she is the legitimate possessor of 
the land.  
 A close examination of Joshua 1-11 would uncover a developed 
Holy War concept in Joshua 1-11 with a Holy war formula. Such 
formula declares that a Holy War is always initiated by and centered 
on Yahweh. The people's part is to carry out Yahweh's battle 
instructions and the observance of the Law in their national life. The 
observance of the Law is therefore more important than military 
might.  
 The results of historical and sociological analysis provide a 
framework for a reconstruction of the Israelite occupation. The texts 
examined point to possible peasant unrest at the time of the 
occupation. Treaties between Israel and the inhabitants of the land 
had also been drawn. The earliest accounts further suggest that most 
tribes settled peacefully. Military occupation is primarily connected 
with the tribes of Manasseh and Ephraim.  
 The underlying traditions in Joshua 1-11 and Judges 1:1-2:5, do 
not purport a conceptualized Holy War understanding. The JE 
traditionists, however, described the occupation to be that of an all-
Israelite military invasion through wars led and fought by Yahweh. 
Such traditions grew out of the “Leading to Canaan” basic theme 
which developed in the cultic center in Gilgal. These “Yahweh 
wars” traditions were developed by the Deuteronomist traditionist 
into the Holy War concept. This was done to rally the tribes to 
reassert their claim over their land and to fight for Israelite self rule 
in view of Assyrian imperialism.  
 The disappointment brought by Josiah's death and Israel's 
defeat, the consequent subjection to Egypt, and later to Babylon, and 
eventually, the exile, prompted theological rethinking which led to a 
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revision of the Deuteronomistic History. The more authentic account 
of the conquest in Judges 1:1-2:5 was included.  
 Liberation comes out as the main objective of the formulation 
of the Holy War concept. The concept is a presupposition of the 
action of God who liberated Israel from Egyptian slavery and fought 
with Israel in the early “Yahweh wars.” God was portrayed taking 
the side of the oppressed landless Israelites against their oppressors. 
The Holy War was conceived as a means of making way for a new 
social and religious order.  
  
The Holy War As A Paradigm for Liberation  
  

The National Democratic Front serves as the umbrella 
organization of liberation movements in the Philippines which 
includes the following: Christian for National Liberation, Moro 
Revolutionary Organization, Cordillera People's Democratic Front, 
Federation of Workers' Organizations, Revolutionary Congress of 
Trade Unions, National Union of Peasants, Patriotic Youth, Free 
Movement of New Women, Federation of Patriotic Teachers, 
Patriotic Association of Health Workers, Peoples' Artists and 
Writers, Communist Party of the Philippines (CPP), and the New 
People's Army (NPA).  

The common goal of these movements is the economic 
liberation of the majority of the Filipinos. To achieve this, it 
committed to revolution as a means of social transformation. The 
NDF believes that through revolution the lower classes will be 
catapulted to power. As the lower classes prevail, an interim period 
of controlled governance by the lowest class takes effect. This is 
necessary for the construction of a new social order. McGovern is of 
the opinion that the weakness of Marxism lies in this “aftermath of 
revolutionary victory.”1 He notes that most communist states never 
come through the process of tutelage by the “proletariat.” 
Consequently, McGovern comments, “Marxism has a dismal record 
of imposing social order and ideology rather than allowing people to 
express or develop their own hopes, plans, and worldviews.” During 
this post-victory stage therefore, no dissent is to be tolerated and the 
proletariat imposes its understanding of what is right for the state.  

The Judeo-Christian heritage with its emphasis on God's 
sovereignty as an essential component for a transformed society is 
incompatible with any absolutist claim to truth or power, including 
that of a revolutionary state. The Holy War concept connects with 
the revolutionary movement in its perceived approval of violence or 
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armed struggle for liberation purposes. To be sure, the CPP makes 
no pretense that it is engaged in Holy War. Christians, however, who 
join the revolutionary movement see the Old Testament, particularly 
the traditions in Joshua, as an endorsement of armed struggle as an 
instrument for confronting and countering oppression and violence. 
Indeed, the Holy War concept was formulated with liberation as its 
goal. It counters wars of aggression and checks the abuse of power 
by the established Davidic dynasty.  

It must be noted, however, that Israel's Holy Wars were fought 
to gain and protect their land, the land promised them by Yahweh. In 
fact, the Holy War concept was formulated in criticism of the 
excesses of the Davidic monarchy, and to counter Assyrian and 
Egyptian aggression. The Holy War concept, therefore, cannot be 
equated with the Muslim “Jihad” and the conquest for God 
understanding in the Crusades and colonizing Christian countries, 
i.e., Spain, and the United States.  

The endorsement of revolutionary armed struggle comes out as 
the common denominator in the Holy War and the current liberation 
movements in the Philippines, which has abandoned non-violent 
means of seeking reforms. It cannot be categorically stated however 
that the Holy War concept justifies all wars of liberation.  

The centrality of God in the Holy War concept meant that God 
was the one who sanctions the battle, fights it, and consequently 
wins it. God's role in a battle is made evident by the charismatic 
leader he chooses, the obvious weakness of the warring party with 
whom God sides, and the attainment of victory through the forces of 
nature and/or trickery. The charismatic leader only follows the 
instructions of God. The wars were therefore declared only with 
God's perceived oracle. Military capability is not decisive in its 
success. Trust and obedience to God are the primary consideration 
for those who participate. Success is guaranteed. The moral and 
spiritual integrity of the participants is an important pre-requisite for 
a Holy War otherwise it would end in failure. 

Yet, while Joshua 1-11 does not explicitly mention that God 
endorses all armed struggles for liberation, it makes clear that God 
sides with the weak and works for the liberation of the oppressed. 
The Holy War concept, however, goes deeper than just political 
action. It takes into account both the structural and the inner causes 
of human enslavement, and asserts that only in subjection to God's 
reign through God's law could real societal change occur. Such 
subjection is required primarily from those engaged in the Holy War 
themselves and secondarily from the members of the society to be 
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established. This safeguards replacement of one oppressive system 
by another. The guaranteed success in a Holy War prevents the 
escalation of violence. Because the perpetrators of the evil structure 
are eradicated it precludes prolonged violence and opens a way 
toward peace.  

The Holy War concept highlights God's role in the 
establishment of a just society. This, in turn, implies realism about 
what humankind can do, and underscores the necessity of God's role 
in any successful and lasting transformation of a society. This 
contrasts with current optimism about social justice through human 
achievement alone, a position assumed by the majority of the 
revolutionary groups in the Philippines.  

Undeniable commonalities between the considerations in the 
Holy War and the qualifications for a just war are readily observable 
except for the religious dimension of the Holy War. Robert McAfee 
Brown transposed such criteria to revolution and came up with the 
following:  
 

1. The war must be declared by a legitimate 
authority. By its nature, a revolution cannot be 
declared by a legitimate authority. Brown 
therefore raises the question whether 
“illegitimate” action on the part of those in 
authority legitimizes revolution.  

2. The war must be carried out with the right 
intention. Revolution usually arises out of an 
oppressive situation with the intention of 
establishing social justice. However, Brown 
raises the possibility of tyranny by those 
catapulted to power by the Revolution. 
Further, right intention does not guarantee 
right action and good result.  

3. The war must be undertaken as a last resort. 
This criterion is prone to arbitrary opinion by 
those in authority and the revolutionaries.  

4. The war must be waged based on the principle 
of proportionality. Brown notes such criterion 
is difficult to establish in advance and difficult 
to maintain in the heat of the battle.  

5. The war must have a reasonable chance of 
success. Brown notes that it would be evil to 
convince people to a lost cause.  
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6. The war must be waged with all the 
moderation possible. Violence according to 
Brown escalates as the chance of the success 
of a revolution is threatened.2  

  
The issues considered in the “just revolution” theory: the 

question of legitimacy, intention, employment of violence, the 
outcome, and the process of achieving that outcome had evidently 
been considered in the Holy war concept.  

In connection with the liberation movements in the Philippines, 
the similarity between the Philippine situation and Israel's situation 
in the 13th and 7th century BCE can be identified: oppressed 
peoples aspiring for liberation understood to be a God-given right. 
The Philippine revolutionary movement then, had in common with 
the Holy War concept, the goal of liberation and the establishment of 
a just society - a perceived good - and the way of attaining it through 
war against the exploitative power.  

Yet, while commonalities between the Israelite context and the 
Philippine situation exist, an unbridgeable gap stands between the 
Israelite Holy War context and the Philippine contemporary 
situation. Indeed while the struggling Filipinos may claim that like 
Israel they too are struggling to be a people, the human centeredness 
of the movement is a big departure from Israel's deep awareness of 
her being a people of God. Precisely because of the cited 
differences, the required elements in a Holy War concept cannot be 
transposed to the liberation movements in the Philippines 
represented by the National Democratic Front.  

Having recognized the limits of the Holy War application, a 
possible equivalent of the Holy war formulation for the Philippine 
situation may also be explored.  

In the Holy War concept, the decision for the justifiability of a 
war is a divine prerogative. Such categorization is discerned by the 
God-anointed leader, as Joshua was perceived to be. Transposing 
such process to today's Philippine situation would bring in the 
picture of a religious leader discerning the will of God/the sanction 
of God for a war of liberation. People of faith and integrity must 
wage such war. It is to these people upon whom the responsibility of 
making the war “Holy” rests. Such leadership and participants are 
commanded to ensure that the battle proceeding and the outcome are 
in accordance with what is God's will.  

The Holy war concept like the Philippine liberation movements 
had liberation as its goal. Its view of society to be established 
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includes structural and individual transformation. Faith is a very 
important component of the community to be established by a Holy 
War. Consequently, it is faith, which transforms the individual and 
the social structure. The spiritual dimension of liberation is 
understood as the central requirement for the transformation of a 
society. Towards that end, violence on the part of those who strive 
for transformation has been considered a legitimate means of 
overcoming and eradicating evil in the society. It is justified by the 
fact that the war was in keeping with God's will both in its 
proceeding and its end.  

The war will result to a transformed society. The Israelite wars 
of conquest were therefore seen, as holy in retrospect in 
consideration of the way it was waged and the result while Josiah's 
war was a failure. However, through the war of Josiah, we learn that 
good intentions do not guarantee success. In the Holy War concept, 
the terms of conducting the war must be strictly observed. Unless the 
terms are met, the war cannot be considered Holy. For people of 
faith therefore, participation in war cannot be separated from the 
Torah, that is, from life lived in obedience to Yahweh, and thus also 
with the profound awareness of both the sacredness and the 
sinfulness of humankind, including our own. More so the process of 
attaining it.  

The Holy War concept examines the process and potential 
outcome of a true war of liberation. Social transformation is 
portrayed as the result of moral transformation of the people in a 
given society, which in turn results in social and structural 
transformation. Such transformation happens as a result of God's 
action in liberating the whole human person. Like Israel, the early 
Filipino revolutionary leadership was infiltrated by personal and 
class interests, which gained control after the triumph of the 
revolution. Thus, the hopes of the Filipino masses were denied. The 
Philippine revolution failed to establish the society it envisioned. It 
is in that history that the present liberation movement in the 
Philippines must be viewed. Those who strive for change must 
themselves undergo radical change, so that the interest of the 
disadvantaged is given priority, and not that of one's self or class. 
Otherwise, the Filipino people may be in for another 
disappointment.  

The justice of the war for the liberation of the majority of the 
Filipinos defies prior categorization. The presence of an oppressive 
structure and the good intention of the revolution do not guarantee 
the justice of either the inevitable violence or the outcome. In faith, 
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the most that the suffering people can say is that God wills justice, 
and thus stands in judgment over those in power who are unjust, and 
at the same time stands in solidarity with those who are “sinned 
against,” and works for their liberation. This assertion may empower 
the suffering into battle. Such was the case with Israel, and looking 
back, they saw God on their side and their wars were called “Holy.”  

The liberation movements in the Philippines fights for 
legitimate demands against the covert and overt violence of the 
powerful: a more equitable redistribution of our country's economic 
resources. Towards that end, many of our people have resorted to 
armed struggle. On the part of the government, the violence has been 
employed to force people to subservience and stamp out anti-
government movements. From the core traditions in the Bible, 
Christians can affirm that God takes the side of the oppressed: God 
has preferential option for the weak and powerless. However, this 
affirmation does not absolve us of the violence we may sow. 
Violence may fail to establish the society it envisioned, because the 
very people who struggle for justice and peace are themselves also 
prone to the snares of power and wealth. Hence, the afterwar scene 
does not guarantee a better society.  

This does not mean, however, that people should resign 
themselves to the evils in this world. We profess that God wills 
justice, grieves with the suffering of the people, and calls us into 
partnership with God in working towards a just and peaceful society. 
This is our primary vocation as a people of God. Therein lies our 
hope.  

War and violence both on the part of the state and on the part of 
the people struggling for change stand under the judgment of God 
who is perfectly just. The Deuteronomistic historian - of which 
Joshua and Judges were a part - demonstrated that God could not be 
manipulated for the furtherance of the interest of any state, however 
good it may be. According to the Deuteronomistic Historian God 
had nothing to do with Josiah's war. Josiah acting on his own 
initiative must bear the responsibility of his war. God did not spare 
Josiah from defeat or death although he is pictured as a righteous 
king. Human established institutions are imperfect, even when 
created by faithful persons. Violence sowed produces violence, and 
thus the Deuteronomist recounted in his historical account the 
account of Josiah's death.  
  
Conclusion  
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The foregoing study, I believe has established the existence of 
the Holy War concept in the conquest traditions in Joshua 1-11, and 
its undeveloped stage in Judges 1:1-2:5. God's liberation of his 
oppressed people was the core testimony from which the concept 
developed. The Holy War stories were idealized reconstruction of 
what Israel should have done in her conquest of the land of Canaan. 
Correspondingly, Josiah's life and time were projected as the ideal 
kingdom under the Torah that should have been established. This 
reconstruction served to empower the Israelite state at the time of 
Josiah in its nationalistic campaigns and religious reformation.  

The Deuteronomistic historian realized soon enough the 
struggle for liberation is not that easy. The goals may be just as in 
Josiah's case, but his war endeavor was not “Holy.” The cause of 
Josiah's defeat however was not on God's part, but Israel's 
faithlessness, the source of which could be traced to the period when 
Israel first occupied Canaan. In failing to totally cleanse the land of 
the “Canaanites,” the Israelites allowed a snare in their midst. Thus, 
Israel failed to be the people God wanted her to be.  

The Holy War concept allows violence to be used as a means 
towards an end. According to the Deuteronomistic historian, it was 
the “ordered” way towards the creation of the Israelite people. But as 
this study has noted, the writer has oversimplified God's role in the 
process of liberation, and his construal does not provide us with the 
real history of the conquest wars. While social and economic justice 
may be the goal of the present Philippine liberation movements in 
my judgment, the Holy War concept cannot serve as its paradigm. 
The image of God as a warrior who sides with the oppressed may be 
an inspiration. Likewise, the participation of the Israelites in their 
liberation can empower people of faith to join the struggle for 
liberation. Beyond that however, the similarities becomes blurred 
and discontinuous. The Holy War concept addressed issues peculiar 
to a particular people and place, namely, the Israelites and the land 
promised them by Yahweh. Moreover, as this study has noted, Holy 
War include a formula with exacting conditions from God's 
initiatives and intervention to Israel's cultic preparations, Spirit-filled 
leadership, and obedient participation. Clearly serious exegesis of 
the texts in Joshua 1-11 and Judges 1:1-2:5 will not permit an easy 
transposition of Israel's Holy War paradigm into contemporary 
Philippine context.  

Having said that however, there are elements in the Holy War 
concept that are applicable to our rightful struggle for justice and 
liberation, to which the people of faith can bear witness. Even as the 
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God who liberates gave rise to the Yahweh war traditions and 
eventually the Holy War Concept, so too the liberator God can 
empower the downtrodden in the Philippines to resist oppression and 
struggle for liberation. Further, the Holy War can serve as a check to 
the absolutist claim of power by the government. God stands in 
judgment of oppressive governments. No government can claim 
unconditional legitimacy.  

The claims of Liberation theology groups, therefore, that the 
Exodus event and the Conquest can serve as paradigm is an easy 
adaptation that disregards the hermeneutical gap between Israel in 
the 13th century BCE and the contemporary situation. The specific 
ground rules for the Holy War needs to be maintained for its 
transposition. At most, the Holy War concept provides us with a 
confession: the mighty God is active in human history and is 
actively involved in the liberation of the weak and oppressed. We 
cannot, however, impose a paradigm for the way God will 
accomplish God's purpose in a particular time and place.  

Similarly, Israel's perception of God's action in her behalf does 
not commit God to act in behalf of the Filipino people in the same 
way. The Holy War concept was Israel's construct. The Filipino 
people is not Israel. We are in a different time and place. In spite of 
some striking similarities between Israel's context and the Philippine 
situation, the Holy War concept is a construct which is uniquely 
Israel's. 

 Christians in the Philippines would do well to conscientiously 
discern the demands of the biblical faith in our time and place. 
 
 
______________________________ 

 
Notes 

 
1 Arthur McGovern, Marxism (Maryknoll, New York: Orbis, 1980). 
2 Robert McAfee Brown, Religion and Violence. 2nd edition (Philadelphia: The Westminster 
Press, 1987).  
 



299 

Faith as Doctrine: 
On Formulating a Credo1 

 
Introduction 
 

While faith (pistis) and belief, in the traditions of the First and 
Second Testaments have been used interchangeably to mean one’s 
expressed trust or confidence in God, the latter, has also been 
understood in the more narrow sense of “doctrine” or teaching 
(didaskalia) - indeed, in the even far more narrow sense of “dogma” 
- or what might be called, the propositional aspect of one’s faith. The 
temptation, of course, has been either to conflate both faith and 
belief, or to reduce one to the other - often, for reasons of an 
unfortunate, not to mention unwarranted and illegitimate, exercise of 
power (Herrschaft not Macht or Mächtigkeit)) and authority 
(exousia). If for this reason alone, such a procedure is already 
problematic.  

However, there are at least two reasons why this temptation 
must be resisted: first, because it denies the very character of the 
historical reality to which both faith and belief point, namely, that 
one’s experience of one’s God is simultaneously “matter” and 
“spirit.” Second, the temptation must be resisted because it fails to 
appreciate the mystery of “the Word made flesh.” Here, the 
linguistic analogy illustrates what is at stake: if, as Martin Heidegger 
once said, “language is the house of being; language is the shepherd 
of being,” then, being and language cannot be separated - neither can 
“matter” and “spirit”; nor “faith” and “belief.” 

Christian faith is not about brilliant doctrinal circumlocutions or 
about spiritual demagoguery. Christian faith is about the mystery of 
God’s creative and redemptive activity, in particular, the conjuncture 
of “matter” and “spirit” - or what the “Apostle’s Creed” may have 
intended when it proclaims that Jesus Christ was “conceived by the 
Holy Ghost and born of the Virgin Mary.” In Christological terms, 
the language deployed is “fully God; fully human.” Indeed, the great 
hymn to the human “In the beginning was the Word…and the Word 
became flesh” (Jn. 1: 1, 14) points to this eternal, not to mention 
scandalous, mystery. Faith and belief, of necessity, are required, it 
seems to me, to maintain this. 

I begin my Doctrinal Statement with this fundamental assertion 
of “scandalous mystery” because epistemologically, if not 
ontologically, all doctrine, all theology, is, as Gustavo Gutierrez put 
it correctly long before it was fashionable to do so, “critical 
reflection on the praxis of Christians in the light of the Word of 
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God.” In other words, theology is always “a second step.” The first 
step, is praxis - which, is another name for “experience.” Human 
experience, in its fullest sense will always resist our efforts to render 
it transparent through human rationality, although it will not cease to 
aspire to adequacy in relation to reasonableness. Moreover, to say 
that experience is the first step is to suggest that the critical, 
reflective and meditative act is a specific, and located activity. That 
is, the experience of faith, and belief is always and already situated 
within a dynamic, historical, and contingent “hermeneutical circle.” 
We escape it only at our own peril. 

In addition, if praxis is the “first step,” then, the other 
fundamental assertion must be that the primary question for all 
Christian theology or doctrine is not “Who is God?” Rather, “How 
does God reveal Godself to her people?” Historically, one might say, 
that this is the question of general and/or special revelation. Part of 
this question, of course is, “under what conditions is it possible to 
make the claim that God reveals Godself?” but, this calls for a 
methodological and metatheoretical discussion that need not detain 
us for the time being. One might argue, of course, that the question 
presupposes a prior one, namely, “Does God really exist?” 
Alternatively, “How do we know that there is a God?” These 
questions, while important, and, indeed, related to the “question of 
faith,” need to be situated within the “experience of faith” of the 
particular communities involved with the question. Here, the 
experience is already implicated in the languages of God, so that the 
starting point must be somewhere otherthan the question of non-
believers. To put it straightforwardly, the question before the 
Christian churches is: “How is God being experienced by the 
community of the faithful within the world?” 
 
The Bible and Tradition 

 
The question of Christian faith arises out of and returns to its 

fountainhead: the Word of God as it is mediated through, if not 
contained, not only in the First and Second Testaments, but equally 
important, in the historical, political, economic, and cultural 
traditions out of which they were formed. The canonical text that we 
have come to know as “The Bible” is a necessary, though 
insufficient source for instruction for the life of faith today. The 
fundamental reason for this does not lie in its adequacy or 
inadequacy in terms of claims to religious and moral truth; or in its 
historical and scientific accuracy or lack of it; or even in its status as 
the “literal and inerrant Word of God.” It lies in the claims of faith 
of Christian communities who have experienced it as God’s Word 
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for their lives. As a Baptist, one could declare that the Bible is the 
normative, if not supreme, authority for my faith and practice. In this 
sense, the First and Second Testaments may be understood as a 
peoples’ narrative of God’s self-disclosure - from which we, as the 
bearers of that legacy of faith, can and must learn. 

This narrative, which is not “mere” narrative, but rather, “really 
and truly” narrative, cannot be understood apart from the larger 
human narratives out of which it came and, into which it was taken. 
Thus, to understand or to hear God’s Word, we must also listen for it 
in the multiple and plural ways that the “effective 
history” (Wirkungsgeschichte) of the First and Second Testaments 
has joined past, present, and future. Therefore, tradition becomes 
important, not only because it assumes a historical, if not historicist, 
connection, but also because it reveals the different ways by which 
peoples of faith, through the ages, have appropriated themselves - 
their best as well as their worst - to the Word of God. Its religious 
and moral adequacy, its historical and scientific accuracy, and its 
status as the “literal inerrant Word of God” are instructive, but do 
not rise to the level of a status confessionis. Equally important, this 
narrative cannot be understood except within the theological 
affirmation of the “continuing disclosure of God.” That is to say, 
God did not reveal Godself ‘once and for all’ in the First and Second 
Testaments. He continues to reveal himself today. Therefore, the 
final canon, if there is to be one, must await the Parousia. 
 Moreover, the First and Second Testaments are necessary for 
the life of faith because they testify to the enduring reality of the 
living Word of God which accompanies us on the life of faith. To 
assert that the First and Second Testaments is the Word of God 
rather than confess that they contain the Word of God, is a profound 
temptation to which, unfortunately, the churches have often yielded. 
Such an assertion is often deployed to secure the “sovereignty of 
God” in order to safeguard the life of faith. Important as this might 
be, it can blind us to the fundamental theological truth that the life of 
faith is an experience of faith; and that, the Word of God, as dabar 
Yahweh, (Gen. 1) as well as Logos (Jn. 1: 1), is living, breathing, 
activity. Therefore, while it comes to us in humanly comprehensible 
form, as God, for example, spoke to Moses through a “burning 
bush,” its fullness is not exhausted by it. In philosophical language, 
there will always be, as Paul Ricoeur, noted, a “surplus of meaning.” 
Parole cannot be subsumed under Langue - or vice-versa. 

Therefore, to say that the First and Second Testaments contain 
the Word of God is to state a three-fold confession: 1) the “freedom 
of God” to reveal himself as she so chooses, 2) the Word of God, 



302 

because it is always more than its container, will always have many 
containers (thus, Jesus Christ is the Word of God as much as the 
Bible is the Word of God, as much as preaching under the 
inspiration of the Holy Spirit is the Word of God), and, 3) the life of 
faith is not a life of certainty. “Have you believed because you have 
seen me? Blessed are those who have not seen, and yet, come to 
believe” (Jn. 20: 29). 
 
God, Jesus Christ, and the Holy Spirit 
 

One's understanding of God, Jesus Christ, and the Holy Spirit is 
always and already a “critical appropriation,” if not “fusion” of the 
faith that has been handed down to us and our own understanding of 
it. In this context, one ought to resist understanding of “doctrine” in 
terms of God’s so-called “attributes,” and travel the pathway of his 
“modes of presence and absence.” To put it in this way is to suggest, 
as the First and Second Testaments have so clearly shown, that God, 
in the words of Shirley Guthrie, “… acts, speaks, knows, wills, 
decides, loves, rejoices, regrets, pleads, judges, rules, suffers, 
triumphs.” She can be “…angry, compassionate, jealous, 
merciful…” In other words, the God of faith is a relational, and 
therefore, personal God. God reveals himself in concrete, sensuous, 
ways - always “in relation,” which is another name for “structure.” 
Martin Buber’s metaphor, when shielded from the dangers of an 
individualistic, monadic, and patriarchal hermeneutic, is useful: 
relationship is a structured experience of “I-Thou.” 

Precisely because it is experience, which is another way of 
saying, it is a “mode of presence” (and absence) one can thus 
appreciate the myriad ways that communities of faith have 
“represented” the God of their experience: “Father, Almighty, 
Creator of heaven, and earth,” to name only one. One can also be 
steered away from the temptation of idolatry, that is, replacing 
“presence” with “attribute,” or, what Alfred North Whitehead called 
“misplaced concreteness.” For example, to conclude that God is 
male because the First and Second Testaments often refer to God as 
“he,” or to insist that the image of “father” is a sufficient description 
of God, is an idolatrous replacement of the reality of the Divine Life. 
God, is not a father. God reveals herself as a father. Here, presence 
is immediately thrown against absence, or to put the matter more 
precisely, presence is displaced by absence - which should not be 
mourned, because it preserves the mystery that is constitutive of all 
experience, especially the experience of God. Such displacement 
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does not mean the reality to which it points is “not true;” only, that, 
in this particular case, we know God by what she is not; not what he 
is. Thus, if there were any “attribute” that can be sustained, it is this: 
the God who reveals herself is also the God who conceals himself: 
Deus Revelatus, Deus Absconditus. 

It is here that Jesus Christ, as “the Word made flesh” makes 
sense. For, Christian faith and belief proclaim that Jesus of Nazareth 
is Emmanuel: “God with us.” If there is any part of Christianity that 
asserts the deepest mystery of faith, it is how “God is in Christ 
reconciling the world to herself.” That the Apostle's Creed is 
devoted almost exclusively to explaining who Jesus Christ is, 
particularly as he is the Savior of the world, is testimony to the 
centrality of this theological fact. This Jesus who is “fully God; fully 
human” not only discloses who God is, but, more important, that he 
reveals what it means for us to be “fully human.” In other words, if 
one gazes at Jesus Christ, one learns what is involved in being “fully 
human”: born in a manger surrounded not only by the outcasts of 
society, but by those who understood the need for wholeness and 
healing; angered and enraged - out of kindness, faithfulness, and 
love - by those who would abuse, exploit, and oppress others; living 
a life “for others” out of obedience to God and solidarity to all 
people; willing to suffer and die in the name of justice, compassion, 
and righteousness. In Jesus Crist, God is not only with us, God is 
also with us.  

Our generation, if not the millennial present, lives under the 
“dispensation of the Holy Spirit.” Thus, it bears repeating here that 
the witness of the First and Second Testaments is that the 
tempestuous Spirit of God (Y ahweh ruach), that “In the beginning” 
churned over the face of the waters (Gen. 1, 2), the creative, life-
giving breath (ruach) that Yahweh quietly breathes into “man” and 
makes him a living being (Gen. 2: 7), the Holy Spirit (hagion 
pneuma) that Jesus promises as an Advocate for the disciples (Jn. 
14: 25-26) - the very same spirit we invoke when we pray, “Veni 
Creator Spiritus,” “Come Holy Spirit” - is the same Spirit that binds, 
i.e., that re-creates or renews, the creative life-giving Spirit of God 
the Father Almighty, on the one hand, and the redeeming Spirit of 
Jesus Christ the Son, on the other hand. In this sense, the Holy Spirit 
renders both a unity. 

Christianity asks of us to believe in this Holy Spirit: which is, as 
Jürgen Moltmann understands it, at once the confronting event of 
God’s presence, the energy of God’s created beings, and, the 
expansive space of divine reality (Ps. 139: 7-12; Job 36: 16; Eccl. 
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12: 7, 3: 21). Indeed, contrary to those who would hypostatize the 
Holy Spirit as the “third person of the Trinity,” “Credo in Spiritum 
Sanctum,” as a statement of doctrine and faith, means that the Holy 
Spirit is a name for the presence of both “God the Father Almighty 
and Jesus Christ his Son “which cannot, however, be reduced to one 
or the other, and can only be experienced as they are drawn together 
through the Holy Spirit. 

Precisely because it is not the “third person of the Trinity,” but 
rather, the “presence of God,” or, as philosophical language would 
put it, “not an attribute (of God) but a mode of presence,” this Holy 
Spirit is, therefore, experienced as plurality and fullness of presence 
in the context of absence: from the Shekinah as God’s empathy, 
indwelling, kenosis, (Ps. 91: 15), to the “spirituality of Jesus,” (Mk. 
1: 10-11; Lk. 4: 14) to the spirituality of the Christian community 
(Rom. 8: 9; II Cor. 4: 13), to the messianic and eschatological spirit 
of the people of God (Ezk. 37; Joel 2: 28), and, to the vitality of life, 
by which is meant, following Moltmann’s lead, the love of and for 
life. It is no surprise that the Holy Spirit throughout the life of the 
Church has been called, among others, Lord, Mother, Judge, truth, 
energy, space, tempest, breath, fire, love, light, water, fertility. Nor 
is it unusual that new life of love, new truth, and new community - 
are associated with the gifts of the Holy Spirit (I Cor. 12, 13). 

The Holy Spirit, then, is the spirit of creative and re-creative 
truth, and therefore, of freedom - a freedom that arises precisely 
because the Spirit is expansive space (Ps. 31: 8). To believe in this 
Holy Spirit, then, is to affirm the fundamental openness of the future 
in the context of both the presence and absence of the fullness of 
past, present, and future. So that, if “God the Father Almighty” 
grounds us in the past, and “Jesus Christ, his only son” holds us in 
the present, then, the Holy Spirit catapults us into the future. 
However, it is this “future” that returns as past and present, and 
makes possible the fundamentally new which is also fundamentally 
better. Theologically put, it is the Holy Spirit that creates the 
possibility (which is another way of saying it is eschatological) for 
conjoining creation and redemption. 
 This formulation of God, Jesus Christ, and, the Holy Spirit is 
Trinitarian, at least in its intention, if not in its formulation: God, the 
father, as Creator, Jesus Christ, the son, as Savior, and, the Holy 
Spirit, as Renewer. In fact, despite the almost 2,000 years of 
Christian history, there remains a profound controversy not only 
about the Trinitarian character of the Divine Life, but, also, equally 
important, what the implications are of such a formulation - or lack 
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of it. Rather than adopt a dogmatic, not to mention speculative, 
position, one could say that the Christian understanding of the 
Trinitarian God must be related to the various historical movements, 
not only within the Church, but within the larger community of 
God’s people. This is the reason why it is necessary to abandon an 
approach to doctrine and faith that emphasizes the “attributes” of 
God, Jesus Christ, and the Holy Spirit - or what theologians like 
Moltmann have called “the pattern of essence and revelation, being 
and act, immanent and economic Trinity” - in favor of a historical, 
experiential approach that interprets the Holy Spirit as the “presence 
of God.” To travel this pathway is to affirm the ways in which the 
trinitarian experience of God: as in the monarchical trinity, historical 
trinity, the eucharistic trinity, and the doxological trinity are of 
fundamental importance to Christian faith, first, because they reflect 
the doctrinal diversity of Christian practice, at the same time that it 
provides an occasion for “unity,” second, because a trinitarian, i.e., 
perichoretic doctrine of the Divine Life affirms an indivisible triune 
God which, therefore, maintains, the theological continuity of the 
historic Christian faith, thereby providing a basis for Christian unity, 
and, third, because a trinitarian doctrine of God provides a metaphor 
for human community - a regulative (and therefore, structural) ideal, 
if you will, for Christian faith in relation to the wider human 
community. 
 
Creation and Humanity 
 
 The question of creation and humanity is fundamentally, a 
question of the nature of the social totality. Drawing on the insights 
of social theorists from Karl Marx to Emile Durkheim, to Max 
Weber, as well as from Sigmund Freud to Ferdinand de Saussure - 
the classic theorists who laid the foundations for the entire edifice of 
social theory - to be sure, contested by feminists, postmodernists, 
post-colonialists, as well as rebels within the “house” (from C. 
Wright Mills to Cornel West, to Jacques Derrida, to name only a 
few) - that has come to be known as the Geisteswissenschaften, and, 
consequently, for our understandings of human beings, is that human 
beings are political, economic, religio-cultural beings who create and 
re-create themselves in relation to self, other, and world. To 
articulate a “theory of human being” from this perspective is not 
entirely impossible, although it is, to be sure, a difficult task. 

However, the articulation of a “doctrine of man [sic]” especially 
in the context of a larger “doctrine of creation” is a more difficult, 
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though necessary, task. Here, an appropriate “doctrine of creation” 
rests on the fundamental affirmation that God is creator of the whole 
world (Ps. 24: 1). However, this world is more than artifact. It is the 
body of God. One need not assert, as so-called pantheists tend to do, 
that God is “the world,” or surrender to the theists who would 
exclude “the world” from God’s being. One might say that God is 
independent of “the world” although she is lovingly present and at 
work in and through it (Col. 1: 16; Acts 17: 28). 

This creation, is seen in its originary form as good - indeed, 
“very good” (Gen. 1: 1ff.), at the same time, that it is understood as 
having been tainted by evil, particularly, by moral evil, that is, by 
sin, and, therefore, in need of redemption. Indeed, the “heavens and 
the earth - and everything that is in it” is loved by God, and is 
constantly being renewed and re-created. Creation (ktisis), cosmos 
(kosmos), and civilization (oikoumene) - elements of what the 
biblical tradition calls “world” - are of a piece in the great drama of 
God’s creation, although, admittedly, the rather anthropocentric 
history of its interpretation has made it difficult to discover this 
fundamental affirmation of “the world” in the First and Second 
Testaments. In fact, if one is able to pierce this unfortunate veil, one 
begins to see that God is not only a God of history, but rather, is the 
God who acts in history, in fact, who acts through a burning bush, 
abides in a pillar of fire by night and a pillar of cloud by day, speaks 
through the whirlwind and through Leviathan - all images of 
creation (ktisis). 

Where the story of humanity is concerned, the First and Second 
Testaments place Adam and Eve, as the first man and woman, at the 
center of God’s creation. Formed out of the dust of the earth, God 
breathes life into adam, thereby asserting, not only their creaturely 
status, but, also, and equally important, their intimacy with God. 
Indeed, Adam and Eve, as representative of human life, on earth, are 
co-creators with God in terms of the rest of creation (Gen. 1, 2). At 
the same time that they are portrayed as having a desire to be “with 
God,” to be intimate with God, Adam and Eve are also seen, by 
virtue of the freedom that accompanies their being co-creators with 
God, as well as by a fundamental insecurity, if not flaw, in their self-
understanding, as having an inclination to be “like God” which, at 
times, results in rebellion against God. 

The First and Second Testaments are clear: Adam and Eve are 
created in the image of God (selem ‘elohim, imago dei), granted not 
only the privilege of “dominion over creation” but, also, the 
responsibility to nurture, care, and replenish it (Gen. 2: 15-17). 
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However, this understanding of adam is not exhausted by its status 
as “special” creature within the larger creation. Indeed, the First and 
Second Testaments also testify that human beings are always and 
already “in community.” The image of God, it has been argued not 
only includes “dominion” but also, a fundamental relationality 
between self, other, and world. Such relationality includes the full 
embodiment of seeing, feeling, tasting, hearing, speaking, as well as 
being seen, being felt, being tasted, being heard, and being spoken to 
- what in more conventional terms is called, “human sexuality.” In 
other words, the full range of loving, working, and deciding (Gen. 2: 
18-23), which is constitutive of creaturely existence or, what 
philosophy has called “finitude.” 

Moreover, throughout the First and Second Testaments, this 
theme of intimacy with and desire for God, rebellion, and restoration 
are played and replayed with almost predictable regularity and 
clarity. What is often obfuscated, with almost undeniable 
consistency and with unfortunate consequences, is the theme of 
man’s relationship to woman, specifically, but more generally, of 
human beings to other human beings. In fact, while the First and 
Second Testaments proclaim the originary intimacy of Adam and 
Eve, and while they characterize human relationships as being 
grounded in loving responsibility for, and accountability to, both 
God and each other regardless of sex and/or gender, the sexist, 
misogynist, and homophobic interests of men and their institutions, 
have often been taken as the normative ground for human-human, 
human-nature, and human-divine relationships. Time and space 
constraints will not allow a much more extensive explication of this 
aspect of one’s doctrine of creation, as well as of humanity. Suffice 
it to say that any adequate, not to mention, just, doctrine, must 
account for this profound obfuscation. 

 
Sin and Salvation 
 

The reality of sin and evil is an inescapable “fact” not only in 
the First and Second Testaments, but in the theological legacy of the 
Christian churches, not to mention human history as well. To be 
sure, there are as many definitions of what sin and evil are, and even 
many more ways that the churches have tried to come to terms with 
it. For some, as in St. Augustine, sin and evil are inextricably linked 
to human finitude and responsibility (or lack thereof). For others, as 
in St. Thomas Aquinas, sin and evil are tied to “natural law.” There 
is no particularly compelling reason to resolve the question of sin 
and evil at this level of theological reflection. Indeed, much of our 
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understanding, particularly of sin, has come to us in its juridical, 
rather than relational form - something that is rather unhelpful. 

Doctrine and faith in this essay follow the implications of the 
latter perspective, insisting that while sin and evil are related, they 
are not the same. There is, in fact, enough testimony in the witness 
of the First and Second Testaments, as well as in the history of the 
churches, to construe sin as rebellion against God, indifference and 
enmity towards others, and/or self-destruction. The classic image of 
this is the First Testament’s story of “the Fall” (Gen. 3). At the same 
time, there is enough testimony about the existence of the 
“principalities and powers of darkness” apart from human beings, 
and that enslave human beings (Rom. 7: 14-20) beyond the 
capacities of human beings to overcome. In fact, one might adopt a 
two-fold distinction in a “doctrine of sin and evil”: namely, sin as 
moral evil (hamartema, hamartia), and sin as structural evil. 
However, these distinctions are not, in the first instance, 
classificatory schemes for what might be considered sin or evil, 
although some criteria for what these “sins” might be, are necessary 
for instruction in the life of faith. Rather, these distinctions are 
symbolic, if not metaphoric, names for a regions of human life that 
are destructive of the fundamental relationship between God, other, 
and self. 

Thus, any definition of sin and evil must be articulated in the 
context of an understanding of God’s fundamental purpose and 
desire for her world. If, for example, sin is “missing the mark” not 
only is it important to establish the nature and character of the “act 
of missing,” but, also, of the “mark” itself. In this sense, sin and evil 
are related to human finitude and, even, possibly, to natural law.” 
However, they are not the cause of it. Sin, therefore, is primarily 
anything that is the occasion for the destruction of God’s world; and 
only secondarily is it an act of “will.” In other words, one’s 
responsibility for a destructive act is measured, not against, its 
intentional aspect, but its actual relational, and therefore, structural, 
effect. The former may shed some light on the meaning and 
significance of the act, but it cannot be made to carry the full weight 
of its explanation. 

In this context, and, only in this context, does salvation become 
a reality that addresses directly, the matter of sin. Not unlike sin and 
evil, salvation is a name whose meaning is established in relation to 
God’s purpose and desire for his world. Here, the First and Second 
Testaments are clear: it is God’s desire for her world to be whole, to 
be reconciled to itself (Jer. 33; Rev. 21, 22). Indeed, the necessity of 
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salvation enters only because of the existence and consequences of 
sin and evil. Where sin and evil are great, so is salvation even 
greater. 
 In this context, the life of faith is tied to the creative and 
redemptive work of God in the world. Both creation and redemption, 
as well as their mutually constituting character in the definition of 
salvation, are described in a myriad of ways in the First and Second 
Testaments (Isa. 49: 8-13; Amos 9: 11-15; Hab. 3: 17-18; Luke 12: 
24-31; Eph. 4: 17-32; Rev. 21, 22): from wholeness, to healing, to 
reconciliation, to restoration. Always, without question, these reach 
from the individual to the cosmos. Salvation always encompasses 
creation, oikoumene, and cosmos. There is nothing that escapes the 
creative and redemptive gaze of God. 

Here, two important elements of creation and redemption as 
salvation need to be underscored. First, salvation, which requires 
both justification and sanctification, is intended by God the Father, 
effected through Jesus Christ, the Son, and sustained through the 
Holy Spirit. Where justification is concerned, that is, the granting of 
righteousness, it is God’s gift by grace through faith: sola gratia, sola 
fide (Rom. 5: 6-8). Justification is necessary to salvation. 
Interestingly, the Second Testament use of dikaiosune 
(righteousness) to denote the act of justification, places this free act 
of grace, in the realm of justice (dike, sedaqah), suggesting, indeed, 
that justification is inextricably-related to justice. The important, 
fact, of course, is not only that this imputation of righteousness 
arises out of God’s freedom. It is also that the question of 
righteousness, of restoring the broken relationship between God and 
humanity, is appropriately understood as not conditioned by a 
person’s capacity for righteousness. This is not a theological trick to 
safeguard the freedom of God, but, rather, a fundamental 
understanding that the nature and character of righteousness as truly 
liberating activity, is not subject to human manipulation. Not unlike 
the Holy Spirit, justification is “free.” 

At the same time, salvation is not complete without 
sanctification, that is, Christian action in the life of faith (James 2: 
14-26). Historically, this meant a process of becoming holy, of being 
made saints (Rom. 1: 7ff.). Theologically, this arises out of a 
conviction that the gifts of the Holy Spirit, received by Christians 
and expressed as fruits of the same Holy Spirit, are signs of 
sanctification (Rom. 5: 5; Gal. 5: 22-25). Thus, the author of the 
Book of James can write, “Faith without works is dead.” It is not 
that action determines what authentic faith is. Nor is it that faith 
dictates what justifiable action is. Rather, the mystery of the life of 
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faith, indeed, the mystery of salvation, is that, like the Word made 
flesh, like dabar Y ahweh, they cannot be experienced, let alone 
understood, apart from what Paul called “works.” In addition, it is a 
declaration of hope that the trajectory of salvation is not only from 
heaven to earth (justification), but also, from earth to heaven 
(sanctification). This is what Orthodox Christianity has been 
tirelessly reminding the western churches of: human beings are not 
only simul justus et peccator but also humanity becoming God: 
“theopoeisis” (Col. 3: 10). We are, thus, returned to the fundamental 
character of the life of faith - presence, or more precisely, presencing 
- between, one might say, “heaven and earth.” 
 
Judgement and Eschatology 
 

To insist on “presencing” as the fundamental character of the 
life of faith, is to catapult the meaning and significance of judgement 
into the realm of practice. This is what the “Apostle’s Creed” may 
be read as saying when it proclaims, that Jesus Christ “…suffered 
under Pontius Pilate, was crucified, dead, and buried, He descended 
into hell, the third day he rose again from the dead, he ascended into 
heaven and sitteth on the right hand of God the Father Almighty, 
from thence he shall come to judge the quick and the dead…” Not 
only is this affirmation of God’s purpose and desire, it is also an 
assertion that whatever we do, there are consequences, and that, 
indeed, we will be judged - held accountable for these actions (in 
contrast, say, to “intentions”). On what grounds we will be judged, 
the First and Second Testaments are clear: whether we have lived 
our lives consistent with God’s purpose and desire. Whether we will 
be held accountable because we were disobedient, is, in my view, 
open to dispute. 

This question of judgment is accompanied by a “doctrine of the 
‘last things’.” Here it is not surprising that judgment is located 
within a larger account of the “last things”; neither is it unnerving 
that prophecy, or more, precisely, “the prophetic,” is understood as 
constitutive of both. Indeed, whether it is the prophetic traditions in 
the First Testament, or the apocalyptic traditions of the Second 
Testament, it is clear that eschatology - the doctrine of the “last 
things” is an account about hope for the future: the joyful and 
hopeful celebration of the Divine Life. Again and yet again, the 
person of faith is reminded of the power of God over God’s enemies, 
the power of God over the power of death, the power of God over 
the power of sin and evil. Thus, when the “Apostle’s Creed” 
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proclaims belief in “the forgiveness of sins, the resurrection of the 
flesh, and the life everlasting” it may be read as stating this 
fundamental hope in, and oftentimes, asserting proleptically, a 
vindication of, the future of the Divine Life. 

In fact, eschatology and the apocalyptic traditions of early 
Christianity became wedded to traditions of predestination, 
judgement, and vindication of “good over evil,” leading us down the 
unfortunate pathway of a divisive and divided Church over the 
empirical and historicist status of “the last things.” There is good 
reason to avoid this realm of contestation, in part because, on the one 
hand, narratives proclaiming such a perspective have been proven 
wrong over the years. On the other hand, existentialist 
interpretations of the “last things” have demythologized these 
narratives beyond recognition. 

An alternative view seeks to affirm the “secret” hope expressed 
by these traditions. However, this “doctrine of the last things” in 
terms of a relational eschatology interprets the “last things” as the 
expression of a faith that affirms the world - as creation (ktisis), 
universe (kosmos), and civilization (oikoumene) - as having a spatial 
and temporal end/edge. Moreover, this “doctrine of the last things,” 
is about the unveiling, revealing, and/or disclosing (apocalypsis) of 
God’s purpose and desire for the world in terms of the experience of 
communities of faith and the historical mediations of their accounts 
of hope - that is, deploying Lux Xun’s wonderful image - hope being 
likened to a path in the countryside where originally there was none, 
yet as people are walking all the time in the same spot, a way 
appears. Equally important, because the Divine Life is understood in 
terms of the dynamic interplay of past, present, and future - where 
these are occasions of faith encounters rather than periodisations of 
the life of faith, the doctrine of the “last things” is an account of 
remembrance (anamnesis) of what God has done, is doing, and will 
do in the light of her purpose and desire. 
The Nature and Mission of the Church and of Discipleship 
 

The Holy Catholic Church, both as community (communitas) 
and as assembly (ekklesia), may not be synonymous with the 
communion of saints; nevertheless, it cannot be understood apart 
from it. For if the Holy Catholic Church is the historical and visible 
container for the knowledge (gnosis) of God’s intention for all of 
creation, the communion of saints is the expression - both visible 
and invisible - of that intention - past, present, and future. Indeed, we 
are told by the Second Testament that we are surrounded by a cloud 
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of witnesses (Heb. 12: 1). In this sense, and only in this sense, is the 
Church, in all its forms, a sacrament - the outward expression of an 
inward grace - of the divine oikonomia, the economy of salvation. It 
is the “first fruit” of the “Kingdom of God” although it is not its 
origin or its goal. The Church becomes a provisional part of this 
divine economy by manifesting the fruits of the Spirit - without such 
fruits, the Church loses its place, and stands judged by the 
communion of saints. In this sense, the Church is not only a 
community of the justified; it is also an assembly of the sanctified - 
or, more precisely, those engaged in the process of sanctification. 

Thus, to believe in the Holy Catholic Church means, in the first 
instance, to recognize its precarious place in the divine oikonomia; 
and precisely because of this, of its being both sinful and redeemed - 
simul justus et peccator - to accept the responsibility for the mission 
of the Church, and the discipleship and ministries it brings forth and 
lets come forth. This mission is about creation and redemption: deep 
joy and love for life, for the body, for nature, in short, announcing 
the promise of the “kingdom of God,” of cooperating with God in 
the bringing of the world to fullness and wholeness. The Holy 
Catholic Church also embodies - or should embody - the Spirit of the 
Word and Sacrament, the spirit of the community of generations, 
and, the spirit of the community of women and men. It ought to be 
an active testimony to the power of life against untimely death. 
 In this sense, the Holy Catholic Church as communities and 
assemblies of the faithful, underscores what in the Baptist tradition 
is known as the Church as a congregation of “regenerate members,” 
i.e., membership by one’s own personal confession through word 
and deed. Not only is this an affirmation of the “priesthood of all 
believers,” it is also a declaration that the “cost of discipleship” is - 
or at least, ought to be - fully understood and accepted by each 
member, even as it also inserts a higher, self-conscious, standard for 
Church membership. The problem, of course, is that such an 
emphasis on “regenerate membership” has often served to cloud the 
equally important theological affirmation that salvation comes to the 
entire household of faith (Eph. 2). That is, to say, such reliance on 
one’s choice, not only compromises the claim to God’s expansive 
Spirit of grace (Ps. 139: 7-12; Job 36: 16; Eccl. 12: 7, 3: 21), but 
also, relies on the individual capacity for understanding - something 
which may not always be warranted, especially in the light of the 
First and Second Testaments’ witness to human sin. 
 
The Prophetic Practice of Ministry 
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 The “Confession of 1967” (9.31) declares in the language of its 
time: 

To be reconciled to God is to be sent into the world 
as his reconciling community. This community, the 
church universal, is entrusted with God’s message of 
reconciliation and shares his labor of healing the 
enmities which separate men from God and from 
each other. Christ has called this church to this 
mission and given it the gift of the Holy Spirit. The 
church maintains continuity with the apostles and 
with Israel by faithful obedience to his call. 

 
 Despite the sexist language of the Confession, the unequivocal 
affirmation of the Church’s prophetic practice of ministry shines 
through, reflecting, that magnificent question: “What does the Lord 
require of you? But to do justice, and to love kindness, and to walk 
humbly with your God?” (Micah 6: 8). Indeed, the task of the 
Church is to cooperate joyfully and hopefully with God in bringing, 
through word and deed, wholeness and reconciliation to the whole 
world. It claims no franchises on God’s creative and redemptive 
work; and not unlike the “Apostle’s Creed,” it recognizes that 
salvation is the work of Jesus Christ through the Holy Spirit, and, it 
celebrates the historic connection of the visible church with the 
communion of the saints. 

One ought to derive from this that it is appropriate to understand 
the Church and our place in it, as a community of the faithful 
committed to the struggles for healing and wholeness in our world. 
The specific contours of such a commitment is best left to other 
discussions. However, let there be no mistake: the fundamental 
reality of God, in Jesus Christ and the Holy Spirit, is the reality of 
wholeness, for which, as long as it is absent, will require of us to 
engage in struggles for liberation, solidarity, and celebration that 
will bring wholeness into its fullness. 

In this context, a prophetic practice of ministry today needs a 
different, if not new, kind of spirituality: one that refuses, on the one 
hand, the temptation of a disembodied transcendence, and, on the 
other hand, one that rejects its articulation as a totalized immanence. 
To say that “spirituality” is about “touching, feeling, smelling, 
tasting, eating” is to acknowledge, not only the inadequacies of the 
received traditions of “spirituality,” but to affirm that this 
“spirituality” is about a community’s concrete and sensuous 
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experience of their God that finds joyful, hopeful, and celebratory 
expression in the midst of struggles for justice and liberation. It is, to 
put it biblically “the Word made flesh.” There is no way around this 
central motif of the Christian faith, although there have been 
numerous ways of trying to avoid its implications. 

Finally, the challenge to theology and ministry, in fact, is not 
about the articulation of another theological doctrine or dogma, but 
rather, of finding the courage to live the implications of this article 
of faith. Such a life of faith is both contemplation and action: the vita 
activa and the vita contemplativa - each irreducible to the other, but 
nevertheless in this irreducibility, constitutive each of the other. This 
is why the only way into the future (or, if one might be allowed, into 
the “kingdom of heaven”) may lead us into what elsewhere in this 
volume is called “people’s theologies” - because they point to the 
locus of this spirituality in all its full corporeality. To put the matter 
simply, but no less profoundly, the question of a new spirituality is 
not only about answering the theological question, “How can we 
find a way of speaking about God, in the midst of a peoples’ 
suffering and hope?” but equally important, “How do we become the 
body of Christ today?” 
______________________________ 

 
1 The author has requested anonymity. Eds. 

A Statement of Faith1 
 

CREDO 
I believe… 
 
Faith (pistis) is not belief although it cannot avoid doctrinal 
(didaskalia) formulation - which belief often is. Faith, to 
paraphrase Paul Tillich, is not only being concerned about 
“ultimate things,” but also being ultimately concerned about 
“ultimate things.” To have faith is to be in a concrete, 
historical relationship: situating one’s life in relation to 
another - be it self, Other, or God. Faith is a fundamental 
structure - a relationship - connecting the “subject of faith” 
and the “object of faith,” risking, making a wager, without 
the guarantee of certainty, that this fundamental structure is 
the “right relationship” (Heb. 11: 1-40). In this, one should 
avoid the dilemma of Thomas when asked by Jesus: “Have 
you believed because you have seen me? Blessed are those 
who have not seen and yet have come to believe” (Jn. 20: 29, 
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NRSV). To say “I believe…” as Karl Barth would have it, is 
to affirm a recognition, to declare a choice or decision, and 
to state a confession - which means, “I believe…” must of 
necessity be limited and provisional, self-consciously 
personal, and, always and already, a public matter. There is 
no private, individual faith, although faith is thoroughly and 
inescapably personal. To “have faith,” indeed, to be 
“faithful,” is risking one’s life, in relation to… 

 

IN DEUM 
In God 
 
The formulation is: “I believe in…” not “I believe that…” 
Therefore, what one believes in, or that in which one places 
one’s wager - this is of fundamental significance to the 
nature and reality of my faith. This is what makes my faith 
decisively different from someone else’s faith - not better, 
just different. The confession is “CREDO IN DEUM…I 
believe in God….” 

PATREM OMNIPOTENTEM 
 The Father Almighty 

 
The Almighty (shaddai), is not only a name for power 
(Macht, Mächtigkeit). It is a name for the fundamental 
mystery of God which no name can encompass but which 
reveals itself as power (energeia, dynamis). This is the God-
beyond-God of the Christian mystics. To confess this 
fundamental, incomprehensible, humanly incommensurable 
Reality is not to surrender to hierarchy, abstraction, or 
superstition. Indeed, I cannot assert, as Christian churches 
have often been tempted to assert, “I believe in the 
Almighty.” Rather, I confess “I believe in God…the Father 
Almighty...” God is neither the Father who is also 
“Almighty” (pantokrator) nor the Almighty who is also 
“Father.” Rather, “CREDO IN DEUM PATREM OMNI-
POTENTEM” is a confession that the One in whom I place 
my personal wager reveals, i.e., relates, herself to me as a 
father who is powerful (dynamis, energes): not 
hierarchically, but expansively. “Father Almighty” is a 
confession that there is nothing outside of God’s embrace 
(Ps. 139: 7-12). 
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CREATOREN COELI ET TERRAE 
Creator of heaven and earth. 
 
Relationality, and therefore, specificity, is constitutive of 
faith. From its very beginning, faith, is always and already a 
matter of concreteness: I believe in God the Father Almighty 
who is Creator of heaven and earth - this is a specific 
relationship. The formulation is not only “I believe in God 
the Father Almighty” but “…God the Father Almighty, 
Creator of heaven and earth…”Almighty, not in and of 
itself, not in the sense of some transcendent, self-sufficient 
authority (exousia). Rather, almighty because this God is 
Creator of heaven and earth. 
 
 
Moreover, to confess that God the Father Almighty is 
Creator of heaven and earth is to proclaim that from the very 
beginning, the locus of God - God’s self-expression or 
revelation - whether as creator or redeemer, is both heaven 
and earth - which God creates and redeems, and, therefore, 
precisely because of this, is intimately related in and through 
God. To confess thus, is to recognize that along with heaven 
and earth, which is another way of saying, “everything,” I 
owe my entire being to the Creator and Redeemer. It is to 
affirm that heaven and earth - all things - are part of, and 
reveals, the body of God. Significantly, the formulation is 
not only “I believe in God the Father Almighty, Creator of 
heaven and earth” but also… 

 

ET IN JESUM CHRISTUM, FILIUM EIUS UNICUM 
 And in Jesus Christ, his only son 

 
“And in Jesus Christ, his only son.” The connection between 
God and Jesus Christ is one of intimacy - as a father to a son 
- an only son. Who can say beyond the shadow of a doubt 
whether this is a statement of empirical fact, or even an 
ontological claim? As a statement of faith, however, it means 
to me that faith in “God the Father Almighty” cannot be 
extricated from “Jesus Christ, his only son”: this is the 
proper relationship - I have faith in God because Jesus 
Christ, the Word that became “flesh” (i.e., out of mystery 
into concrete, specific, sensuous reality) is intimate with God 
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- as a father to a son. We know God the Father through his 
Son. More importantly, God the Father Almighty is not a 
father; nor is Jesus Christ a son. Rather, God is experienced 
as a father - which is another way of saying, is revealed as 
father. Likewise with Jesus Christ: we experience him as the 
son of his father. 
 
At the same time, faith in “the Son” is not the same as faith 
“in the Father.” Jesus “Priestly prayer” asks “…that they 
may all be one; even as Thou, Father, art, in Me, and I in 
Thee, that they also may be in Us; that the world may 
believe that Thou didst send Me” (Jn. 17: 21, KJV ). Clearly, 
the Father and the Son are one - not the same. Thus, the 
conjunction “and” not “who is also” in the confession 
“CREDO IN DEUM…ET IN JESUM CHRISTUM, FILIUM 
EIUS UNICUM…” 

 

DOMINUM NOSTRUM 
Our Lord 
 
To confess that Jesus Christ is my Lord is to make not only 
the claim that he commands my fidelity; but, equally 
important, that I choose to follow, accept, obey, the authority 
of his command. This is the question of discipleship. 
“DOMINUM NOSTRUM” names the appropriate 
relationship that I have not only to God, the Father 
Almighty, but also to Jesus Christ. Thomas’ confession, “My 
Lord, and my God…” was not uttered to name an attribute of 
Jesus Christ; on the contrary, it was spoken in recognition of 
who Jesus was in the life of a doubting Thomas. Indeed, 
“DOMINUM NOSTRUM” situates the relationship that I 
have with Jesus Christ. He may also be friend, brother, 
companion, lover - among many friends, brothers, 
companions, lovers. However, in relation to God the Father 
Almighty, by virtue of being “God’s only son,” he is “Our 
Lord” (kurios). In fact, to confess Jesus Christ as Our Lord 
is to recognize that there are other lords from which one 
must choose. In this sense, the confession, “Our Lord,” is a 
public witness to the choice that one has made. 
 
So, in Jesus Christ, the journey of faith moves even deeper 
and deeper into the concreteness and specificity of one’s 
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relationship to the mystery that is God. 
 

QUI CONCEPTUS EST DE SPIRITU SANCTO, 
NATUS EX MARIA VIRGINE 

Who was conceived by the Holy Ghost, born of the 
Virgin Mary 
“Fully God, fully man.” The “God-man.” This is how the 
Church has proclaimed who Jesus Christ is. The language of 
the creeds attests to this mystery - beyond which it is 
impossible to go; although, for which faithfulness is 
required. As a statement of my faith, this affirms the 
preferred modus operandi of God; it confirms the trajectory 
of God’s way of being - from heaven to earth, not from earth 
to heaven. Moreover, it justifies not only the uniqueness of 
Jesus Christ, but also the mystery of humanity - the mystery 
of my being - that it is the topos of a divine-human 
encounter. 

 

PASSUS SUB PONTIO PILATO 

Suffered under Pontius Pilate 
 
The narrative of Jesus' life, death, and resurrection includes 
the recognition not only of his suffering under the power of 
human institutions. It is also an identification of the context 
of his life, namely, the realm of the oikoumene, which, of 
necessity, carries with it the possibility of suffering.  

 

CRUCIFIXUS, MORTUUS ET SEPULTUS, 
DESCENDIT AD INFEROS 

Was crucified, dead, and buried, he descended into hell 
 
However, this identification with suffering is not 
identification with “mere” suffering, not even “senseless 
suffering.” Jesus, was crucified because of his 
uncompromising refusal to capitulate to the principalities 
and powers of darkness, his repeated transgressions of their 
customs, protocols of privilege, and, rituals of power, and, 
his repudiation of the final authority (exousia) or legitimacy 
of these principalities and powers: including death, including 
hell - hell being the ultimate expression of human pain, 
suffering, and, punishment, as well as the symbol of human 
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sin and depravity, if not their consequence. That Jesus was 
crucified, dead, and buried and, descended into hell is a 
recognition of, and an identification with, struggles against 
specific human conditions that bring about suffering and 
premature death. 

TERTIA DIE RESURREXIT A MORTUIS 
The third day he rose again from the dead 
 
If the crucifixion is the consequence of the uncompromising 
refusal to capitulate to the principalities and powers of 
darkness, then, the resurrection “…on the third day” is God’s 
repudiation of these principalities and powers of darkness. It 
is the expression of the promise that death, suffering, and 
punishment are not the last word. This resurrection from the 
dead also announces that creation is inseparable from 
redemption; that, indeed, the act of creation is always and 
already an act of redemption; and, conversely, that 
redemption is constitutive of creation. In fact, creation and 
redemption are cruciform, that is, they traverse crucifixion. 

 

ASCENDIT AD COELOS, SEDET AD DEXTERAM 
DEI PATRIS OMNIPOTENTIS 

He ascended into heaven and sitteth on the right hand of 
God the Father Almighty 
 
Not only is this confirmation that the life, death, and 
resurrection of Jesus Christ belongs in the heart of “God the 
Father Almighty, Creator of heaven and earth.” It is also a 
promise that any one’s life, lived “under Pontius Pilate” 
touches on - has decisive consequences - for both heaven and 
hell. Moreover, not only is this vindication of Jesus of 
Nazareth, indeed, against the temptation for self vindication 
to which the Christian churches have often yielded, I believe 
that the ascension of Jesus Christ is a name for the promise 
of redemption, yet to be fulfilled. 

 

INDE VENTURUS EST IUDICARE VIVOS ET 
MORTUOUS 

From thence he shall come to judge the quick and the 
dead 
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“INDE VENTURUS EST IUDICARE VIVOS ET 
MORTUOUS” not only tells us that there is nothing - not in 
life, not in death - that can escape the judgement of “God the 
Father Almighty, Creator of heaven and earth, and of Jesus 
Christ, his son, Our Lord,” it also promises, as a statement of 
my faith, that God does not leave us without guides, without 
signs and miracles of wonder and hope, i.e., we do not live 
in a world without norms; and for this reason, we cannot 
escape responsibility for it. Indeed, heaven does judge earth. 
There are - and will be - consequences for what we do “on 
earth.” 
 

CREDO IN SPIRITUM SANCTUM 

I believe in the Holy Ghost 
 
The witness of the First and Second Testaments is that the 
tempestuous Spirit of God (Y ahweh ruach), that “In the 
beginning” churned over the face of the waters (Gen. 1, 2), 
the creative, life-giving breath (ruach) that Yahweh quietly 
breathes into “man” and makes him a living being (Gen. 2: 
7), the Holy Spirit (hagion pneuma) that Jesus promises as 
an Advocate for the disciples (Jn. 14: 25-26) - the very same 
spirit we invoke when we pray, “Veni Creator Spiritus,” 
“Come Holy Spirit” - is the same Spirit that binds the 
creative life-giving Spirit of God the Father Almighty, on the 
one hand, and the redeeming Spirit of Jesus Christ, on the 
other hand. It is the “Other” that renders both a unity. 
 
Christianity asks of us to believe in this Holy Spirit: which 
is, as Jürgen Moltmann understands it, at once the 
confronting event of God’s presence, the energy of God’s 
created beings, and, the expansive space of divine reality (Ps. 
139: 7-12; Job 36: 16; Eccl. 12: 7, 3: 21). Indeed, contrary to 
those who would emphasize the Holy Spirit as the “third 
person of the Trinity,” as a statement of my faith, “CREDO 
IN SPIRITUM SANCTUM” means that the Holy Spirit is a 
name for the presence of both “God the Father Almighty and 
Jesus Christ his Son “ which cannot, however, be reduced to 
one or the other. 
Precisely because it is not the “third person of the Trinity,” 
but rather, the “presence of God,” or, as philosophical 
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language would put it, “not an attribute (of God) but a mode 
of presence,” this Holy Spirit is, therefore, experienced as 
plurality and fullness of presence: from the Shekinah as 
God’s empathy, indwelling, kenosis, (Ps. 91: 15), to the 
“spirituality of Jesus,” (Mk. 1: 10-11; Lk. 4: 14) to the 
spirituality of the Christian community (Rom. 8: 9; II Cor. 4: 
13), to the messianic and eschatological spirit of the people 
of God (Ez. 37; Joel 2: 28), and, to the vitality of life, by 
which I mean, the love of and for life. It is no surprise that 
the Holy Spirit throughout the life of the Church has been 
called, among others, Lord, Mother, Judge, truth, energy, 
space, tempest, breath, fire, love, light, water, fertility. 
 
The Holy Spirit, then, is the spirit of truth, and therefore, of 
freedom - a freedom that arises precisely because the Spirit 
is expansive space (Ps. 31: 8). To believe in this Holy Spirit, 
then, is to affirm the fundamental openness of the future in 
the context of both the presence and absence of the fullness 
of past, present, and future. So that, if “God the Father 
Almighty” grounds us in the past, and “Jesus Christ, his only 
Son” holds us in the present, then, the Holy Spirit catapults 
us into the future. However, it is this “future” that returns as 
past and present, and makes possible the fundamentally new 
which is also fundamentally better. Theologically put, it is 
the Holy Spirit that creates the possibility for conjoining 
creation and redemption. 

 

SANCTAM ECCLESIAM CATHOLICAM, 
SANCTORUM COMMUNIONEM 

The Holy Catholic Church, the communion of saints 
 

At the same time, this Spirit is known through its fruits - 
through the free gifts (charisma) that it gives. If God the 
Father Almighty is experienced as, if not through, God’s 
desire to be Jesus, “his only son,” the Spirit is experienced 
as, and through, the Holy Catholic Church and the 
communion of saints. Therefore, as one confesses “CREDO 
IN DEUM, PATREM OMNIPOTENTEM CREATOREM 
COELI ET TERRAE ET IN JESUM CHRISTUM, FILIUM 
EIUS UNICUM DOMINUM NOSTRUM” one must also 
confess “CREDO IN SPIRITUM SANCTUM, SANCTAM 
ECCLESIAM CATHOLICAM, SANCTORUM 
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COMMUNIONEM.” 
 

The Holy Catholic Church, both as community 
(communitas) and as assembly (ekklesia), may not be 
synonymous with the communion of saints; nevertheless, it 
cannot be understood apart from it. For if the Holy Catholic 
Church is the historical and visible container for the 
knowledge (gnosis) of God’s intention for all of creation, the 
communion of saints is the expression - both visible and 
invisible - of that intention - past, present, and future. 
Indeed, we are told by Scripture that we are surrounded by a 
cloud of witnesses (Heb. 12: 1). In this sense, and only in 
this sense, is the Church the communion of saints that 
transcends as well as encompasses space, time, and place. It 
is also in this context that I understand the Church - as both 
community and institution in all its forms - as a sacrament, 
the outward expression of an inward grace, of the divine 
oikonomia, the economy of salvation. It is the “first fruit” of 
the “Kingdom of God” although it is not its origin or its goal. 
The Church becomes a provisional part of this divine 
economy by manifesting the fruits of the Spirit - without 
such fruits, it loses its place, and stands judged by the 
communion of saints. 
 
Thus, to believe in the Holy Catholic Church means, in the 
first instance, to acknowledge that it is a provisional 
assembly of “sinful-yet-redeemed” persons - simul justus et 
peccator; in the second instance, to recognize that it is a 
community of decision where one accepts the responsibility 
for the mission of the Church, and the discipleship and 
ministries it brings forth and lets come forth; and, in the third 
instance, to concede that its place in the divine oikonomia 
depends on its faithfulness to its Lord and to the mission for 
which it was called. This mission is about creation and 
redemption: deep joy and love for life, for the body, for 
nature, in short, announcing the promise of the “Kingdom of 
God.” The Holy Catholic Church also embodies - or should 
embody - the Spirit of the Word and Sacrament, the spirit of 
the community of generations, and, the spirit of the 
community of women and men. It ought to be an active 
testimony to the power of life against untimely death. 
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REMISSIONEM PECCATORUM 
The forgiveness of sins 

 
To believe thus, is to trust, as the Creed does, in the 
forgiveness of sins - which means, for me, to embrace the 
promise of the triumph of what Rubem Alves calls, “God’s 
desire to be Jesus”: that is, to love passionately and freely, 
concretely and truly, and specifically and unconditionally. It 
is to recognize and accept the reality of sin, its consequences, 
and, the limits they impose on the possibilities of human life, 
and in that recognition, to forgive (charizomai), that is to 
say, to be gracious, in order to open the way so that others 
may discover both the possibility and the opportunity to 
become whole again. The result of forgiveness may not 
always be restoration (shub) or reconciliation (katallage); but 
as the granting of permission to continue one’s journey 
through life, forgiveness is necessary for both. “Woman…
has no one condemned you…? Neither do I condemn you. 
Go your way and from now on do not sin again” (Jn. 8: 10-
11, NRSV). 
 
At the heart of forgiveness is the affirmation of the 
possibility of the fundamentally new, which is also, 
fundamentally better, and, the refusal to capitulate not only 
to human failure and frailty, but also to human depravity, as 
the inescapable destiny of humanity. As in the life, death, 
and resurrection of Jesus Christ, this forgiveness of sins 
itself is cruciform: it cannot avoid the passage by way of 
crucifixion - which means, forgiveness of sins will always be 
a struggle against sin in order to overcome it. 

CARNIS RESURRECTIONEM, VITAM AETERNAM. 
AMEN. 

The resurrection of the flesh, and the life everlasting. 
Amen. 

 
I have always wondered why the Apostle’s Creed ends with 
the magnificent proclamation that as a Christian, one must 
confess “the resurrection of the flesh and the life everlasting” 
as central to faith, when, in stark contrast, church practice 
has often either surrendered the body to the principalities and 
powers of darkness, rejected the body as a worthy vehicle for 
worship and praise, or postponed its affirmation as part of 
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the divine oikonomia. 
 
And yet, the confession “CREDO IN DEUM…” does not 
avoid “CREDO IN SANCTAM ECCLESIAM 
CATHOLICAM, SANCTO-RUM COMMUNIONEM” nor 
does it refuse “CREDO IN CARNIS RESURRECTIONEM, 
VITAM AETERNAM.” In this, the confession is a profoundly 
radical challenge. In the face of these denials of the body, it 
unequivocally confesses - as a matter of faith - that the Holy 
Catholic Church in concreto, and, the body - concrete 
sensuous reality, one might say - are deserving of 
resurrection as life everlasting.  
 
Here I find the basso firmo of the Gospel played out: “In the 
beginning was the Word, and the Word was with God, and 
the Word was God…And the Word became flesh, and lived 
among us, and we have seen his glory, the glory as of a 
father’s only son, full of grace and truth” (Jn. 1: 1, 14, 
NRSV). This is the affirmation of life in all of its corporeal 
fullness, without apologies, and without denying the 
possibilities for both good and evil that human life, in fact, 
does present. Indeed, “The light shines in the darkness, and 
the darkness did not overcome it” (Jn. 1: 4-5, NRSV ). This is 
the historical context of this great hymn to the human: not 
that light will inevitably overcome darkness; rather, that for 
as long as there is darkness, light will always be desired. 
The last part of this historic confession, of which I am part, 
calls us back to the creative and redemptive acts of “God the 
Father Almighty” that occur always and only in the concrete. 
It propels us back to the fundamental and unequivocal 
relational specificity of Christian faith. Again, and yet again, 
we are told that God’s creation, out of a formless void and 
darkness, was very good (Gen. 1, 2); we are asked to choose 
between life and death (Deut. 30); we are reminded that in 
the midst of senseless suffering, God will bring health and 
healing… and an abundance of peace and truth (Jer. 33); 
and, we are shown, out of the ravages of a thousand years of 
evil, a new heaven and a new earth (Rev. 21). In every single 
instance, the “good news” is clear: we are promised both the 
“resurrection of the flesh and the life everlasting” and are the 
bearers of it. 
 
At the core of this magnificent conclusion, is the affirmation 
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of that which is fundamentally new and fundamentally 
better. Indeed, understood as a quality of relationship, its 
guiding form is the relational structure of justice 
(dikaiosune), and righteousness (sedaqah). The occurrence 
of these terms throughout the witness of the First and Second 
Testaments - often interchangeably - specifically tied to what 
God desires for her creation, testifies to the centrality of 
justice and righteousness for understanding Christian faith. 
Thus, it is, that in the end, my statement of faith in “God the 
Father Almighty, Creator of heaven and earth, and in Jesus 
Christ, his only Son, and in the Holy Spirit, the Holy 
Catholic Church, and the Communion of the Saints,” must 
be a statement of and for justice and righteousness in the 
name of wholeness, shalom, and the love of life - for all that 
God can and does embrace. Therefore, it cannot but be a 
celebration of the promise of the fullness of life, in God’s 
eternal space, time, and place. 
 

______________________________ 
 

1 The author has requested anonymity. Eds. 

Names1
 

 
Genaro D. Diesto, Jr. 

 
Text: Mark 8:27-33 

 
Hi. My name is Rock. Rock Johnson. What’s that again? Rock 

Hudson? No, no, no. Johnson - Rock Johnson. You know, I've been 
called a lot of names in my life. Some of those names, especially 
those from my fishermen friends, I won't even mention. But I was 
born Shimon Barionas, or, as you foreigners say it, Simon bar Jonah. 
Because of my size and my former profession, I was also called “the 
big Fisherman.” But most people know me as Peter, the Apostle. 

Beg your pardon? Why did I introduce myself as Rock 
Johnson? Well, you see, Peter is the foreign equivalent of Petrus, 
which is the name Jesus gave me. Petrus means Rock. Bar Jonah 
means son of John, or John’s son, or Johnson. I mean . . . if people 
insist in calling me by a foreign name like Peter, might as well go all 
the way. Rock Johnson’s the name. And, judging by the many ups 
and downs that characterized my relationship with my Lord, you can 
very well call me Rocky. So, hi again. I’m Rocky Johnson. 
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Let me tell you about two incidents where Jesus called me by 
two other names. They would help you understand the kind of rocky 
relationship I had with him. The first happened while we were at a 
place called Caesarea-Philippi. It was a day I will never forget.  

It was a beautiful day - so sunny and bright you can clearly see 
the slopes of Mt. Hermon. We lay under the shade of some trees 
right beside the Nahr Baniyas Spring, enjoying the cool breeze. 
Jesus took us there for some R and R after several weeks of hectic 
ministry. He was at the height of popularity then, with crowds 
following wherever he went. People flocked to hear him speak and 
to witness his miracles. You see, just within those last few weeks, he 
had made the blind see, the deaf hear and the dumb speak; then, one 
day, he fed four thousand with just a few loaves of bread and fish. 
The people were going crazy for him. We had thousands to minister 
to everyday, and all of us, including Jesus were really exhausted. So 
he decided to take that day off with us and rest. 

 
He seemed quite pensive that day. He sat alone, at a distance 

from us, quietly looking up at the mountain crag with its clear waters 
streaming down. Watching him, we talked in whispers, afraid of 
disturbing him.  

“I wonder what he’s thinking about right now,” whispered John. 
“Probably planning our next move,” I answered. “All those 

people following him, just waiting for him to say the word. They’re 
ready to proclaim him king in an instant. I wonder who people think 
he is, though.” 

Jesus suddenly stood up, turned, facing us, and to our surprise 
asked, “Yes, who do people say that I am?” “Well,” one of us said, 
“John the Baptist.” Another said, “Elijah.” Then someone said, “a 
prophet.” 

He looked each of us straight in the eye, the way he so often 
did, and asked, “But you, you who have been with me all this time - 
who do you say that I am?” 

We were dumbfounded. We did not know what to say, or think, 
for that matter. Flustered, we looked at each other, waiting for 
someone to say some thing. Then all of a sudden, I don’t know why, 
I exclaimed, “You are the Christ, the son of the living God.”  

Jesus looked at me as if surprised, and I was getting ready to 
kick myself for blurting out as I often did. See, that’s why people 
said I had ‘foot and mouth disease,’ or more accurately, ‘foot in the 
mouth disease’ because I always said things impulsively. But then 
he smiled, looked at me lovingly and called me blessed. Then he told 
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me why. I was so proud of myself that day. “This time,” I thought, “I 
did not put my foot in my mouth; this time, I had it straight!” 

It was a heady day for me. Just imagine - the Master telling me 
that God, his Father, revealed it to me, blabbermouth me, and that I 
would hold the keys to his kingdom. My, my, my, my, my! I knew 
it! I knew that he did have the power to overthrow the Romans. He 
really could set things straight and show the mighty arm of God at 
work. He would crush them, establish his kingdom, and I would hold 
the keys. What would that make me, Prime Minister? 

Now, that kind of Messiah I could understand: a conqueror on a 
horse, proudly attired in shining armor; or sitting on a throne, with a 
crown and scepter, in control, making people obey the law and care 
for the sick and poor, demanding the praise that is his due. I decided 
that day that I would follow him anywhere. 

But let me tell you of another day when he called me another 
name - one that puts me to shame whenever I think about it. That 
day he called me Shatan, Satan. Seems like only yesterday when it 
happened. 

A few days after Caesarea-Philippi, Jesus started all this talk 
about his coming suffering and death. I didn't know what he was 
talking about. I didn't want to hear it. I couldn't take that kind of talk. 
So again, I blurted out, “Stop talking like that.” The moment I said 
it, I knew I had stuffed my foot in my mouth again. 

He turned to me, eyes blazing: “Get behind me, Satan,” he 
cried.  

I was stunned. I had seen that kind of anger in him toward the 
blindness and hypocrisy of some of the Scribes and Pharisees, but 
never before to one of us - his twelve! I remember going over to my 
brother, Andrew, my face red with embarrassment and confusion. 
“Why is he so upset? What was so diabolical about me trying to 
keep him away from suffering and death? Shouldn’t he be thankful 
for my concern instead?” But Andrew couldn't quite figure it out 
either.  

That day when he called me Satan, I felt nothing like a rock - 
more like sand. You could have called me Sandy that day, and I 
wouldn’t have cared. Maybe petron, the pebble, would be more 
accurate - so little, so afraid as Jesus talked about suffering and 
death. I had such a different image in my mind, such a different 
future planned for him, planned for us. What would people think if 
he allowed himself to suffer like he said he would? Would they still 
follow him? And what about the kingdom he was talking about? 
Who would establish it if he died? What would happen to us, his 
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twelve?  
It is only now, after watching him suffer and die on the cross, 

seeing my dreams die with him, and after that, seeing him alive 
again, and my dreams resurrected also, that I begin to understand 
what he was trying to teach us by his parables, and show us by his 
life. Now I understand. It was not only the mighty arm of the King 
of kings that has power to storm the gates of hell and triumph over 
death that Jesus wanted to show, but the tender, loving heart of the 
Prince of Peace also. And it was not only the terrible judgment of a 
righteous and just God that he wanted us to see, but the grace, the 
kindness, and mercy of a caring Father also.  

 
Not a Christ to overthrow the Romans by force of arms, but a 

Christ to conquer the Romans by the power of his love. Not a Christ 
on a throne, but one washing my dirty, callused feet, one giving up 
his life on the cross for me. I did not expect this kind of Christ, and I 
did not know what to do with him. Maybe I still don’t know! But 
this I know. He forgave me for denying him at the Temple court. He 
forgave me for abandoning him at the cross. And I know that despite 
my weakness and vacillation, he believed in me. I know that he 
loved me, died for me, and gave meaning to my life. 

I do not know what the future holds for me and for the others. I 
only know that I can trust him and his promise to be with me. I know 
in my heart I believe in him. 

He called me Rock Johnson that day. I have tried to live up to 
that name since then. You and I know how miserably I failed again 
and again. But you know what? I found out that the rock he was 
referring to that day, was my faith in him. It is this rock of faith that 
keeps me steady when it gets shaky all around. And one thing else I 
must tell you. Jesus himself is the only rock that I can stand on when 
all else fail. He told me to follow him, and that’s what I’m trying to 
do. You, _______ and you _______. And how about you, _______. 
Want to come along? 

Hi. I’m Rock Jo . . . no, Rocky Johnson. Come on, the Master is 
waiting for us to follow. 
 
______________________________ 
1 A Sermon delivered on Maundy Thursday, April 1, 1999, Temple Baptist Church, Los 
Angeles, California. 
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Jesus Christ: 
 Center of Partnership in Mission and Service 

 

Domingo J. Diel, Jr. 
 
 An ecumenical commitment for sharing of resources/personnel 
is a part of the whole missiological task or outlook of the Church 
and its related organizations/institutions. I would like therefore to 
look at the theme or this idea of sharing within the framework of 
missionary partnership, whose center is Jesus Christ, Himself. 
 What does this affirmation of missionary partnership imply? Do 
we affirm Him as central in order to correct a situation, wherein He 
is no longer the center? Alternatively, do we affirm His centrality 
because in actual practice of partnership in mission, there are other 
centers? Alternatively, do we affirm that Christ is the center of 
partnership in mission in order to give substance to our claim that 
now we are indeed partners in the mission of God in the world? 
These are all related questions, that are perhaps indicative of the 
state of affairs of many mission enterprises being carried out all over 
the world today. 
 Other issues seem to be implied also in the topic under 
consideration. Let me state them simply as I see them: 

 
 That partnership in mission is already assumed; 
 That ecumenical sharing should be related to the centrality of 

Christ; 
 as its basis and its point of reference for its various 

strategies. 
 
 With these questions and/or assumptions in mind, let me now 
deal with the topic under three sub-headings: 1) Discussion and 
practice of partnership in mission; 2. Preoccupation with methods/
strategies in mission; and, 3) Implication of Christ as the Center of 
Partnership. 
 
Discussion and Practice of Partnership 

 
As early as 1963 in Mexico, when the Commission on World 

Mission and Evangelism (CWME) of the World Council of 
Churches met, two mission thrusts were developed, namely: the of 
idea of “mission in six continents” and the “joint action for mission.” 
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Both complementing each other, the first, rightly affirms that the 
Christian Church now planted in all continents, where it is located. 
This underlines at least two things: that the Christian Church (and 
not only mission societies) is now charged with the work of mission, 
and secondly, that the Christian Church in all six continents (and 
only the church and mission societies in Europe and North America) 
should be in mission, or be involved in mission; and the second, i.e., 
“joint action for mission” points out to the fact that a church or a 
denomination especially in places/countries, where Christians are 
very much in the minority, cannot afford to carry out mission alone, 
instead together with other denominations or Christian churches 
explore their mission and respnd to it as the one People of God in 
any given locality/area. Evidently, this would involve not only 
Christians belonging to the different Christian churches or 
denominations in a particular country/area, but also the participation 
of overseas missionaries working in that country. This would 
necessitate a structuring of a set-up, by which a joint-action for 
mission could best operate. How much did this thrust affect the 
structure and orientation of missionary-sending churches and 
mission societies in Europe and North America is difficult to 
determine exactly. One heard of course, of increased joint-action for 
mission or cooperative mission undertakings among major 
denominations or churches in the field of industrial and rural 
mission, relief work, medical mission, and evangelistic campaigns. 
However, the question must be raised, whether the churches in the 
so-called mission fields or “younger churches” as they were known 
before, were taken seriously as real partners in such joint-actions and 
undertakings. This was so, because generally the “older churches” 
have continued to claim or show, if not always overtly, that they 
have a better expertise, a more mature judgement and plenty of 
money. By implication, it meant then, that “younger churches” were 
not yet good enough to be taken as partners seriously, and neither 
could they be trusted yet, nor entrusted with key and responsible 
positions in the total missionary structure of the Church even in its 
own world-situation. 

It seems the problem was more than simply “expertise” against 
“little expertise,” “mature judgment” against “inexperienced 
judgment,” and “much money” against “no money.” Rather the 
problem lay in the inability of older churches and mission societies 
associated with colonial powers before, to accept/recognize the 
decolonization events in almost all the so-called mission countries, 
thus the inability also to give up the exercise of power over the 
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“younger churches.” More serious was the inability to trust, to risk, 
and to take the “younger churches” as partners, who may make 
mistakes, who have different value-system, but who could grow also 
responsibly within the context of partnership in mission. Admittedly 
or not, money had played (and is still playing) a major role in 
preserving the dominance of affluent churches and mission societies. 
The giver-receiver relationship in many missionary undertakings all 
over the world had continued. 
 Of course, the gains that resulted from the two thrusts of 
Mexico 1963 (WCC’s Commission on World Mission and 
Evangelism) had not been lost. As a matter of fact, not a few 
churches and mission societies involved in world mission have tried 
to implement and encourage mission in six continents, i.e., the so-
called “younger churches” of the former mission fields had been 
challenged to do mission. And to participate actively in joint-action 
for mission in their own country, geographical region and/or 
continent. The transforming effect of this act in the missionary 
outlook of a participant church or missionary society cannot be 
underestimated. This must be the reason, why others have felt 
threatened and thus, stayed away from such integrative, cooperative, 
and transformative missionary ventures. Ten years after Mexico, in 
Bangkok (1973) the CWME of the World Council of Churches met 
and took up the theme “partnership” in a more concrete and precise 
manner, than perhaps in Mexico. Bangkok had mentioned a few 
things about partnership in Mission worth repeating here. For 
instance, it pointe out in one of its Committee reports that within 
nations and groups in Asia, Africa, and Latin America, a system of 
domination exists in the socio-cultural and eco-political sphere of 
life. Very often Christian churches and mission organizations have 
been entangled with this state of affairs. In fact, sometimes the 
churches and mission organizations have been identified with the 
power-structure of neo-colonialism and thus, they have become 
factors of domination.2 In situations, where affluent churches and 
mission societies still exercise such power, or in situations, where 
the national churches have now taken this kind of role in relation to 
other religious group, the need for partnership in mission has 
become acute. Bangkok had raised the question whether partnership 
is possible say, in a joint-action, when one party is dominant and the 
other dependent. It is highly probable that with some qualifications, 
many church leaders in mission work would say yes to that. In 
addition, the qualification would be something like this: dominance 
should be exercised in love and dependence in the spirit of humility. 
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 Bangkok 1973, however maintains that partnership in joint-
action for mission and ecumenical sharing does not result to 
anything significant, if it is carried out in a “dominant-dependent” 
relationship and “giving-receiving” context of the so-called partners. 
Instead, partners must be on the same level, where learning from 
each other will be mutual, and mutual dependence can be practiced, 
without resorting to artificial condescension or false humility. How 
far have the agenda of Bangkok on partnership in Mission 
influenced if not changed the outlook, orientation and practice of 
church related mission works all over the world, is again difficult to 
determine. Evidently, however, it has triggered continuous 
discussion on partnership up to the present among mainline 
denominations, churches, and mission societies not only in Europe 
but also in North America. We have enough evidence of that in our 
own Baptist Fellowship, although I have a strong suspicion that 
generally, the Baptist discussion and/or practice of partnership in 
Mission has been influenced more by pragmatic and success-
oriented considerations rather than by serious biblical or theological 
reflection. Preoccupation with methods and/or strategies in Mission 
and Evangelism seems to point in this direction. 
 
Pre-occupation with Methods 

 
It is probably in the area of Mission that much have been done 

during the last 25 years in terms of improving methods and evolving 
new strategies for the proclamation of the Good News of Jesus 
Christ throughout the world. Congresses, conferences, and seminars 
have been held in many parts of the world in order to find out new 
methods of Mission. One can fairly assume that the main underlying 
motivation of this is the conviction that Christians and the Christian 
Church have been commissioned by God through the Lord Jesus 
Christ, to preach the Gospel of redemption and reconciliation to all 
peoples of the world and how could it be done in the most effective 
and fastest way. 

While it is generally accepted that the conviction of God’s 
command for His Church to make disciples of all nations has been 
taught her by the Holy Spirit, the same cannot be claimed 
unreservedly of the methods she is using all these years to carry out 
this command. There are human factors - what else could it be or 
who else could ever be free from them - that have influenced some 
of these methods, that become dangerous when clothed with biblical 
language and pontificated as universal truths. Methods, strategies, 
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and techniques in mission have not been freed from a pragmatic, 
humanistic philosophy and from a capitalistic success-oriented value
-system. More dangerous it is, when one consciously or 
unconsciously reads such orientation into selected Scripture 
passages in order to give biblical justification to a particular mission-
ecclesiological principle, which then later is made into a universal 
principle.  

For instance, Church Growth school of thought, which 
meanwhile has become a movement, is a method of evangelism/
mission with church as its base. It was an answer to the problem of 
stagnant Protestant churches in the sixties and seventies, especially 
in North America. Had it remained a contextual method of mission, 
say in the United States or even in some industrialized countries of 
Europe, it would have probably maintained its credibility or rather 
its credible position as one method of reaching out effectively for the 
Gospel the different classes of people in such societies. The moment 
it started to universalize its principles or techniques, as if they are 
the only means to show faithfulness to the Great Commission, it has 
claimed for itself more than what it should as a method in Mission 
for a particular socio-religious milieu. 

In the contextualization of Mission then, the danger of 
fragmentation or losing a united witness to the Gospel of our Lord 
Jesus Christ, to a divided world may be raised. This cannot be 
denied fully, but the so-called ‘united witness' to the Gospel is very 
questionable in the light of the state of affairs of the Christian 
Church today. In many countries around the world, a free-enterprise 
style of evangelism and mission being carried out by some churches 
and mission societies has reached a scandalous proportion. However, 
it can be maintained that contextual mission work has less danger of 
fragmenting the Gospel than the individualistic mission work of 
many independent churches and mission societies working in many 
parts of Asia, Africa, and South America. I am not prepared to deal 
with this issue much further, so now to the third and concluding 
point. 
 
Christ, the Center of Partnership 
 
 St. Paul had warned the Corinthian church threatened by 
division because its membership had started to gather around 
different personalities as leaders, thus ignoring the leadership of 
Jesus Christ as the true leader and Head of the Church, under whom 
Apollos, Cephas and Paulos himself must subject themselves and in 
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whom alone, they and the Church will find unity (I Cor. 1:12-13). It 
is the unity in the One Christ that called to existence the ecumenical 
movement which finally embodied itself in the World Council of 
Churches. It is also because of this God-given unity in Christ that 
brought other worldwide fellowships of churches/christians into 
being. However, while, it is true that this unity in Christ is a gift of 
God to the Church, it has also become its goal, since it is still a 
divided Church in a divided world, regardless of claims to the 
contrary. 
 To affirm then that Christ is the Center of the Partnership in 
Mission and Ecumenical sharing is to underline again the basic 
Pauline truth on unity and to remind ourselves that there can only be 
a meaningful partnership in Mission, if Christ remains at the Center 
of it. There is one other thing to it: that Christ as the message and 
power of Mission is the unifying subject of the various endeavors in 
Mission. First, to the point regarding meaningful partnership in 
Christ. 
 Evidently, there is a growing discomfort in the situation or state 
of affairs of undertaking in Mission which gives the impression that 
it can only be done by rich and affluent churches and mission 
societies. That the so-called younger churches can also do it on their 
own, with little or no assistance at all from rich churches can no 
longer be denied or ignored. In fact, it is now recognized or 
accepted. The call to partnership is one proof of this and in the right 
direction. 
 Meaningful, or as Bangkok 1973 calls it, mature partnership 
could not be practiced on the basis ‘giving and receiving’ and in an 
atmosphere of prerogative power-exercise which is generated by and 
from a financial reservoir. Neither could it be done meaningfully in 
an atmosphere of condescension on the part of the financially strong 
and a perpetual gratitude on the part of the materially weak. Instead, 
partnership as proposed now by a number of discussions on the 
subject would mean: reciprocal giving and receiving, and mutual 
learning from each partner of the rich Christian heritage in all ages 
and places, where the Christian Church is present, to the end that the 
Mission of God through Jesus Christ in the world will be 
strengthened and hastened. 
 All these, however, should go back to the centrality of Christ, 
its meaning and consequences for partnership in Mission. I shall 
state this in theses form and then I am through. 
 Firstly, partners in the Mission of God in the world are still 
under the saving power and grace of Jesus Christ, even as they try to 
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proclaim and practice the same as witnesses to it in the world. In 
light of this, no one should think highly than he ought to think, for 
the grace of God cannot be identified simply with human prosperity 
and superiority, but with abundant life and humility. 
 Secondly, partners, though living in different contexts and 
belonging to different cultures, have only one Message to proclaim – 
Jesus Christ, as Lord and Savior, by whom all things were created 
and in whom all things hold together and through whom all things 
will be reconciled (Col. 1:16,17,20). This one Message for a divided 
world and for many methods/strategies in proclaiming and 
witnessing for the Gospel in the Living hope both of a divided world 
and a fragmented Church. This makes our mission in partnership 
more urgent and necessary. 
 Finally, partnership in the Mission of Christ, is partnership with 
Christ, Himself through the Holy Spirit. This calls for partnership/
fellowship with Him in suffering, which would mean today sharing 
also in the suffering of many Christians and partner-Churches in 
Asia, Africa, and South America; which would mean further, 
bearing the burdens of pain and suffering, whatever that might be, of 
all partners in the whole Body of Christ, for, by that sign we shall be 
known as His disciples. 
 We can discuss and talk about methods and strategies in 
mission, about contexts and cultures. We can practice partnership in 
all of our undertakings in the Church in a particular way, but if we 
forget or fail to consciously declare/affirm the centrality of Jesus 
Christ in all of these, rethink its meaning again for our generation 
and age, and embody it in the life of our Churches, the unbelieving, 
divided world will continue to ignore the Christian Church and wait 
for another one, that perhaps is more credible, caring, and 
redeeming, because the marks of Jesus Christ are more concrete, 
meaningful, thus life giving! 
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Part Three: Ministries 
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The New Testament and Ministry: 
How Low Can You Go? 

 

Steve Mosher 
 

Who are the church’s ministers? Most church members would 
say the pastor is the church’s minister. However, is the pastor the 
only minister in the church? Or is the pastor doing almost all the 
ministry in the church? 

Indeed, many pastors do most, if not all, of the ministry in the 
churches. After all, the pastor is paid to do the main ministry of the 
church. The pastor is thus expected to be in charge of the worship 
services and other special meetings. The pastor is the preacher, the 
teacher, the organizer, and the focal point. 

The church members are mainly expected to come to the 
various meetings organized and led by the minister. They are to 
listen and be inspired by the pastor. Perhaps a few members have 
musical talents that can also inspire the rest. However, they are not 
paid for that, and are not the main focus of the service. Moreover, 
this is just the way the church has always done it. Or is it? 

No. It is not the way the church has always done it. Of course, 
the church over the centuries has usually put the pastor on a 
pedestal. The development of a “high church” ministry made pastors 
or priests the “holy men” performing holy rituals in holy places. For 
example, the Catholic Church is “high church” with its formal mass 
led by robed priests in large cathedrals. Baptist churches are more 
“low church” because they are more informal, meet in smaller 
buildings, and focus on sermons more than rituals. Yet, even “low 
church” ministry is usually done by a holy man speaking holy words 
on elevated platforms in holy places. 

In the first century, the church and its ministry were different. 
The ministry described in the New Testament was done on an even 
“lower” level than so-called “low church” ministry. The ministry 
there was not focused on one person (the pastor). Several people 
shared leadership. Most active members shared in some kind of 
ministry (yes, even women). That ministry was not done in holy 
places but mainly in homes. Most of the members were not sitting in 
rows watching someone in front. They were sitting in a circle, 
teaching, encouraging, and listening to each other. Together they 
were planning how to minister to one another and to those outside 
the church. 

So the question now is: How low can you go? Can your church 
be an even “lower church” and share ministry together? Can there be 
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informal sharing and taking turns during times of teaching? Can 
several work together to serve someone in need?  

If the pastor is not the focus, who is? Who will tell the church 
what to do? First, the one teacher the church must focus on is Jesus. 
Every church member must first listen to the teaching of Jesus 
(passed on by his apostles in the New Testament). Every true 
Christian has the Spirit of the risen Jesus to help them continue 
Jesus’ ministry of words and deeds. Together they must help one 
another understand and act according to Jesus’ teaching. Some 
members may have more to say than others. Some members may 
prefer to minister mainly through deeds of love. Whatever the 
ministries are, they are all done in Jesus’ name. The model minister 
is Jesus. He still leads the way. 

In Mark 9:33-50 Jesus taught his twelve apostles about “lower 
church” ministry. The theme of this teaching is found in 9:35: You 
must be last of all and servant of all. The rest of the passage gives 
examples of that theme. Jesus said the first in God’s kingdom are 
those who choose to be last. Top honors go to the bottom servants. 
Indeed, the word service is the main word for ministry in the New 
Testament. 

How do church members or pastors become the last and serve 
all? How can church ministry take last place seriously? How low can 
you go? Jesus took a child in his arms as the first example of who is 
last of all (9:36). This child would be the last one those twelve men 
would consider great. Yet Jesus says those who “receive one of such 
children in my name” would be servants of the least (9:37). Who in 
the church are like such children? Who in the church are considered 
last? Who have no importance or say in the ministry of the church? 

There are adults who are considered last (like children). Pastors 
who want to be great, to be the main minister, must welcome the 
least among their members. Those members must be welcomed as 
church ministers “in Jesus’ name.” To receive one who is last is to 
serve the last. By welcoming other members to minister by speaking 
and acting in informal ways is an important part of ministry. To 
welcome the ministry of the lowest in the church is service of the 
least. When the least submit to “Jesus’ name” and Jesus’ teaching, 
they must be given the chance to speak their understanding of that 
teaching. Perhaps some of the least will be better able to understand 
Jesus’ “lower church ministry” than the leader who wants to be the 
main minister. In such cases, the leader must take the “low road” and 
serve the least by letting them speak. They must also be included 
among the church’s ministers who serve others outside the church. 
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The servant of all is the one who receives the “lowest” members 
and welcomes their ministry. Church leaders who welcome the last 
are at the same time receiving Jesus and the Father who sent him 
(9:37). 

The next example of service is in 9:38-40. The apostle John 
tells Jesus about someone outside their group who was casting out 
demons in Jesus’ name. John and other apostles had told him to stop 
because he was not following them. The stranger was not even the 
last among the twelve. He was not in the group at all. Yet, he did 
ministry in Jesus’ name. Therefore, Jesus said not to despise or stop 
him as if the man were against them. The apostles should instead 
serve this last one as one who was for them and with them. The 
twelve were not the only ministers. To stop others because they were 
not part of this special group was to make themselves great. 
However, Jesus called them to humble themselves and be like the 
last. Only those who are last serve others who are last. 

All disciples of Jesus, all Christians who submit to Jesus’ 
teaching, are called to be last. All of them are under the authority of 
only Jesus and the Father. All of them are “little children,” sisters 
and brothers, under one Father and one Master (see Matthew 23:8-
12). How low can you go? 

In his third example (Mk. 9:41), Jesus again focuses on the 
twelve as those who should continue to be last. As they continue 
Jesus’ lowly mission, they will be in need of ministry from others. 
Jesus’ lowly mission meant serving in humble circumstances. They 
received no salary and were not “professional” pastors. Their 
ministry was not their profession or job or career. They were not 
ministering for money. However, they did need food, drink, and a 
place to sleep. Unlike most other ministers in the early churches, the 
apostles traveled from place to place. Whoever gives them a cup of 
water in Jesus’ name will be rewarded. A lowly ministry of teaching 
and a lowly ministry of giving food or drink will involve all in 
ministry. Those who humbly receive thirsty disciples will also be 
honored as servants of all (see Matthew 10:42).  

In Mk. 9:42 Jesus refers to the opposite of receiving. There will 
be some leaders who cause the least to stumble or fall away. They 
will be stumbling blocks instead of servants of the least. Already in 
9:38, John was in danger of stopping the ministry of the stranger. 
John’s refusal of his ministry might have caused him to fall away 
from Jesus’ mission. Jesus warns those who cause one of these little 
ones (see Matt. 10:42) who believe (in Jesus) to stumble and fall 
away. Such ones who are stumbling blocks will be punished 
severely (9:42). 
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As the servant of the last will be rewarded by God (9:41), the 
stumbling block of the little ones (the last) will be punished by God 
(9:42). Only the last will be “welcome mats” for the last. Welcome 
mats must not become inflated stumbling blocks in the way. It would 
be better to remain lowly and die at the hands of a great and 
powerful millstone (a leader in the larger society) than to become a 
great stumbling block.  

Church leaders who want to be great want to be like the great 
leaders of a city or nation. Nevertheless, those who want to be last 
are critical of the self-serving leaders of a city or nation. Those who 
want to be great will be stumbling blocks for the least in the church, 
just like leaders of a nation are millstones crushing those who 
oppose them. 

In Mk. 9:43,45, and 47 Jesus refers to different parts of the 
body: the hand, foot, and eye. Each of the three can also become a 
stumbling block. If they do become stumbling blocks, severe 
punishment could result. In 9:42, the stumbling block was simply 
someone who caused a little one to stumble. Now, in 9:43,45, and 47 
the stumbling block is part of one’s physical body that causes 
oneself to stumble. 

How can one’s hand, foot, or eye cause one to stumble? Try to 
think of the previous examples. What actions used hands? Jesus used 
his hands to take up the child into his arms. The one giving a cup of 
water used his hand to reach out to the thirsty disciple. Those were 
examples of ministry to the least. 

However, what if one’s hand refused to welcome the child (the 
least) or to give a drink to the thirsty disciple (also the least)? Then 
one’s hand would have caused one to stumble. Not receiving the last 
in the church into ministry or not helping other needy disciples 
means one has stumbled. One has fallen off the lowly way of Jesus. 
Such ones might also be a stumbling block to those they refused to 
welcome or help. If so, both end up stumbling. 

When leaders do not welcome the last into ministry, the last 
might give up their calling to service. When leaders do not welcome 
the least with open arms, the leader’s arms and hands can cause the 
leaders themselves to stumble also. Their hands cause them to 
stumble, and they themselves are a stumbling block causing others 
to stumble. When some refuse to help needy disciples (and others) 
their tight-fisted, closed hands also cause them to stumble. They 
have fallen away from welcoming the last and serving among the 
least. 

Jesus says such ones must cut off one of their hands (9:43). 
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That is, they must stop the hand that refuses to give a cup of water. 
Cutting off is a dramatic image for stopping the actions of a “bad 
hand.” (Compare earlier images of the child for the least disciple, 
and of the millstone for the greatest leader.) Then they must open the 
other hand so it will give. And open it so it will receive the least 
(who are like the child Jesus held). By cutting off or stopping the 
“bad hand,” one then becomes last and able to serve the last and 
enter (eternal) life. It is better now to be cut down to a lowly service 
than to stumble by becoming great and proud. Jesus says the future 
of the least is eternal life. The future of those who want to be great 
now is hell. 

Jesus’ teaching was partly based on Deuteronomy 15:7-9. In 
15:7, Israel is told not to shut its hand against the needy neighbor. 
Instead, it must open its hand to serve the poor member of its 
community (15:8). Then, in 15:9, it adds another example, the evil 
eye. If they look at the needy neighbor as an enemy and refuse help, 
they sin. 

In Mark 9:47 Jesus also used the eye as another example like 
the hand. As in Deut. 15:9, the evil eye that refuses to help the poor 
brother or sister causes one to stumble. The one with the “bad eye” 
that looks down in disgust on the poor one causes himself to 
stumble. In addition, the evil eye might become a stumbling block to 
the poor one, the least. 

Only when one gets rid of what that eye represents and begins 
to look at the last as someone to be served and received and 
welcomed will one escape God’s punishment. Thus, Jesus says such 
ones must get rid of that evil eye if they are to be part of God’s 
kingdom. (As with the hand, Jesus does not mean actually getting rid 
of one’s eye, but of what it represents.) In other words, only those 
who get rid of their proud hostility against the least can be part of 
God’s kingdom. 

If leaders in the churches want to be the focus and neglect the 
poor or least among them, they are in danger. If pastors want most of 
the members’ money for their own needs, they will not want to give 
much if anything to the least among them. If richer members want to 
build or beautify church buildings more than help meet the basic 
needs of the least, they are in danger. For Jesus, ministry is not about 
professional pastors or building projects. 

The third part of the body Jesus mentioned is the foot (9:45). 
Perhaps the foot points again to stumbling. Sticking out one’s foot 
can cause someone to stumble. Rejecting one of the least could 
cause him or her to stumble. However, it also causes the one with 
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the “bad foot” to stumble. Their leadership is again falling from 
Jesus’ lowly way of ministry. They make themselves great at the 
expense of the least. They need to become like the least if they are to 
be a minister of all. Even if it costs an “arm and a leg” it will be 
worth it in the end. 

So the “evil” hand, eye, and foot are used as symbols for the 
actions of leaders who refuse, look down on, and cause to stumble 
the least among them. Jesus does not want leaders to literally cut off 
those body parts. However, they must come down from their proud 
positions and serve among the last. Otherwise, they are in danger of 
God’s eternal punishment. 

The Greek word for hell is Gehenna. Gehenna was first the 
name of a garbage dump near Jerusalem. There the worms and the 
fire were well-fed with trash (Mk. 9:48). The great ones who looked 
at the last as trash will end up as trash themselves. 

Everyone who trashes or rejects the last will thus be “salted 
with fire” (9:49). That is, they will be trashed or humbled. All who 
exalt themselves now will finally be humbled, humiliated. 

 
Why does Jesus’ final example in 9:50 say that salt is good? 

Salt symbolizes the humbling or purifying of those who exalt 
themselves. In 9:49, the final salting with fire will be their proper 
punishment. However, before then, those who are now last have 
already humbled themselves. Therefore, they will not need to be 
salted by the eternal fire. They will already be the last. If some 
disciples are losing their salt by wanting to be the greatest, how will 
they be salted? Only by the eternal fire? To avoid that, they need to 
have (or keep) salt in themselves now. They must be part of a lowly 
ministry among others who are last and that are at peace with one 
another (9:50). 

Setting up one person as the only minister of a church makes 
that one great. This also refuses to welcome the ministry of the rest, 
including the last. Church buildings where the ministry is done at the 
front (or center) by one person exalts those standing before the rest. 
A focus on formal masses or formal sermons leaves the least in the 
pews with nothing to say. When most church tithes and offerings go 
to pay the minister, those giving the money are not considered 
ministers. Otherwise, the money would be given to all the ministers 
as they have need. So many church leaders still want to be great - 
and are thus in danger. They are rejecting the least, including the 
lowly ministry of Jesus. 

A later apostle of Jesus, the apostle Paul, carried on Jesus’ 
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teaching about ministry. In Romans 12:3 Paul says no one 
(especially the leaders) should think highly of themselves. Paul adds 
that God has given each of them one standard or measure of faith. 
That faith is the faith of Jesus. Jesus is the one and only standard of 
Christian faith. Moreover, Jesus’ faith led him to humble himself 
and minister among the least. When God gives each true Christian 
such faith, that Christian thus gives up selfish ambition to be great. 

In 12:4-5 Paul says those Christians are “in Christ” or united 
with Christ. Thus, they are all members of one body who share the 
faith and ministry of Christ. To follow Christ is to minister together 
with other ministers in the one body. If one or two persons do the 
main ministry, there is division between members who minister and 
members who do not. Then those who do the main ministry think of 
themselves too highly. That faith falls short of Jesus’ standard of 
humble faith and lowly ministry. 

 
God gives Jesus’ faith to every Christian who follows Jesus. 

God also gives different gifts for Christians to use in ministry. These 
gifts come from God’s grace (12:6). They are not natural abilities. 
God gives gifts for service, for ministry. 

The first grace-gift Paul mentions is prophecy (12:6). He says 
prophecy is to be in agreement with the faith (of Jesus). Prophecy is 
speaking God’s message. Prophecy is passing on the teaching of 
Jesus. Prophecy is saying how Jesus’ faith applies to current 
situations. 

Prophetic speaking is thus not limited to the pastor or to a 
Sunday School teacher. Formal preaching that impresses its listeners 
is not necessarily true prophecy. Only when the message reflects the 
lowly faith of Jesus is prophecy true to God. Every Christian who 
follows Jesus can sometimes speak prophecy. Prophecy does not 
depend on natural abilities. Some people and pastors simply like to 
talk a lot, or talk to show off their education. They are like false 
prophets who think too highly of themselves. 

In Paul’s churches, true prophecy was ordinarily the mutual 
sharing of gifted members in a small informal group. A formal 
sermon is not needed to speak prophecy. Many words are not 
needed. The quality of the message matters, not the quantity. Is the 
message true to Jesus’ faith and ministry? 

The next gift Paul mentions is service or ministry (12:7). Since 
prophecy is already one kind of ministry, it seems Paul is describing 
another form of ministry here. The rest of Paul’s list of gifts suggests 
that prophecy and ministry are general gifts. Those two gifts are then 
described in more detail by the rest of the gifts Paul mentions in 12:7
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-8. 
So the general gift of prophecy is described in more detail by 

the gifts of teaching and exhortation in 12:7-8. To speak prophecy 
involves teaching the faith and message of Jesus. To speak prophecy 
also involves exhorting and encouraging others to be faithful to 
Jesus. Again, teaching or preaching does not ordinarily mean 
preaching sermons or lecturing in Sunday School. In Paul’s 
churches, it meant informal speaking by various members of a small 
group. Such prophecy reminds one another of Jesus’ faith and 
message. It also encourages one another to follow that message. 

 
The general gift of service or ministry in 12:7 is described in 

more detail in 12:8 by various gifts of practical help. Prophetic 
ministry will remind and encourage one another to do acts of 
service. In 12:8, the focus is on acts of mercy and giving help or 
money to those in need. Giving a cup of water or some food to the 
needy are examples of these gifts of ministry. Members encourage 
one another through the gift of prophecy so that they will also use 
their gifts of service to help others in the group and outside the 
group. Such giving focuses on the basic needs of various ones 
around them. Thus, most of their giving of money is not to pay one 
minister’s salary but to help provide for the “least” among them. 

Some Christians are led by God to focus more on prophetic 
teaching and encouraging. Others are led to focus more on services 
like acts of mercy and giving help or money. Yet, every Christian 
from time to time has a prophetic word to say or a practical service 
to provide. God gives every member of Christ’s body a desire to 
speak and act on behalf of Christ. Being a Christian who is faithful 
to Christ includes being a minister who speaks and acts on behalf of 
Christ. 

If Jesus and Paul are correct, we need to return to their way of 
lowly ministry. The greatest change today would affect those who 
are the greatest in the church. Many pastors (and some Sunday 
School teachers) will need to humble themselves. Leaders will lead 
even the least to follow Christ and Paul in humble ministry. Then 
not only will the leaders be faithful to Christ, but others in the 
church also. Preachers will come down from behind the pulpit and 
try to build a prophetic membership. Teachers will sit among other 
teachers and listen to each other. All will focus on the one teacher, 
Jesus, as they discuss their reading of the New Testament. 

As the first become among the last, and welcome the ministry 
of the least, they will no longer be professional pastors pursuing 
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successful careers. They might decide to get a regular job during the 
week. They will not seek most of the church’s money for 
themselves. Only when they have special needs will they need others 
to give them money or other help. No member or leader will be great 
and dominate the ministry. Only Jesus will be great. He was great 
because he became poor and served the least.  

 
Without special holy men or holy words, there will also be no 

need for special holy places. No money needs to be wasted on such 
places when small groups in homes can better serve mutual ministry. 

Those who might remember me from my time in the Philippines 
might also wonder if I practice what I just preached. After all, I was 
a teacher at the CPU College of Theology from 1980-1988. As a 
well-paid American missionary, I was welcomed with open arms by 
others who were also “great” in the churches. Nevertheless, I was 
never comfortable with that. The more I studied and taught the New 
Testament, the more uncomfortable I felt in my very special 
ministry. In 1984, our family moved off the CPU campus to Sambag 
barrio, where we lived next door to the Diel family. We attended the 
small Sambag church and used jeepneys for transportation. 

Those were steps in the right direction but I was still an over-
paid missionary teaching seminary students who often saw “the 
ministry” or their university degree as a step up in the world. I was 
trying to follow Jesus in ministry by heading the other direction, by 
stepping down. I even asked my mission board to pay me less 
money. They refused. After many classes where I taught Jesus’ 
criticism of wealth, a student finally asked me if I was not wealthy. 
Of course, I had to say I was wealthy. However, I also said that I 
would be returning to the U.S. within a year and then I would no 
longer be wealthy. I planned not to continue the standard American 
middle-class ministry of teaching or preaching. Before going to the 
Philippines, I was a “minister” of a church for over three years.  

When we returned to the U.S., we ended our “career” or “jobs” 
as missionaries. In the U.S., I have spent much of my time doing 
research and writing on the New Testament. I have also worked a 
few part-time jobs when my wife Sandy was working part-time. 
Sandy has worked part-time and other times full-time as a secretary, 
earning much less than what we earned as missionaries. We now live 
in San Antonio, which has a good enough bus system that we do not 
have a car. 

My teaching ministry has stepped down to the New Testament 
level of small informal groups discussing the Bible in homes. I have 
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been a part of two different house churches, a neighborhood Bible 
study, and the more traditional Sunday School class. However, in 
Sunday Schools, I tried to make it more informal and limit my own 
talking, asking questions so others could speak. The small groups 
that met in homes have also pooled together money in order to serve 
others (both in the group and outside the group). Thus Paul’s two 
general grace-gifts or ministries of prophecy (teaching and 
encouragement) and service (giving aid and showing mercy) have 
been shared by various ones in each group. 

In other words, I have been trying to follow Jesus, and Paul, 
down the more lowly and humble road of ministry. Instead of trying 
to build a successful career as a missionary teacher or American 
minister, I have chosen to teach and serve in more humble 
circumstances. I have met rejection from many (especially in the 
churches) because of my teaching against wealth (in the wealthiest 
nation in history).  

Most American churches also prefer the pastor (or pastoral 
staff) to be the great minister. Moreover, the pastors would rather 
not read essays like this one. It is too radical for them. It threatens 
their traditional church positions and careers. 

How low can I go? How low can you go? Jesus is the one great 
leader and Lord. Through the strong Spirit of the risen Jesus we can 
follow Jesus further and further, lower and lower. I will race you for 
last place. For Jesus is now Lord of all and promises that those 
followers who are last in this life will be first in eternal life. Ministry 
means being among the last and serving the last. 
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Pastoral Care and Counseling in  
21st Century Asia: 

Meditations on a World Made New* 
 

Lester Edwin J. Ruiz 
 

 The aim is to find (or create) an authentic public 
space, that is, one in which diverse human beings can 
appear before one another as, to quote Hannah 
Arendt, “the best they know how to be.” - Maxine 
Greene, The Dialectic of Freedom (New York: 
Teachers College Press, 1988). n.p. 

 
Try to love the questions themselves like locked 
rooms and like books that are written in a very 
foreign tongue.... and the point is, to live everything. 
Live the questions now. Perhaps you will then.... 
live... into the answer. - Rainer Maria Rilke, Letters 
to a Young Poet (New York: Vintage Books, 1984), p. 
35. 

 
Introduction 
 
 My presentation starts from the premise that what we are about 
as a community of faiths engaged in pastoral care and counseling is 
participating in the creation of a world made new. I understand that 
my role at this conference is to comment on “Pastoral Care and 
Counseling in 21st Century Asia,” and I hope to do this from the 
perspective suggested by my sub-title, “Meditations on a World 
Made New.” In this context, I want to simply identify some of the 
main themes that constitute this reality which one might call “Asia 
in the 21st century” and to raise some issues that might be discussed 
at this conference as together we seek to understand the worlds in 
which we live and discover the tasks that we ought to be 
undertaking. There is enough collective wisdom, imagination, and 
experience in this group to develop a shared understanding of what 
“pastoral care and counseling in 21st century Asia” means. 
The International Pastoral Care and Counseling Movement:  
A History of Transformation 
 
 One way of reading the international pastoral care and 
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counseling movement, in general, and the Asian movement in 
particular, is as a history of what Werner Becher, Alastair Campbell, 
and G. Keith Parker called in their book of the same title, “the risks 
of freedom.”1 This history includes the quest for the genuinely and 
authentically “human”; an unwavering commitment to personal 
wholeness; and an enthusiasm for new, innovative, and imaginative 
forms of pastoral care and counseling. It also includes not only the 
implicit, though sometimes self-conscious, acceptance of so-called 
universal forms of self and other - and the assumptions that 
accompany these forms, but, also the recognition of, and a 
sensitivity to, the importance of contexts, the specificity and 
plurality of those “living human documents,” and the need for 
contextualizing borrowed, largely western, models of pastoral care 
and counseling. 
 Moreover, both movements have underscored the importance of 
an interdisciplinary approach to health care, the need to deepen and 
broaden the scope of pastoral care and counseling, and, the 
importance, in the words of the Ruschlikon conference, of “...sharing 
[of] experiences about formation for ministry in the light of cultural 
factors and differences in theoretical presuppositions.”2 In short, the 
recognition of the importance of creating and nurturing what might 
be called “communities of care and compassion” as a constitutive 
dimension of pastoral care and counseling. 
 Viewed against the philosophical and methodological 
contestations in the Geisteswissenschaften, the politics of health care 
systems worldwide, and the struggles for survival whether economic 
or cultural in the so-called countries of the South and, to be sure, in 
the Northern countries as well, this history of pastoral care and 
counseling is nothing less than remarkable. Its theorists and 
practitioners, in the main, may be said to be on the cutting edge of 
transformation - by which I mean, following Manfred Halpern, the 
creation of fundamentally new and better relationships in personal, 
political, historical, and sacred being - particularly as they challenge 
the dominant idealist tradition and its somewhat ironic, if not 
paradoxical, positivist, empiricist, and structuralist articulations.3 
Such challenges are truly risks of freedom. Such risks are conditions 
of possibility for transformation. 
 
Dilemmas and Aporias: Posing the Questions 
 
 In this context, the conference theme confronts us immediately 
with a number of dilemmas, indeed, a series of possible aporias, that 
are situated at the center of our discipline, if not our personal 
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commitments, which cannot, therefore, be ignored, avoided, or 
denied. 
 First, there is the substantive and/or definitional dilemma. Just 
what do we mean by “Asia,” indeed, of “21st century Asia”? No 
sensible person, indeed, I hope no respectable scholar, today will 
assert that Asia is a singular, let alone unitary, totalized reality. To 
be sure, there are common threads that form part of the tapestry that 
is Asia, for example, our common experience of colonialism and neo
-colonialism or of domination and poverty. Yet, there are as many 
“Asias” today, as there are individuals or persons in this conference. 
It is a truism that borders on the banal that Asia is a pastiche of 
political, economic, cultural, religious, and historical specificities 
and pluralities. 
 Perhaps, even more difficult is finding one's way through the 
maze of definitions, theoretical perspectives, and methods of 
pastoral care and counseling: from the Freudians to the Jungians; 
from the Adlerians to the Frommians and Sullivanites; from the 
Skinnerians to the Rogerians, existentialists, and eclectics. I am sure 
you are more familiar than I with the complexities of the similarities 
and differences of these perspectives, as well as with the 
controversies around the meaning, scope, and efficacy of the 
practical strategies of pastoral care and counseling, for example, the 
relationship among, on the one hand, the biblical, theological, and 
pastoral traditions, and on the other hand, the psychological, 
psychoanalytical, and medical/psychiatric traditions. 
 I pose these issues as questions - many of which are not new to 
you - only because it is my view that our theories - and consequently 
our practices - of pastoral care and counseling are now being 
profoundly contested. Our definitions and methods are rapidly 
becoming inadequate to the political, economic, and cultural 
realities, which shape our lives. Our needs - and the needs of those 
to whom we minister - are fast outpacing the institutional 
mechanisms of human fulfillment. Domination has taken on a 
myriad of interrelated forms, and the suffering that these have 
engendered have taken on profound and complex forms as well. 
What these are specifically, how they emerge concretely, and why 
they have arisen historically has been discussed, at least to some 
degree, within the international pastoral care and counseling 
movement: from Arnoldshain to Ruschlikon to Eisenach; from 
Edinburgh to San Francisco, Melbourne, and Noordwijkerhout. 
 Second, there is the methodological dilemma. Just how do we 
get at or to not only our definitions, theoretical perspectives and 
methods, but also to the questions of human survival, human 
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suffering, and human hopes, indeed, to the so-called “things 
themselves”? And if it is true that no reality comes to us unmediated, 
how do we get to the realities we wish to transform - given the 
changing language games, concepts, and ideas not only in our 
disciplines but also in the larger world that mediate them? What 
methods and strategies do we deploy knowing fully well that these 
are profoundly shaped by, not to mention identified with, cultural, 
ideological, even social, and economic assumptions and practices - 
some of which, in my view, are so deeply anti-human (e.g., the 
dominative structures and processes of multinational capitalism, 
modernity, and patriarchy)?4 Where does one go for the building 
blocks of pastoral care and counseling that are adequate to the 
experience of human life on our planet in the last decade of this 
century, and perhaps, for the first decade of the next? 
 Third, there is the metatheoretical dilemma. Since our 
definitions, theoretical perspectives, and methods are always and 
already implicated in the structures and processes alluded to above, 
can we practically and theoretically arrive at adequate definitions, 
theoretical perspectives, and methods without dealing with such 
issues as gender, class, and race as relations of power?5 In what 
ways are our theories and practices of pastoral care and counseling 
shaped by power relations even before we have had a chance to 
touch, feel, taste, and eat them? For example, the professor-student, 
counsellor-counselee, therapist-client relationship? Or classificatory 
schemes, for example, of the Diagnostic and Statistical Manual of 
Mental Disorders (DSMMD)? Or language that stigmatizes, such as 
normal-abnormal, (ritual) cleanliness-uncleanness, good-evil? 
Conversely, how do our theories and practices of pastoral care and 
counseling shape these metatheoretical issues? Phrased practically 
and pastorally, one might ask, how do we minister in a world 
implicated in gender injustice, class oppression, and racial 
domination? 
 Fourth, there is the personal dilemma. In the first place, this is 
an extremely difficult inquiry to undertake not least because it is an 
exercise in criticism and self-criticism; or perhaps, more like 
therapy, if not confession. If you will allow a personal example here 
to illustrate a more general problematique, my former CPE 
supervisor, now colleague, and friend Nars Dumalagan knows so 
well, that pastoral care and counseling has been a very important 
part of my early personal, intellectual, and professional life. The 
field and the discipline were my home for quite some time, and, like 
any worthy home, one never ever leaves it completely. Not unlike a 
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dutiful son, I remain deeply committed to its past, present, and 
future. At the same time, I always felt that I stood at the margins of 
the field and the discipline and have, therefore, like a skeptical and 
rebellious son, felt the need to scrutinize and question, if not 
challenge, the authority of the father. Forgive the impertinence, but 
to my mind, many of us are both dutiful and rebllious sons and 
daughters of pastoral care and counseling. 
 In the second place, this is a perplexing, not to mention arduous, 
inquiry to undertake because in a manner of speaking, it is being 
done from exile. Having taken up a new position in Japan recently, 
after having lived in the US for almost twenty years and another 
twenty in the Philippines before that, I am still in the process of 
finding my bearings in a culture and society that simply baffles and 
sometimes infuriates me. Here, as in no other place, I have come to 
realize the limits of reason, of theory, of explanation - all those 
strategies and gestures that we moderns tend to rely on to articulate 
our identities, not to mention to establish our bearings. From this 
position of exile from Asia, to put it metaphorically, it has been 
difficult to find a language in which to speak and write, much less 
participate in a common discourse. Put differently, I find that the 
language available to me does not do justice to that which I want to 
say or how I feel. This is even more made difficult since language, 
not unlike politics, or psychology, or psychiatry, is also a site of 
struggle and contestation. I still have to find my own voice in that 
struggle. Who among us, again forgive the impertinence, does not 
dwell in some form of exile, - be it personal, political, intellectual, 
and cultural? Freedom, as freedom from and freedom for, in my 
view, is a form of exile; to celebrate freedom one must accept exile.6 
 In the third place, this inquiry is profoundly demanding, even 
impossible, because that about which I was requested to speak - 
pastoral care and counseling in 21st century Asia - not only by 
definition, but also in practice, is simply an impossibility, at least if 
we have become skeptical, as I have, of the possibility, indeed, the 
desirability, of grand narratives or syntheses, or totalizing 
pretensions.7 Unfortunately for modern man - and I use the phrase 
advisedly - not only are the practices under the sign of pastoral care 
and counseling legion, their origins, trajectories, and goals 
profoundly complex, often unrepresentable; but also, their spatial 
and temporal conditions are already in question: which Asia or part 
of Asia are we referring to? Is it possible, even desirable, to predict 
what the 21st century will actually look like - or what it will require 
of us? Here, we are brought face-to-face with the real limits, i.e., the 
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contingency and historicality, of our capacities to think, feel, and act. 
To put it theologically for the moment, this may have been what St. 
John had in mind in his profound hymn to the human, i.e., of the 
“word made flesh”: that contingency and historicality may be 
constitutive of human being after all; and, perhaps, in the end, also 
of divine being. 
 In effect, these dilemmas present us with a number of choices - 
each with its own consequences. We may choose to simply be silent 
and retreat into our own specific contexts; or we may assert these 
specific contexts as exclusively normative; or we may repudiate 
these specific contexts in the name of other contexts we may deem 
superior. Silence would only allow that which is or has been to 
continue; asserting our own context as exclusively normative is 
nothing but a refusal to recognize the transformations occurring in 
our world; and, repudiating our contexts in exchange for superior 
ones not of our own making serves only to substitute one partial, 
therefore inadequate reality for another. In all cases, these 
temptations exact a profoundly heavy price: the loss, if not 
compromise, of freedom and wholeness. Our world, it seems, cannot 
afford this Faustian bargain. 
Twenty First Century Asia: Its Main Constitutive Themes 
 
 However, what are these worlds in which we live? What 
constitutes this reality which I have called 21st century Asia? What 
are the texts and contexts of pastoral care and counseling for this 
moment of human history? 
 
The Acceleration of Human History, the Unevenness of the World, 
and the Contested Character of Human Reality 
 
 To be sure, we are living in a time of world-changing events. 
Historical conditions are changing at an almost unimaginable rate 
forcing us to re-define our ways of thinking, feeling, and acting. We 
are witnessing, indeed, participating, not only in the acceleration of 
history, but in a profoundly uneven, not to mention deeply 
contradictory and constestatory-transformation of that history. This 
distinctly modern experience has many names: integration and 
fragmentation, combined and uneven development, the 
transnationalization, if not globalization, of the market and of 
capital. 
 
The Dynamics of the so-called New World Order:  
Globalization from Above - Hierarchy and Unevenness 
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 Different scholars from Immanuel Wallerstein to Joyce Kolko 
to Maria Mies, and to Richard Falk, have observed that increasingly, 
there exists a single, integrated global economy, oriented around a 
capitalist ideology.8 By “global economy” I do not refer to national 
economies that are linked globally. Nor do I mean a totally 
homogenous, invariant, and symmetrical economy. I mean, rather, 
an extensive and fairly complete global division of labor, with an 
integrated set of production, distribution, and consumption processes 
that are related through corporate market institutions, by which I 
mean, following Cornel West, that “complex set of interlocking 
enterprises that have a disproportionate amount of capital, power, 
and exercise a disproportionate influence on how our society is run 
and how our culture is shaped.”9 
 Both the globalization of the market as well as the 
regionalization of capital characterizes this global economy. It is 
marked by the globalization of production and the territorialization 
of consumption. The global economy is a process and structure 
marked by hierarchy and unevenness that links economies as diverse 
as those of the advanced capitalist states as well as those more 
popularly called “semicolonial, semifeudal,” or postcolonial, even 
postmodern. 
 Hierarchy, as Falk points out in “Economic Aspects of Global 
Civilization: The Unmet Challenges of World Poverty,” emphasizes 
the structure of globalization currently its domination by and for the 
sake of the northern triad (North America, Japan, Western Europe), 
or the so-called G-7 countries and their instrumentalities like the 
IMF/WB, GATT.10 These interlocking constellations of economic 
and political power are concentrated in the North, and augmented by 
the Asian NICS - although its practices and effects are dispersed 
widely throughout the planet. So confident are the G-7 countries that 
in 1990 they declared that “market-oriented constitutionalism” was 
the only acceptable basis for legitimate governance. Whether this 
self-confidence can be sustained remains to be seen after the G-7's 
Tokyo Summit, particularly, in the light of the differences between 
the US and Japan which the summit highlighted, and G-7's refusal to 
meet with President Suharto - suggestive of the North's continued 
refusal to acknowledge the just demands of the South, and, the 
global recession that is affecting both North and South. 
 Unevenness, on the other hand, refers to the basic pattern of 
globalization exemplified not only by the North-South relationship, 
in which the North penetrates the South, and dominates it, but also 
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the very real differences in the speed of the transformations that are 
occurring in different parts of the world, which one might 
characterize in terms of South-South and North-North relations. 
Ruth Sivard, in World Military and Social Expenditures includes the 
following picture of the “development gap”11 which illustrates the 
unevenness of the world, what Gernot Kohler once called “global 
apartheid:12 
 
 
 
 
 
 
 
 Falk, borrowing from Takashi Inoguchi, identifies four scenari-
os of this globalization from above: 
 

a) Pax Americana II in which the US reasserts its 
geopolitical leadership though now relying more 
heavily on military and diplomatic as well as ideologi-
cal primacy;  

b) Pax “Amenippon,” in which the world economy is 
cooperatively managed under the auspices of the US 
and Japan, with the fulcrum of dynamism shifted from 
the Atlantic to the Pacific;  

c) Pax Consortis in which the central idea is 
multilateralism in the management of the world 
economy (as in G-7 or regionalization of capital/
power, e.g., European Community, or NICS, or Japan 
and the Pacific Basin); and  

d) Pax Nipponica, which sees Japan as the economic 
superpower of the future.13 

 
Defending the North: The Dynamics of the North-South Relationship 
in the so-called New World Order 
 
 These four scenarios all affirm the dominance of the North over 
the South in the so-called New World order. Yet, this world order 
led by the US and the North, cannot be understood fully by looking 
only to the events of 1989, the fall of the Berlin Wall, or the end of 
the Cold War. 
 In fact, the end of the cold war, as a triumph for capitalism, the 
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ideology of the market, and of western civilization, is the logical 
outcome of a much deeper, if not longer, process of what Walden 
Bello calls a global counterrevolution waged by the US and the 
North against the advances made by the South in the 1960s and the 
1970s.14 
 In his article entitled “Global Economic Counterrevolution,” 
Walden Bello recalls the formation in the seventies and eighties of 
the Non-Aligned Movement, UNCTAD, and the Group of 77 - all of 
which pressed for a “new international economic order” (NIEO), a 
call for the fundamental redistribution of wealth on a global level. 
Bello also recalls the relative success of the OPEC countries in 
controlling the price of oil, which encouraged similar attempts by 
other Southern countries to create cartels in bauxite, tin, and other 
raw materials and agricultural commodities. In addition, we need to 
remember that the two “decades of development” proclaimed by the 
United Nations was marked by the growing popularity of national 
liberation movements in Latin America, Africa, and Asia. Recall, as 
well, that it was in this period that liberation theologies emerged as a 
powerful movement, a site of resistance and solidarity. 
 It is in this context that the significance and legacy of the 
Ronald Reagan-George Bush (and somewhat ironically, the Bill 
Clinton) assault on the South is most clearly seen. Bello notes that 
conservative Reaganite economists had identified strong state 
leadership, protection of domestic markets, and controls on foreign 
investments as the strategic building blocks of the “subversive” 
NIEO. They were to be dismantled, and for this task, the World 
Bank, under US influence, deployed the structural adjustment loan - 
multimillion dollar loans made available to countries made 
contingent on a country agreeing to carry out programs of 
liberalization. 
 SALs as they were called, included eliminating barriers to 
imports, removing restrictions on foreign investments, eliminating 
subsidies for local industries, devaluing currency, reducing spending 
for social welfare, emphasizing production for export rather than for 
domestic consumption, radically reducing government regulation of 
the economy and privatizing state enterprises. Bello observes that as 
more and more countries ran into problems of debt servicing of 
loans by Northern banks in the 1970s, the World Bank made the 
adoption of its structural adjustment program essential to debt re-
scheduling.15 Now, at least 187 SALS have been administered, now 
by both the IMF and the WB. The creation of the Structural 
Adjustment Facility (SAF), to coordinate the IMF's and WB's 
surveillance and enforcement activities, especially in sub-Saharan 
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Africa, is further evidence for this coordinated effort against the 
South. 
 Continuing Bello's argument, these adjustment programs have 
functioned extremely well as a mechanism to collect Third World 
debt. Between 1984 and 1990, the net transfer of new financial 
resources from the South to the North was upwards of $155 billion, 
leading some to observe that it is the South that is really providing 
the North with new capital, and not the North providing aid to the 
South. More significantly, through the SALs all the gains of the 
South in the 1960s and 1970s were effectively shut down: state 
intervention in the economy has been drastically curtailed; 
protectionist barriers to Northern imports have been lifted; and 
through export first policies, the internal economy has been more 
tightly integrated into the North-dominated world market. 
 I dwell on this matter at length only to suggest, as Walden Bello 
does, that structural adjustment was never intended as a transition to 
prosperity but as a permanent condition of economic suffering to 
ensure that the South would never rise again to challenge the North. 
And if economic domination is not enough, there is the military 
option - as in the continuing war against Saddam Hussein, which 
ironically, heralded the so-called new world order and the post, post 
Cold War era. The fact of the matter is that the North has rejected 
the post-war liberal belief that the development of the South is in the 
interest of the North. Its current strategy of development is that of 
containment, not only of the East, but also of the South. As the US 
Presidential Commission's Report, Discriminate Deterrence, and the 
US Pentagon's February 18, 1992 draft of the Defense Planning 
Guidance for the Fiscal Year 1994-1999 puts it 
 
 our first objective is to prevent the reemergence of a 

new rival...to prevent any hostile power from 
dominating a region whose resources would, under 
consolidated control, be sufficient to generate global 
power. These regions include Western Europe, East 
Asia, the territory of the former Soviet Union, and 
Southwest Asia.16 

Beyond the North-South Divide: The Globalization of Capital  
and the Nihilistic Assault on the Planet 
 
 However, not only does multinational capitalism demand 
expansion and accumulation on a world scale with its concomitant 
wars, exploitation, and domination, it is also transforming and 
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articulating itself in new forms, many of which still have to be 
understood, e.g., the alliances capital has made with modernity, its 
accommodations with prior social and cultural formations (e.g., 
gender, race, ethnicity), and its refusal to be controlled by 
conventional political forms (e.g., the state).17 Capitalism is being 
transformed into a polyarchic, de-centered reality, making it very 
difficult to contain by conventional practices of resistance and 
solidarity. More importantly, multinational capitalism is 
transforming the very structures, institutions, and behaviors of 
human life.18 
 Karl Marx understood the dynamics of capital very well. As 
R.B.J. Walker and Warren Magnusson underscore, he understood 
capital not as a thing-in-itself, but as a relation, a principle of 
articulation, that manifested itself in all aspects of human life.19 One 
such manifestation is the fetishism of commodities. The 
establishment within capitalist societies of particular identities 
conducive to the reproduction of capital, i.e., the bourgeois 
individual, the citizen, the consumer, is yet another. The 
globalization of the market as well as the marketization of human 
reality accompanied by a market morality that, Cornel West rightly 
points out, “stigmatizes others as objects for personal pleasure or 
bodily stimulation” - self-interest and profit in more conventional 
language, is yet another. Moreover, multinational capital, once allied 
with the state, effectively reduced it to a “local authority,” not even 
any longer to the “executive committee of the bourgeoisie.”  
 With today's offshore banking, electronic transfers, and 
international banking, “capital in its money form, circles the globe 
endlessly, touching ground when and where it is needed and 
vanishing when it is threatened.”20 Third world states, not to mention 
peoples, have very little power to control capital flight. Capital today 
is even more elusive and mobile; it has been transformed from 
matter into spirit. 
 
 Multinational capital has also managed to accommodate itself to 
already existing cultural hegemonies built on race and gender. 
Indeed, as Manning Marble and Maria Mies have pointed out, both 
racism and gender oppression have played profound roles in 
capitalist accumulation on a world scale, have reinforced the 
capitalist division of labor, and have contributed to the 
marginalization and proletarianization of peoples of color, as well as 
to the pauperization of women, and, the feminization of poverty.21 
Multinational capital has legitimized not only the exploitative rela-
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tions of production and reproduction, but of capitalist control not 
only of the bodies of both women and men, but of the whole of 
nature.22 It has shaped the very structures of meaning and re-defined 
human values according to its logic of accumulation, profit, and 
hedonistic pleasure.23 
 The triumph of capitalism has been proclaimed against the 
backdrop of the defeat of socialism. No doubt, the virtual collapse of 
socialism means that alternatives to multinational capitalism will be 
more difficult to envision, let alone put into practice.24 Ironically, the 
much-celebrated decline or demise of “actually existing socialism” 
has been tied almost exclusively to the so-called flaws of socialist 
ideology. Little is said about the role that “actually existing 
capitalism” has played in this process. However, the story of actually 
existing socialism cannot be understood apart from its being situated 
within a global economy dominated by multinational capitalism. 
Consider that in the 1970s the same export/import-led growth 
strategies adopted by military dictatorships in Argentina, Brazil, and 
Chile were adopted by Poland, Romania, and Hungary; that in the 
1980s, the same debt-service policies of the IMF adopted by 
Argentina, Brazil, Mexico and the Philippines were adopted and 
implemented by Poland, Hungary, Romania, and Yugoslavia. 
 In fact, multinational capital has assaulted not only the South, 
but also the North as well. The plight of the US illustrates the assault 
of multinational capital on the northern countries. Urban poverty in 
the US, not to mention rural poverty, has become permanent brutal 
intruders in contemporary US life. Twenty percent of all children in 
the US live under the poverty line. The US has the highest infant 
mortality rate of the so-called industrialized North. According to the 
US Census Bureau, 33.6 million Americans were living in poverty in 
1990, 2.1 million more than in the previous year. 
 
 In 1990, the US health care bill was $671 billion, almost $2500 
per person. This was 40 percent more than Canada, 90% more than 
Germany, and 125 percent more than Japan - all countries where 
there is general access to health care. Yet, in contrast 
 

 37 million Americans under 65 have no health care 
insurance 

 26 million have no insurance for substantial periods of 
time 

 60 million have inadequate insurance 

 4 out of every 10 children have no basic immunization 
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 60 percent of the elderly are not covered by Medicare. 
 
 I dwell at length on the structural and institutional dimensions 
of what I understand are the constitutive themes of 21st century 
Asia, or more accurately, the worlds in which we live today, because 
while they are often the most obvious, at least the most discussed at 
the level of macro theory, their experience is also the least 
understood, often the most hidden from view. Consider human 
experience under the sign of multinational capitalism, some of which 
have been already noted, although much of which has been ignored, 
even denied by their spokespersons: the experience of international 
debt, maldevelopment, and enforced poverty; the increasing 
proletarianization of the world, the neglect of the Third World, the 
dispensability of vast sectors of humanity, the exploitation and 
plunder of peoples and states, the feminization of poverty, and the 
ecological degradation that have accompanied capitalist 
development in the North and South. Consider, as well, the profound 
alienation and commodification, disillusionment, cynicism, 
destruction of cultures, homelessness, hopelessness, different forms 
of so-called inner city violence, and chemical dependency in most, if 
not all, modern - and postmodern-oriented societies. 
 I have dwelt much on these structures and institutions. I am not 
sure I can convey what it means to experience these structures and 
institutions. Moreover, I am not convinced it is desirable, let alone 
possible, to speak about these experiences, especially for one like me 
who is more, though not much more, privileged than those who have 
been victimized by these structures and institutions. Nevertheless, I 
am persuaded it is conceivable to ask questions that might direct us 
to the proper starting point of our vocations: What is the experience 
of having to sacrifice freedom for food, human dignity for survival, 
love for security? What is the experience of commodification? of 
alienation? of being rendered dispensable and invisible - because of 
race, class, gender, age, and sexual orientation? What is the 
experience of being sexually abused, violated, or terrorized - as a 
woman, as a child, as a homosexual? What is the experience of a 
person with AIDS who is stigmatized for his or her illness? In fact, 
all these eperiences are part of the structures and institutions, which, 
while perhaps not directly caused by the corporate market 
institutions of multinational capitalism, definitely and concretely 
accompany these institutions, and structures. 
 
The Challenge for Pastoral Care and Counseling  
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in 21st Century Asia 
 
 I want to suggest, then, that the proper starting point for 
understanding the meaning of pastoral care and counseling for 21st 
century Asia is not our definitions, theoretical perspectives, or 
methods. Rather, the starting point, drawing parallels from Cornel 
West's analysis of Black America, is the reality and experience of 
nihilism in a region of the world oriented around multinational 
capitalism, but deeply divided along racial, ethnic, class, and gender 
lines. Moreover, I want to suggest that the challenge, we as peoples 
of faith engaged in pastoral care and counseling may need to face 
not only in a 21st century Asia but especially in the last decade of 
the 20th century, is to assist in creating and nurturing different ways 
of thinking, feeling, and acting that would help us to outlive the 
nihilistic assault of multinational capital on the peoples of the planet, 
in general, and of Asia and the South, in particular. 
 Nihilism, as Cornel West has rightly pointed out, is not only a 
“philosophic doctrine that there are no rational grounds for 
legitimate standards or authority; it is, far more, the lived experience 
of coping with a life of horrifying meaninglessness, hopelessness, 
and (most important) lovelessness.”25 When put in this way, it 
becomes clear why thinking through the meaning and significance of 
21st century Asia is a necessary precondition not only for 
understanding the dynamics and historical effects of nihilism, but 
also for comprehending what pastoral care and counseling is for this 
moment of history. Put theologically, understanding, 
acknowledging, indeed, respecting without surrendering to the 
depths of evil is necessary to salvation. 
 There is a religio-moral correlate to this, namely, as privileged 
persons of faith committed to providing pastoral care and 
counseling, but who are implicated, though through no fault of our 
own, in the logics and practices of multinational capital, the question 
that needs to be asked is: Under what conditions is it possible to 
provide such care, especially if our definitions, theoretical 
perspectives, and methods, are also and already part of the problem? 
Equally important, How is it possible for us to address this nihilistic 
assault by multinational capital when the experience of nihilism is 
often difficult to depict, sometimes even unrepresentable? 
 The structures, institutions, and processes of the worlds in 
which we live, in fact, are accessible only through their historical 
effects, i.e., how they are actually experienced by those who are 
encompassed by them. It is these experiences, not just how we might 
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conceptualize them, but how they are concretely encountered, that 
requires our most careful attention. At the same time, these 
experiences are rendered intelligible only through language, gesture, 
rhetorical forms. There is no unmediated experience. But, this is 
precisely the dilemma we face under the conditions of multinational 
capital, which I suggested earlier, is not as a thing-in-itself, but a 
relation, a principle of articulation that manifests itself in all aspects 
of human life. Our discourse, i.e., the very languages that we use, the 
gestures we deploy, the rhetorical forms we utilize, not only already 
shape our experiences, they are part of, indeed, they are their 
articulation. However, discourse, as the production and reproduction 
of mening, has been captured by the logics and practices of the 
market and of multinational capital.26 Under these conditions, human 
experience is reified and commodified. How one can get at or away 
from this reification and commodification is one of our critical tasks. 
Put theologically, how to re-discover the pastoral dimensions of the 
Incarnation is something to which we must attend. 
 
 
 
Human Immunodeficiency Virus Infections (HIV)/Acquired  
Immunodeficiency Syndrome (AIDS) and the Nihilism of our Age  
 
 I have tried above to indicate the conditions under which 
nihilism arises. To be sure, nihilism arises in the midst of enforced 
poverty and avoidable human adversity. This kind of poverty has 
often generated hopelessness, meaninglessness, and lovelessness (or 
violence), especially, when this kind of poverty is set within the 
context of the eschatology of multinational capitalism, i.e., that 
accumulation, profit, and (hedonistic) pleasure is possible for 
everyone - provided one religiously observes the edicts of 
multinational capitalism. Yet, the truth of the matter is that what a 
long time ago was called the “revolution of rising expectations” is 
merely an illusion to preserve the unjust and unequal status quo. 
How often have the poor, the marginalized, the dispensable been 
promised the fruits of the earth, been told these are their birthright, 
been assured they are “created equal,” only to be instructed to wait 
for generations upon generations for their fulfillment? What amazes 
me about those living in enfored poverty, is not the level of violence 
that is presently occurring in these communities - but that there is 
not more violence.27 
 However, nihilism also arises in the midst of wealth. 
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Hopelessness, meaninglessness, and lovelessness (or violence) are 
not the sole preserve of poverty. To say this is not to condone the 
existence of enforced poverty or to legitimize unearned wealth. 
There is no virtue in being poor. It is a condition that needs to be 
overcome. At the same time, I want to simply suggest that wealth is 
accompanied by its own forms of hopelessness, meaninglessness, 
and lovelessness. Absolute and enforced poverty breeds nihilism; 
but absolute wealth also breeds nihilism. 
 In a different, though not unrelated vein, the challenge to 
pastoral care and counseling is illustrated by the HIV/AIDS 
pandemic. The World Health Organization (WHO) in a 1992 
document entitled “Current and Future Dimensions of the HIV/
AIDS Pandemic” (1992) reports a cumulative global total of 2 
million AIDS cases in 1992; but estimates that at least 9 to 11 
million HIV infections to have occurred since the beginning of the 
pandemic through the beginning of 1992; about 1 million children 
are estimated to have been born with HIV; 1.5 million are reportedly 
from South and South East Asia. In Thailand, alone it has been 
estimated that as of 1991 there were 200,000 to 400,000 HIV-
infected persons.28 
 The figures in themselves suggest only the geographical spread 
of the pandemic. However, the situation is much more frightening 
when one considers that during the 1990s, according to the report, 
10-20 million new HIV infections was expected in adults, mostly in 
developing countries; and that by the year 2000 there will be a 
cumulative total of 30-40 million HIV infections of which more than 
90% will be in developing countries. Perhaps, even more ominous is 
the fact that by 1992, 4 million adults worldwide had become 
infected with both HIV and mycobacterium tuberculosis, the vast 
majority being from sub-Saharan Africa, Latin America, and Asia. 
WHO studies have noted that tuberculin-positive persons with HIV 
develop clinical tuberculosis more rapidly than those without HIV. 
One notes with concern that tuberculosis has always been associated 
with conditions of poverty. If the epidemiology of the pandemic is to 
be believed, then, the relationship between poverty and HIV/AIDS 
cannot be denied. In addition, th implications for Asia's majority that 
are poor are disturbing.  
 However, figures tell only part of the story. What is important 
about the HIV/AIDS pandemic is the way in which the illness, 
because of its etiology, its epidemiology, and its prognosis, has 
transformed the political, economic, cultural terrain associated with 
health care. Since the pandemic was identified in the mid-seventies, 
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hospitals and other health care delivery facilities have instituted 
universal precautions for handling blood and body fluids; medical 
and life insurance companies are revising their rules of coverage; 
individuals are re-thinking their sexual orientations and practices. 
Also, the HIV/AIDS pandemic has underscored the current crisis in 
health care, particularly for the poor (including its unevenness across 
class, nations, and regions), especially as HIV/AIDS becomes less a 
terminal illness and more a chronic disease; and, has raised critical 
issues about homophobia, heterosexism, and patriarchy; as well as 
prostitution, racism, substance abuse, and the economy of drugs.29 
 The HIV/AIDS pandemic has also brought to the surface 
attitudes about death, deviance, and sexuality - perhaps, one of the 
reasons why HIV/AIDS has had such a powerful impact on human 
lives.30 The illness, or more accurately, much of the official rhetoric 
and the discourse in which it is imbedded, has stigmatized groups of 
people: from homosexuals to prostitutes and drug users, from 
Africans to Haitians, from Thais to Filipinos. HIV/AIDS has 
exacerbated already existing homophobia (“AIDS is a gay disease”), 
racism (“AIDS is an African disease”), and gender injustice 
(“Prostitutes are the source rather than victims of the disease”). 
Thus, as a “gay disease,” the HIV/AIDS pandemic has been 
deployed to further legitimize heterosexuality as the norm and as 
deserved divine punishment and retribution for homosexuality as 
deviance from the former. Moreover, as an “African disease” it 
effectively establishes “white, northern, capitalist” as superior, even 
blessed. In addition, as a disease supposedly transmitted by 
prostitutes, intravenous drug users, and homosexuals, it hides, if not 
releases, heterosexuals from culpability and responsibility.31 
 Moreover, the HIV/AIDS pandemic has revealed the power 
relations implicit not only in classificatory schemes, especially in 
relation to the pandemic itself, but in the politics, economics, and 
culture between the North and the South. In fact, the HIV/AIDS 
pandemic, because it involves contending representational practices 
that include medical, religious, sexual, and other culturally and 
historically specific ways of thinking, feeling, and acting forms what 
Michel Foucault has called a site of discursive production, i.e., a 
spatial and temporal location where power and knowledge are 
transformed into discourse.32 Thus, for example, Cindy Patton notes 
in her essay “From Nation to Family: Containing African AIDS” 
that many Northern-oriented international health administrators 
 
 have done all too little in Africa to promote the kinds 
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of education, community organizing, and improved 
blood banking which would truly aid in preventing 
the transmission of HIV. Instead, they have 
mendaciously and disastrously urged on Africans the 
view that safety from AIDS can be found within the 
fold of the bourgeois family.33 

 
 
 More insidiously, these international health administrators have 
“invented a heterosexual 'African AIDS' that promotes a new kind of 
colonial domination by reconstructing Africa as an uncharted, 
supranational mass...which functions as a giant agar plate, etched by 
the 'natural history' of the AIDS epidemic.” Such a rhetorical gesture 
“quiets the Western fear that heterosexual men will need to alter 
their own sexual practices and identity.” It allows such men “to 
ignore their local complicity in 'dangerous' practices that lead to the 
infection of (“their”) women.” In short, this classificatory scheme, 
which is only one example of the many gestures deployed in this 
arena of power relations, uses what is a terrifying illness to assert 
power by performing the “final expiative act for a Western 
heterosexual masculinity that refuses containment.”34 One might 
extend this to heterosexual masculinity worldwide. In this regard, it 
is interesting to note that some Japanese businessmen who go 
regularly on company-sponsored sex tours to Thailand and the 
Philippines - and who complain that Thai and Filipino prostitutes are 
responsible for spreading HIV/AIDS - insist on stringent screening 
procedures for so-called “high risk populations” (i.e., Thai and 
Filipino women) who seek to enter Japan. 
 Because the HIV/AIDS pandemic touches on these profound 
dynamics of death, deviance, and sexuality, it is also accompanied 
by and plays on social, political, and religious taboos. It is not 
surprising, then, that HIV/AIDS strikes terror and dread among 
many individuals and communities; or that the illness has often been 
accompanied by silence, avoidance or denial especially where, 
sexuality, homosexuality, and, illness and death are concerned. 
Classified as a taboo subject, the experience of the HIV-infected or 
AIDS person is effectively ignored. Masks of silence are imposed, in 
effect regulating or controlling who can and cannot speak, and 
which discourses are authorized or prohibited. Not only is this a 
question of power relations, it also underscores the way in which 
cultural values play into the pandemic: “the importance of family 
and of not disgracing the family, duty, filial piety, fear and 
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ignorance, shame, and saving face.”35 
 The HIV/AIDS pandemic has other faces as well. There is the 
experience of meaninglessness, hopelessness, and lovelessness -
ingredients, according to West noted earlier, of nihilism. There is the 
loneliness that arises from the silences of exclusion and fears of 
being abandoned or dying alone. There is the frustration and fear 
that accompanies the bleak prognoses of the illness. There is the 
spiritual impoverishment that comes with the shattering of the bonds 
of community and identity brought about by conflicting, perhaps 
unreconcilable differences, around the cultural values which the 
HIV/AIDS pandemic, by its contested character, calls into question. 
There is the physical and economic impoverishment that the 
requirements of treatment often demand the fear of poverty or 
becoming a burden to the family. And, there is the despair and rage 
that arises from the inevitability of death, especially death deemed to 
be premature, for those infected by HIV and those with AIDS (e.g., 
children), and the uncertainty of the future - an experience that 
points to the way in which the HIV/AIDS pandemic raises for us 
profound questions of the very meaning and prospect of the human 
future. 
 Of course, what I have described above does not exhaust the 
full range of responses to the HIV/AIDS pandemic. Nihilism is not 
the only response to enforced poverty and unearned wealth. In fact, 
the HIV/AIDS pandemic has also revealed the depth and breadth of 
communities of care and compassion. Human resources have 
emerged to resist the nihilism that arises from within the pandemic 
itself - which is not the articulation of nihilism, itself, but the 
occasion through which nihilism both emerges and is resisted. 
 
Struggles against Nihilism: The Creation of a World Made 
New 
 
 To repeat, I have tried to suggest in this presentation that the 
challenge we as peoples of faith engaged in pastoral care and 
counseling may need to face not only in a 21st century Asia but even 
in the last decade of the 20th century, is to assist in creating and 
nurturing different ways of thinking, feeling, and acting that would 
help us - and the people to whom we minister - to outlive the 
nihilistic assault of multinational capital on the peoples of the planet, 
in general, and of Asia and the South, in particular. 
 Thus, the question becomes what is to be done? What kinds of 
practices can assist us in outliving the nihilism of our world, and in 
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creating, defending, and nurturing a world made new? 
 
 First, outliving the nihilism of our age requires the recognition, 
affirmation, celebration, and transformation of the radical 
historicality of human being, i.e., our limits. Ernesto Laclau, in his 
New Reflections on the Revolution of Our Time writes: 
 
 The intellectual climate of recent decades...has been 

dominated by a new, growing and generalized 
awareness of limits. Firstly, limits of reason... from 
epistemology and the philosophy of science to post-
analytical philosophy, pragmatism, phenomenology, 
and post-structuralism. Secondly, limits or rather 
slow erosion of the values and ideals of radical 
transformation, which had given meaning to the 
political experience of successive generations. 
Finally, limits arising from the crisis of the very 
notion of 'cultural vanguard' which marked the 
different moments of modernity.36 

 
 This awareness of limits has generated a number of responses: 
on the one hand, a sustained and entrenched defense, for example by 
Juergen Habermas, of the project of modernity; and on the other 
hand, a celebrative and equally passionate welcome, for example by 
Richard Rorty, of the theory and practice of limits, especially as a 
philosophical, methodological, and political antidote to what Hans 
Georg Gadamer called the effective historical consciousness - the 
Wirkungsgeschichte-bewusstsein - of modernity.37 In fact, the 
question of limits has a double signification: first, we are today faced 
with an empirically-demonstrable coming to an end of the era of 
modernity; and, second, we are facing the end, that is, we are 
experiencing the limits of human understanding, what some 
unrepentant moderns call “the crisis of reason,” precisely because of 
the contingent and precarious nature of the historicality of our being. 
Under the sign of capitalism and modernity, this historicality has 
become fully apparent given the profound dislocatory effects of 
multinational capitalism including the practices of dissent against it. 
 I want to suggest that the experience of limits, whose 
theological correlates include “the Incarnation,” or “kenosis” or 
“creation spirituality,” far from leading to the surrender of liberative 
and emancipatory projects, actually opens up to extraordinary 
opportunities for pastoral care and counseling in 21st century Asia. 
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Moreover, acknowledging our limits involve the prior recognition, if 
not affirmation, of plurality, difference, and/or the multiplicity of 
subjects and subject positions, whether they are political, 
methodological, or substantive. Plurality pre-supposes the existence 
of different centers of power, many of which are contestatory in 
character. It also points to different constructions of community and 
identity, alternative forms of knowledge and being, and diverse 
strategies of transformation.  
 Equally important, the fact of our limits places us in proximity 
with what might be called the constitutive outside both of ourselves 
as subjects and of the limits themselves, the latter being an absence. 
This absence is not a lack, however. In fact, it is the dimension of 
mystery, of the non-conceptualizable, of the unimaginable - which is 
the condition of possibility for articulating transformative practices 
that are fundamentally new and better. It is this dimension of 
mystery - of the genuinely “Other” - that brings us face-to-face with 
our radical historicality.38 
 Second, outliving the nihilism of our age requires critical 
thought. In the light of the foregoing analysis of Asia in the 21st 
century, I believe it is necessary to give importance once more, to 
the role and meaning of critical thought, which, in the pastoral care 
and counseling tradition has been thematized in a number of ways; 
for example, in “psychoanalysis” or “dream analysis.” In a different 
though not unrelated context, Julia Kristeva, in her essay “A New 
Type of Intellectual: The Dissident,” writes: 
  
 Our present age is one of exile. How can we avoid 

sinking into the mire of common sense, if not by 
becoming a stranger to one's own country, language, 
sex, and identity...? 

 Exile is already itself a form of dissidence, since it 
involves uprooting oneself from family, a country or 
a language... it is an irreligious act that cuts all ties, 
for religion is nothing more than membership of a 
real or symbolic community...which always 
constitutes a...homology... 

 
 True dissidence today is perhaps simply what it has 

always been: thought.39 
 
 In a different, though not unrelated vein, Foucault writes in The 
Order of Things,  
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 It is no longer possible to think in our day other than 

in the void left by man's [sic] disappearance. For this 
void does not create a deficiency, it does not 
constitute a lacuna that must be filled. It is nothing 
more, and nothing less, than the unfolding of a space 
in which it is once more possible to think.40 

 
 At the heart of critical thought - as dissent, exile, and sites of 
difference and contestation - is both the recognition of limits and the 
transgression of those limits. It is, to borrow from R.B.J. Walker and 
Richard K. Ashley, “the questioning and transgression of limits, not 
the assertion of boundaries and frameworks; a readiness to question 
how meaning and order are imposed, not the search for a source of 
meaning and order already in place; the unrelenting and meticulous 
analysis of the workings of power in modern global life, not the 
longing for a sovereign figure (be it man, God, nation, state, 
paradigm, or research program) that promises deliverance from 
power; the struggle for freedom, not a religious desire to produce 
some territorial domicile of self-evident being that men of innocent 
faith can call home...”41 
 In this context, dissent is more than simply saying “no.” It is 
more than conventional practices of critique for it always and 
already includes a recognition and articulation of possibilities - the 
opening of new space for thinking, feeling, acting - and the 
articulation of strategies of questioning, analysis, and resistance. 
Such articulatory practices rest on the capacity to risk. Transgressing 
boundaries, whether personal, political, historical, or sacred, is 
always a risk; pastoral care and counseling always involves risk-
taking. However, why dissent - but especially, of dissent as 
transgression in pastoral care and counseling? First, my own reading 
of the field of pastoral care and counseling, at least when read as a 
history of transformation, is that it is a discourse of dissent, 
particularly of the kind I noted above. Second, because my reading 
of the present moment of the history of transformation, is that it 
requires dissent, the “ruthless and irreverent dismantlings of the 
workings of discourse, thought, and existence, particularly, of 
dominant discourses:” unmasking cultures and masks of silence, 
challenging taboos, speaking directly to the demons, binding and 
loosing, giving permission to live or die. 
  Third, outliving the nihilism of our age requires creating 
nurturing, and transforming communities of care and compassion. 
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Such communities require that they be communities of resistance as 
well as of solidarity. For, the personal, political, historical, and 
sacred - that four-fold dimension of our being can be articulated only 
through human communities. Moreover, precisely because nihilism 
is about the destruction and annihilation of relationships, any 
struggle to outlive, if not overcome, it must begin and end with the 
creation of these communities. What do these communities look 
like? 
 In the first place, in addition to being communities of dissent, of 
what Sharon Welch called communities of “resistance and 
solidarity,”42 these communities are committed to deliberation as 
constitutive of their existence. Deliberation cannot be reduced to 
“mere speech.” It encompasses the whole range of participative 
human practices which Habermas, when disciplined of his flirtations 
with “ideal speech situations,” is pointing to in his theory of 
communicative action.43 It pre-supposes a recognition and 
affirmation not only of the plurality of human life, celebrating 
differences as constitutive of life itself, but also of meaningful and 
direct participation in the governance of that community. As Charles 
Taylor put it: “it is not enough that a given regime takes account of 
my values, which it might do without thought or action on my part... 
what is important is that I play a part in a common deliberation.”44 
 However, when deliberation is located within the historical 
framework of the nihilistic assault of multinational capital on the 
planet, it becomes deliberation about and towards liberation and 
emancipation, i.e., struggles for freedom, justice, and compassion. 
Using the analogy of speech, it may be suggested that part of the 
dynamics of nihilism is the refusal to allow the voices of people to 
be heard. Deliberation is the restoration of speaking to the 
speechless, of power to the powerless, of hope to the hopeless. It is 
protecting and defending these voices from those who would silence 
them. It is accompanying the victims and outcasts of our societies as 
they travel the road to wholeness and healing. It is helping those 
who have been numbed by suffering to feel again - not only to give 
words to feelings, but feelings to words. 
 In the second place, these communities require the creation, 
preservation, and transformation of what Hannah Arendt called “the 
common,” that is, the “public realm.”45 Contrary to those dominative 
practices that reduce the common to a pre-given structure of reality, 
or as in multinational capitalism, to an ethnocentric project given 
universal status through its imposition worldwide regardless of the 
costs, “the common” is a space for difference carved out by 
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deliberating communities as they seek meaningful consensus. Even 
as they annihilate already fragile and precarious human 
relationships, the violence of wealth and the brutality of poverty, are 
challenged through the articulation of authentic public spaces - 
shared values, hopes; aspirations; and feelings - common practices 
of struggle, those multiplicities of rhetorical forms, gestures, 
procedures, modes, shapes, genres of everyday life, and which 
Michael Ryan understood as a “radically contingent arena of 
imagination, strategy, and creative manoeuvre.”46 
 In the third place, these communities of care and compassion 
are largely a regulative ideal. It is a point of entry, a beginning, but 
not a final solution. This is not a deficiency, however. Such a 
community is always in the process of being created and re-created 
towards a common goal of liberation and wholeness. There are given 
limits to these communities, particularly since communities of 
resistance and solidarity are rooted in their own space, time, culture, 
and society. This necessary limitation, however, is transformed into 
a practical critique that, in the language of Foucault, makes 
transgressions possible. For example, creating communities where 
hope and love are practiced already transgresses the nihilism of 
multinational capital; laughing at the absurd and the tragic is already 
a refusal to capitulate to its logic. 
 Finally, such communities of care and compassion are 
concerned with truth. However, truth is always located truth, i.e., it 
is both spatial and temporal; it is not orthodoxy but praxis. In this 
context, it is less important to identify the truth as it is to specify the 
place of truth. When posed within the concern for challenging the 
nihilism of our age, this place can be no other than where nihilism is 
most clearly experienced as negation. This is not to identify truth 
with the victims of multinational capitalism. Rather, it is recognizing 
that truth is disclosure, an opening not only into that which “is,” but 
more importantly, into that which is possible, and that it is through 
the experience of the victims of nihilism that the latter is not only 
understood, but also resisted. 
 Understood within this context, pastoral care and counseling 
becomes an activity of clearing. It seeks not only to open up 
personal, political, historical, and sacred space so that the 
fundamentally new and better can emerge, but it also seeks to 
deliberate on and celebrate the character of that space: what it 
means, for whom is it space, which spaces are important. However, 
because the context is one of nihilism, this activity of clearing must 
necessarily be one of struggle for meaning, hope, and love. It must 
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struggle to create communities of care: empowering those who have 
been denied their birthright to be the best they know how to be; 
authorizing joy and laughter where it has been denounced by 
puritanical and repressive authorities; liberating the imagination 
where it has been domesticated by bureaucracies and orthodoxies; 
celebrating the full range of concrete sensuous reality - in the way 
the Eucharist does: tasting, feeling, eating, discerning, judging, 
sharing the body and blood of Christ. 
 Moreover, pastoral care and counseling must struggle against 
the conventionalism, traditionalism, and conservatism of its own 
theory and practice, in the face of challenges within its own tradition 
which seeks to make it more adequate for human needs and their 
fulfillment in the 20th and 21st centuries. It must struggle with the 
risks involved in taking the necessary steps towards efficacious 
solidarity with those to whom it seeks to minister. Most of all, it 
must struggle with the uncertainty of this historical moment in the 
face of seemingly insurmountable temptations to provide the 
answers, to deny its limits - to play God as it were - for a world 
struggling to know the truth, and seeking to be set free by it. Peoples 
of faith who are engaged in pastoral care and counseling must 
grapple with the very possibility that that which gives them meaning 
and purpose may require them to die, in order that the fundamentally 
new and better may be born anew. 
 In the biblical tradition, a story is told about God wrestling with 
Jacob all night.47 God dislocates Jacob's hip, but Jacob would not let 
go. Because of their struggle, God saw that this man had become a 
radically new human being. Therefore, the story goes, God changes 
this man's name from Jacob, which means “may God protect,” to 
Israel, which means, at one and the same time, “He who struggles 
with God” or “God struggles.” These struggles whose outcomes was 
the fundamentally new and better is at once personal, political, 
historical, and sacred. But precisely because it is all this, it offers us 
the possibility of outliving the nihilism of our age, and of answering 
the challenge of pastoral care and counseling in 21st century Asia. 
 
______________________________ 
* This essay was originally published as “Pastoral Care and Counseling in 21st Century Asia: 
Meditations on a World Made New” in Mesach Krisetya, Ed. Pastoral Care and Counseling in 
Pluralistic Society (Salatiga, Indonesia: Satya Wacana University, 1994). It is reproduced here 
in its entirety. 
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Women in Ministry:  
What Does the New Testament Say? 

 

Ann E. C. Borquist 
 

Introduction 

Why is it permissible for a woman to teach at 10:00 a.m. but not 
preach at 11:00 a.m. on a Sunday morning? At what specific hour 
does a teenage girl who has been praying during youth group 
meetings turn into a woman who can no longer do that in a mixed 
group? Is there inherent racism in the idea that women missionaries 
can teach and preach overseas but not in the U.S.?1  

These are thought provoking questions. Many evangelical 
believers who genuinely seek to discern the will of God struggle 
with this centuries-old controversy over the role of women in the 
ministry of the Church. 

Women have long been told that God does not permit them to 
take leadership roles in the Church. Consequently, women who hear 
God’s clear call to ministry face a crisis of faith. How should they 
respond in a way that is pleasing to God? Women (and men) who 
hold to a traditional interpretation of Paul’s teachings contend that 
the meaning is clear: women are required to submit to their 
husbands, keep silent in church, and refrain from exercising any 
authority over men – whether in church or in the larger society. 
Some who lean toward feminist theology have chosen to disregard 
those passages in the New Testament that seem to restrict the role of 
women. This is an unacceptable position for evangelicals who affirm 
the authority of the Bible as the inspired word of God.  

There are other evangelical Christians (this author included) just 
as deeply committed to understanding God’s word who have come 
to quite opposite conclusions about the proper, God-pleasing role of 
women in the church. These laypersons and Bible scholars are 
willing to revisit the “problem” passages (especially in Paul’s letters 
to the churches) with questions about both the context and other 
equally plausible English translations of the text from the original 
Greek.  

A thorough examination of the New Testament reveals Jesus to 
be extraordinarily supportive of women. Likewise, Paul, contrary to 
popular opinion, is a faithful believer who affirms equal partnership 
between men and women. More importantly, the views of both Jesus 
and Paul reflect God’s love for women and men created in His 
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image (Gen. 1:27) in order to complement each other in equal 
partnership. 

This paper focuses on a discussion of those passages in the New 
Testament (NT) that speak to the role of women in ministry in the 
church rather than a general discussion of all passages relating to 
women (although some of those general passages are necessarily 
mentioned when appropriate). Key principles of Biblical 
interpretation are summarized in the first section. The next sections 
examine Jesus’ radical attitude toward and treatment of women in 
the Gospels as well as the role of women in the early Church as 
recorded in the book of Acts. This discussion by the gospel writers is 
followed by a closer look at what Paul and the other NT writers said 
about women. Finally, the “difficult” passages of I Cor. 11:3-16, I 
Cor. 14:34-35, and I Tim. 2:8-15 that refer to women is analyzed in 
light of their historical context and the meaning of crucial words in 
the original Greek text. 

Over the centuries, ecclesiastical traditions (right or wrong) 
have often provided the framework for interpreting specific passages 
in the Bible. Consequently, additional background information on 
how the Church has viewed women throughout its history is 
included in the Appendix. 
 
Principles of Biblical Interpretation 

 
Every person who studies the Bible comes to the Word with a 

set of stated or implied assumptions about how a passage is correctly 
interpreted. In an effort to save the reader from the frustration of 
trying to determine what those assumptions are, the principles of 
Biblical interpretation used in this paper are presented below.  

The overarching goal of Biblical interpretation is to discern the 
will of God and how that should influence our daily faith walk. The 
first principle applied in this paper is that the Bible is the 
authoritative and inspired word of God. Therefore, “throwing out” 
passages that do not seem to agree with our religious, political, or 
cultural views is not an option. Passages that trouble our spirit 
demand that we examine them more closely under the guidance of 
the Holy Spirit. 

The second principle used here is that we need to study the 
meanings of the original words used in a given passage. In NT study, 
it is imperative to uncover the meaning of the original Greek words 
and compare them to the ways that the passage has been translated 
into English. For example, the Greek word authenteo in I Timothy 
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2:12 has been variously translated “to have authority” (NIV, NRSV) 
and “to usurp authority” (KJV). These two translations have a 
significantly different meaning in English but they come from the 
same Greek word! 

Third, study of the historical, cultural, social, and literary 
context provides an invaluable key to unlocking the meaning of the 
message the writer intended to convey. To take a simple example, 
why did Paul ask the women in Ephesus to refrain from wearing 
braided hair when they went to public worship (I Tim. 2:9)? Braids 
in contemporary U.S. culture suggest youth (pigtails) or conservative 
dress (the stereotypical “old maid”); however, in Paul’s time, braids 
were considered seductive.2 The logical question that follows is 
therefore, “what did this text mean to those for whom it was 
written?” Once that question is answered, one can discuss how to 
apply the passage to the contemporary Christian community. Should 
all Christian women avoid wearing braided hair (the literal 
application of the passage) or should all Christian women avoid 
wearing seductive clothing or hairstyles (application of the principle 
embodied in the passage)? This point is discussed in more detail 
below. 

The context of the interpreter is also an important consideration 
since each of us carries our own cultural and religious biases that 
color our interpretation of the word of God. A person who has 
grown up in a society that severely restricts the activities of women 
will likely approach a Biblical passage with very different 
assumptions than the person from a culture where women enjoy a 
high level of social and economic freedom. The challenge for the 
interpreter is to honestly admit those biases and to earnestly seek 
God’s perspective when examining Scripture. 

The next three principles inter-relate. The immediate as well as 
the wider context of the passage should be considered when 
interpreting the meaning. Paul says in I Cor. 14: 34 that women 
should be silent in church, yet in I Cor. 11:5, he describes the proper 
demeanor for women who pray and prophesy in church. 
Furthermore, enigmatic texts such as I Tim. 2:15, “women will be 
saved through childbearing” (which seems to contradict Eph. 2:8 “It 
is by grace you have been saved…”) need to be read in light of 
plainer texts. Finally, each passage should be studied in light of the 
total witness of Scripture, the whole word of God. “Proof 
texting” (building a theology based on one verse or even one phrase) 
must be avoided at all costs. Thus, in Eph. 5:22-6:9, Paul describes 
family relationships and admonishes slaves to obey their masters. 
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Does this passage prove that slavery is God’s will? In order to 
answer that question, one must look at many other passages 
including Philemon 16, 21 where Paul refers to Onesimus, the slave, 
as his “dear brother” and Gal. 3:28 where he affirms that “there is 
neither…. slave nor free… in Christ Jesus.”  

Another important principle is to determine which passages 
describe higher ideals and norms of Scripture with broad application 
and which ones are aimed at believers in a specific place or situation 
from which one may extract general guidelines.3 Paul, for example, 
encourages believers to “greet one another with a holy kiss” (Rom. 
16:16; I Cor. 16:20; II Cor. 13:12). Is this a guideline to be followed 
in every culture throughout history or was this verse written to 
believers at a specific time and place? If the latter, then we will 
apply the general guideline of “warmly greeting believers” in 
different ways depending on whether we are in Japan, Ghana, the 
U.S., or Iran. 

Finally, the student of the Bible must ask if the interpretation 
and application of a given passage is consistent with God’s character 
and revelation as revealed in the Word. Thus, one may ask, “does 
God condone slavery?” (Col. 3:22) as some Christians believed not 
too long ago. Certainly not! Such a view goes against the very nature 
of God. 

Given these principles, what message does God have for us 
today about the role of women in ministry? Let us begin our study of 
the NT with an examination of how Jesus viewed women. 
 
 
 
Jesus’ Treatment of Women in the Gospels 

 
Jesus treated women with great respect and love, behavior all 

the more remarkable given the traditionally negative view toward 
women in the Jewish community in which he was raised. Greek and 
Roman cultures also heavily influenced the prevailing attitude 
toward women in Jesus’ day. 

 

Jesus’ Cultural and Religious Context 

 
The Greco-Roman society of the first century was decidedly 

derogatory toward women. Aristotle, the great Greek philosopher, 
believed that “a female is a deformed male.”4 Greek families 
routinely “exposed” girl babies upon birth, preferring to raise sons 
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rather than daughters. For example, of the approximately 600 family 
graves in an ancient cemetery in Delphi, Greece, only a handful 
indicates families with more than one girl child.5 Roman culture was 
somewhat less antagonistic toward women; however, women were 
still viewed as “objects of pleasure or else sources of temptation.”6  

Jewish culture, for the most part, devalued women as inferior to 
men in every way.7 Judaism was not always so disparaging of 
women, but it became more chauvinistic beginning in about the 4th 
century BCE when religious leaders began to blame Eve for the fall 
of humanity.8 In the Jewish community, women were required to 
walk in front of a corpse in a funeral procession because it was 
believed that Eve was responsible for bringing death into the world. 
The only acceptable part a woman could play in the Sabbath 
celebration was to light the candles since it was Eve who brought 
darkness into the world.9 Every male Jew was expected to thank God 
daily that God did not make him “a Gentile, …a woman, …a 
boor.”10 Furthermore, slaves, animals, and women were considered 
the husband’s property. Consequently, women had few rights. For 
example, a husband could divorce his wife, but a wife could never 
divorce her husband.11  

Even in the NT, we see clear evidence that women in Jewish 
society did not count as individuals of the same worth as men. In the 
record of Jesus’ feeding of the multitudes, the numbers are reckoned 
as “about five thousand men, besides women and children” (Matt. 
14:21) and “four thousand, besides women and children.” (Matt. 
15:38) 

Given the extremely negative social and religious views of 
women during that time, Jesus’ radical affirmation of women was 
nothing less than revolutionary. 

 

Jesus’ Radical Treatment of Women  

 
Jesus boldly broke with tradition by treating women as persons 

worthy of respect, love, and fellowship. Because of the honor the 
Lord bestowed upon them, many women became his followers, 
companions, supporters, students, and messengers. 

Elizabeth (Lk. 1:39-45) and the prophetess, Anna, (Lk. 2:36-38) 
were among the first people who recognized Jesus as Messiah and 
Lord. Anna could be considered the first evangelist since she “spoke 
about the child [Jesus] to all who were looking forward to the 
redemption of Jerusalem” (Lk. 2:38). 

Many women were followers and companions of Jesus. Mary 
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Magdalene, Joanna, Susanna, and “many others” traveled with Jesus 
and supported both Jesus and the disciples “out of their own 
means” (Lk. 8:1-4). Given the prevailing Jewish and Greco-Roman 
attitudes toward women, this co-ed band of followers must have 
raised some eyebrows, yet nowhere do we hear of Jesus 
reprimanding the women or asking them to leave the company. On 
the contrary, Jesus honored women by welcoming them into the 
group and accepting their financial support. 

Jesus did something even more radical than including women in 
his company of followers – he actually taught women spiritual 
truths. In the Jewish community, “it was thought better to burn the 
Torah than to give it [teach it] to a woman.”12 No self-respecting 
rabbi would have a female student – yet Jesus did. Mary sat at Jesus’ 
feet, as would any good student of that time, and Jesus 
wholeheartedly affirmed her desire to learn (Lk. 10:38-42). He also 
taught her sister, Martha, about the resurrection and eternal life (Jn. 
11:24-27). Passages from Lk. 24:6-9, Matt. 14:21, and Matt. 15:38 
further illustrate that Jesus taught both women and men during his 
three-year ministry. 

Jesus even spoke to women in public – unacceptable behavior 
by the prevailing cultural standards. In the case of the Samaritan 
woman, she was doubly shunned according to Jewish custom since 
she was a “sinner” and a Samaritan (Jn. 4:4-30, 39-42). Because of 
her testimony about Jesus as the Christ (Messiah), “many of the 
Samaritans from that town believed in him” (Jn. 4:39). 
Consequently, some Bible scholars have called the Samaritan 
woman the first evangelist, missionary, and preacher of the Good 
News. 

Another important, though rarely mentioned, honor accorded to 
women was that Jesus used a woman to symbolize God in the 
parable of the lost coin (Lk. 15:8-10). This was unheard of in Jewish 
teaching. 

The women who followed Jesus not only were devoted, 
unselfish, and deeply committed; they were also remarkably 
courageous in the face of grave danger. When Jesus’ disciples fled 
during the horror of his arrest, trial, and crucifixion (Matt. 26:56), 
the women stayed with Jesus to the end (Matt. 27:55, 61). They 
stood by the cross, tenderly prepared him for burial, and went to 
honor his memory after the Sabbath. Jesus’ most astounding 
affirmation of women, though, was that he chose them to be the first 
to deliver the gospel (“good news”) of his resurrection (Lk. 24:9-10; 
Jn. 20:17-18). In the context of the contemporary culture, it is 
remarkable that Jesus chose women to tell the men the good news 
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since “the testimony of women carried little weight in Judaism.”13 
It is clear from an examination of the gospels that Jesus did not 

share the prevailing cultural contempt for women. On the contrary, 
he “spoke of women and related to women as being fully human and 
equal in every way to men.”14 Jesus valued women as companions, 
students, benefactors, and friends. He never made jokes about 
women, never forbade them to approach him, touch him, minister to 
him, learn from him. Rather, he healed them, praised them, listened 
to them, spoke to them, and entrusted to them the most important 
message ever delivered in the course of human history: “He is 
risen” (Matt. 28:7).15  
 
 
 
 
Women in the book of Acts 

 

The book of Acts records an event that broke all religious and 
cultural norms of the day. The coming of the Holy Spirit at 
Pentecost ushered in a brand new day of freedom and dignity for all 
people, regardless of race, gender, or economic status. After the 
“tongues of fire” of the Holy Spirit came to rest on the believers, 
they began to speak in many languages and declare “the wonders of 
God” to the people who came running to find out what all the 
commotion was about (Acts 2:1-12). Peter stood and explained to 
the bewildered crowd the significance of what was taking place. He 
reminded them that this event was fulfilling the prophecy in Joel 
2:28-29 that “In the last days, God says, I will pour out my Spirit on 
all people. Your sons and daughters will prophesy, your young men 
will see visions; your old men will dream dreams. Even on my 
servants, both men and women, I will pour out my Spirit in those 
days, and they will prophesy” (Acts 2:17-18). In this new era, God’s 
Spirit would be given to all people, not only to Jews. Men and 
women would prophesy not just men. Young and old men would see 
visions, not only the old. The Holy Spirit is no respecter of socio-
economic status - even menservants and maidservants would 
prophecy.16  

The anointing of the Spirit at Pentecost was the birth of the 
Christian Church. Not only were women present, they were 
specifically mentioned as recipients of the gift of prophecy alongside 
the men. There is no suggestion of hierarchy here – all are equally 
gifted to speak God’s truth. That this was put into practice in the 
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early Church is seen in Acts 21:9. Luke records here that the four 
daughters of Philip were well known for exercising their gift of 
prophecy. It is important to note that the biblical idea of prophetic 
proclamation is not restricted to “fore-telling” the future but 
definitely includes “forth-telling,” i.e. speaking the word of the Lord 
to the community in its present situation. Through the inspiration of 
Scripture, Christian prophets (both women and men) were engaged 
in “predicting, judging, and above all exhorting the Church to live 
out its calling.”17 

Women were prominent members of the Christian community. 
In fact, every house church identified in the NT meets in the home of 
a woman – Lydia (the first convert in Europe – Acts 16:14-15), the 
mother of John Mark (Acts 12:12), Nympha (Col. 4:15), and 
Priscilla (I Cor. 16:19); all welcomed believers into their home for 
worship and prayer. Scripture shows that Christian women lived out 
the Gospel in their daily lives. Dorcas is identified as a disciple in 
Joppa “who was always doing good and helping the poor” (Acts 
9:36). Women were also persecuted by Saul, who “dragged off men 
and women and put them in prison” (Acts 8:3; 9:1-2; 22:4). Women 
would have been poor candidates for persecution had they been 
quiet, non-proclaiming bystanders! 

Our study of the book of Acts reveals that women were active 
members and leaders in the new Christian community. More 
importantly, women were key leaders and participants in the two 
most momentous events recorded in the New Testament: the 
Resurrection and the gift of the Holy Spirit at Pentecost. We turn 
now to God’s word in the rest of the NT to discover what role 
women played in the early Church. 

 

Paul and Women  

 
Paul is often portrayed as a chauvinist because of the passages 

he wrote exhorting women to keep silent and learn in full 
submission. However, a closer examination of what he actually said 
in specific circumstances reveals Paul to be much more complex 
than this. This complexity can be seen in what seems to be a number 
of baffling contradictions in Paul’s letters. He spoke eloquently 
against circumcision (Gal. 5:2), yet circumcised Timothy when it 
was expedient to do so (Acts 16:3). He says women should be silent 
in church (I Cor. 14:34) but devotes significant attention to the 
proper attire for women who prophesy and pray in the vocal worship 
of the church (I Cor. 11:5).  
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Paul did not set out to write a systematic theology of the Church 
– he simply wrote letters to the new believers in an effort to teach 
and correct them in their new faith. These letters give us only one 
side of the conversation. Consequently, we should not expect 
everything he wrote to be clear and carefully explained. Paul 
assumed his readers would understand the context of his message 
and therefore be able to apply his advice appropriately. It is therefore 
important to address the environment of the early church in order to 
understand what God’s word says about women in ministry. 

The Context of the Church 

 
New Christians in the early Church lived in a culture that either 

degraded women (in the Greco-Roman society) or showed an 
inordinate glorification of them (in some pagan circles, notably in 
Ephesus). The early Church Fathers were heavily influenced by 
Greek philosophers such as Socrates, Plato, and Aristotle who taught 
that women were inferior to men in every way save for bearing 
children. Consequently, these early Christians laid the blame for the 
Fall squarely on Eve’s shoulders. They described woman as “the 
devil’s gateway.”18 “Woman, per definitionem, was the ‘weaker 
vessel,’ ‘slow of understanding,’ ‘unstable in mind,’ ‘liable to 
deception,’ the one whose disobedience had ruined the man…and 
required the death of the Son of God.”19 What a heavy burden to lay 
on half of the human race! 

The Jewish community, as mentioned above, also became more 
scornful of women during the inter-testamental period. Women were 
allowed to attend worship, but they were to stay out of sight behind a 
curtain.20 When Paul allowed women and men to participate in 
worship together, it certainly must have been shocking to the Jewish 
community.  

At the other end of the spectrum, there were groups who 
elevated women far above men. Two of the strongest early Christian 
communities were in cities that pulsated with idolatry and sexual 
abandon. In Ephesus a strong cult had formed around Artemis, the 
Great Mother goddess of fertility and nature. Ephesus became “a 
bastion of feminine supremacy.”21 Corinth was [in]famous for the 
1,000 prostitutes associated with the temple to the goddess, 
Aphrodite.22 

Understanding the cultural and religious context of the early 
church leads one to a deeper insight about Paul’s restrictions 
regarding the behavior of women. It also gives one greater 
appreciation for just how radical Paul was when he included women 
in the ranks of his co-workers in the Gospel ministry. 

 

 Richest Fifth of 
World 

Population 

Poorest Fifth of World 
Population 

GNP per capita ($) $ 12,286 $   238 

GNP share of world total (%) 78 2 
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Paul’s Radical Affirmation of Women 

 
Paul was not a woman-hater. He did not set out to make women 

second-class citizens in the early Church. On the contrary, Scripture 
clearly shows that Paul counted women among his friends, co-
laborers, apostles, benefactors, and spiritual leaders. Furthermore, 
his affirmation of women’s active participation in worship and his 
emphasis on mutuality in the marriage relationship was a radical 
departure from the Jewish-Greco-Roman belief that the woman was 
under the control of the man and was there to satisfy his sexual 
needs. Paul also made it clear that women were not superior to men; 
rather, he emphasized their equal partnership. 

Paul mentions twelve women by name in his letters to the 
churches,23 and Lydia, Paul’s first Christian convert in Europe, is 
also mentioned in Acts 16. Paul identifies these women as co-
workers with him in his ministry, all the more noteworthy given the 
subordinate role of women in the Jewish community and the larger 
society. Three of the women hosted house churches – the only kind 
of church existing in the NT period: Nympha (Col. 4:15), Chloe (I 
Cor. 1:11), and Apphia (Philemon 2).24  

Scripture records Priscilla to be a woman of courage, 
commitment, wisdom, and warmth. Although rabbinic tradition 
required that a woman be identified as the wife of a particular man,25 
Paul refers to women by name in Romans 16 and even mentions 
Priscilla before her husband (Aquila) (Rom. 16:3)! Priscilla and 
Aquila hosted a house church in their home, both in Rome (Rom. 
16:3-5) and Ephesus (I Cor. 16:19). Perhaps the most remarkable 
thing about Priscilla (especially in light of the traditional 
interpretation of I Tim. 2:12) is that she, along with her husband, 
instructed Apollos in “the way of God” (Acts 18:24-26).  

Phoebe (Rom. 16:1-2), believed by scholars to be the person 
who delivered Paul’s letter to the Romans, is another leader in the 
early Church. Paul describes her as a “deacon” of the church in 
Cenchrea (there is no feminine form of “diakonos” in Greek). 26 In 
fact, she is the first deacon mentioned in Christian history!27 Paul 
uses the same word “diakonos” to describe Apollos and himself as 
servants of Christ in the work of preaching and teaching (e.g., I Cor. 
3:5; II Cor. 3:6; Eph. 3:7; Col. 1:23) as well as Timothy (I Thess.3: 
2; I Tim. 4:6). The same word is also used to describe Jesus Christ in 
Romans 15:8. Diakonos in these passages refers to a leader, 
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minister, or teacher of the Gospel. Furthermore, Paul says Phoebe is 
a prostatis (Rom 16:2). “Prostatis is the feminine form of the noun 
that means ‘leader, one who presides, stands before, a patron.’”28 It 
suggests a person who both leads and cares for others, much like a 
shepherd who leads and cares for the sheep. 

Mary, Tryphena, Tryphosa, and Persis “worked very hard in the 
Lord” (Rom. 16:6,12) according to Scripture. This phrase, “worked 
very hard in the Lord,” was often used by Paul to refer to Gospel 
ministry and other positions of authority29 (e.g., I Cor. 4:12; Phil 
2:16; I Thess. 5:12; I Tim. 5:17). Paul says Euodia and Syntyche 
(Phil. 4:2-3) “contended at my side in the cause of the Gospel,” a 
phrase similar to “worked very hard in the Lord.” The fact that he is 
concerned enough about their disagreement to mention it in his letter 
suggests that they played a leading role in the church at Philippi.30 
He also greets women for whom he has special affection - the 
mother of Rufus (Rom. 16:13), Julia (Rom. 16:15), and Apphia 
(Philemon 2). 

Junia (Rom. 16:7) is “outstanding among the 
apostles” [emphasis added] according to Paul. “Such a description is 
most naturally linked to the wider circle of apostles who, like Paul, 
had been appointed to apostolic mission by the risen Christ.”31 
Although “Junias” sounds like a man’s name in English translations, 
biblical scholars have found no records of a male name, Junias, in 
the first century, AD. However, “Junia” was a common female name 
at that time. Furthermore, the confusion in gender may be attributed 
to the fact that the Greek grammar of the sentence renders the female 
“Junia” as “Junias.” This passage was originally understood to refer 
to a woman, Junia, but in the thirteenth century, A.D., church leaders 
decided to change it to a masculine name since it was unthinkable to 
them that a woman could be named as an apostle.32 

If Paul meant for women to have a limited, subordinate role in 
the life of the Church, he surely would have said explicitly that the 
gifts of the Holy Spirit mentioned in I Cor. 12:4-31 were “for men 
only.” He does no such thing. In fact, in verse 11 he tells us that the 
Spirit “gives them to each one, just as he determines.” Other 
passages about the gifts of the Spirit are likewise addressed to the 
whole body of believers, not just to the men or just to the women (I 
Cor. 14:1-19; Rom. 12:3-8; Eph. 4:7-16). In other words, Scripture 
teaches that there are no “female gifts” and “male gifts”; every 
believer is gifted by the Holy Spirit to build up the Body of Christ.  

Paul addresses Christian family relationships when he advises 
husbands and wives in Corinth, Ephesus, and Colossae how to treat 
one another in light of their new freedom and responsibility in 
Christ. No longer would the relationship be one of master/slave, 
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owner/object, or superior/inferior; rather, they were to love and 
respect one another in an attitude of mutual submission. These 
passages, along with the advice to elder women on the island of 
Crete (Titus 2:4-5) should be studied to gain a complete 
understanding of the role and status of women according to God’s 
word. However, they have only an indirect bearing on the focus of 
this paper and so we must set them aside for now. 

Paul’s radical theology of freedom in Christ is presented 
succinctly in Galatians 3:28. Paul addresses the basic religious and 
social divisions of 1st century society when he states unequivocally 
that “there is no longer Jew or Greek, there is no longer slave or free, 
there is no longer male and female; for all of you are one in Christ 
Jesus.” To paraphrase, Paul says that Gentiles, slaves, and women 
now have the same privileges, responsibilities, and blessings enjoyed 
by free Jewish men.33 Interestingly, Gal. 3:28 is a direct refutation of 
the traditional prayer that Jewish men were enjoined to recite daily 
thanking God that he did not make them a Gentile, a woman, or a 
boor (see above). The “male and female” [emphasis added] phrase 
seems to echo Gen. 1:27 “God created man [humankind] in his own 
image, in the image of God he created him, male and female he 
created them.” Some scholars contend that this passage refers only 
to our spiritual standing before God and has nothing to do with our 
life in community.34 However, these categories plainly refer to more 
than just spiritual standing. They reflect social, cultural, economic, 
and religious status. In Paul’s thinking, to be “in Christ” is the same 
thing as to be “in the body of Christ.”35 For him, there is no 
“spiritual” standing before God that does not have direct social 
implications. Consequently, our new freedom in Christ affects all 
areas of life, not just the spiritual.  

F.F. Bruce identifies Gal. 3:28 as the normative principle 
against which all other passages must be measured “and not vice 
versa.”36 Christ has removed all the barriers. Humanly imposed 
limitations based on religious background, socio-economic status, or 
gender is against God’s word. All “are one in Christ Jesus,” equally 
loved, blessed, and used by God.  

 

The “Difficult” Passages - I Corinthians 11:3-16, I Corinthians 
14:33-35 and I Timothy 2:8-15 

 
The role of women in the Church is strongly affirmed by Jesus 

in the Gospels and Acts and by Paul in his letters to the churches. 
However, there are three passages in Paul’s letters that are 
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commonly used to limit the scope of what women may say and do in 
the Body of Christ. I Corinthians 11:3-16, I Corinthians 14:33-35 
and I Timothy 2:8-15 provide guidelines for orderly worship and 
proper conduct in the Christian community and specifically mention 
the appropriate behavior of women and men. 

These passages seem to restrict the role of women in the 
Church. Several explanations have been proposed for Paul’s 
intended message to the early Church: 1) Paul wrote exactly what 
God intended him to; 2) Paul didn’t write these passages; 3) Paul 
was a chauvinist who compromised the gospel and is therefore, 
wrong; 4) Paul was writing to a specific situation which has no 
direct application for today; 5) Paul was writing to a specific 
situation, the principles of which are applicable to all times and 
places. However, if Paul did not write these passages, or if he wrote 
them based on a sinful attitude (chauvinism), and yet God allowed 
them to be a part of the NT canon, then how can we trust any part of 
the Bible? Some express distrust for the authority of the Bible based 
on the assumption that the traditional interpretation of these passages 
is correct. Could it be that, as in the case of slavery, the Church’s 
traditional interpretation of these passages is wrong? Taking a closer 
look at both the context and the language of these texts will help 
answer this question. 

The passage in I Cor. 11:3-16 addresses the issue of head 
coverings during worship. Men are enjoined to prophesy bare 
headed since a head covering “dishonors his head” (v. 4). In 
contrast, a woman must pray or prophesy with her head covered, lest 
she dishonor her head (v. 5). Paul prefaces this requirement with the 
statement that “the head of every man is Christ, and head of the 
woman is man, and the head of Christ is God” (v. 3). What do his 
remarks about head coverings and “headship” mean in relation to 
prophesying? 

The key to discovering the intent of Paul’s passionate letter is to 
understand the social context of the church in Corinth. The Christian 
community was a relatively small group of people in the midst of a 
large, religiously diverse city that was famous as a sailor’s paradise 
for drinking and carousing. A grand temple to Aphrodite stood on 
the hill overlooking the city. Temple prostitutes could easily be 
recognized there since they did not cover their heads. Thus, the 
obvious conclusion was that a bare headed woman was either 
promiscuous, a prostitute, or an adulteress.37 Paul’s concern now 
begins to make more sense.  

Women in the early Christian Church enjoyed much more 
freedom than was customary in the larger society. While Jewish 
women were separated from men in worship and expected to keep 
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quiet, Christian women worshipped with the men and even spoke 
publicly. Some women in the church at Corinth (and at Ephesus) 
were apparently abusing this newfound freedom by acting and 
dressing in ways that seemed scandalous to the community. Some 
well-to-do Christian women began to wear expensive jewelry and 
clothing to worship. They also uncovered their hair and wore it in a 
style commonly associated with the pagan temple prostitutes.38 (It is 
interesting to note that a woman’s hair “was a prime object of male 
lust in the ancient Mediterranean world.”39) The freedom exercised 
by these women was likely giving the Christians a bad name in the 
community. In addition, poorer women in the church would not have 
been able to afford fancy hairstyles and clothing. Consequently, they 
probably would have kept their heads covered. Thus, head coverings 
were likely a divisive issue within the church as well.  

Paul gives several reasons for requiring women to cover their 
heads. The first one, regarding “headship,” has been hotly debated in 
recent years. Paul says that Christ is the head of man, man is the 
head of woman, and God is the head of Christ (I Cor. 11:3 
paraphrased). In English, to be “the head of” something (i.e., the 
class, the department) connotes superiority or authority over. 
However, the Greek word for “head” (kephale) has quite a range of 
different meanings.  

Kephale has a number of meanings that include “source,” 
“origin” or “starting point” but not normally “boss” or “superior” in 
ordinary Greek discourse.40 If Paul had meant “rule over” in this 
passage, he would have used the much more common word archon 
with its clear meaning of “ruler, commander, leader.”41 However, he 
chose kephale, which meant something entirely different. “The most 
exhaustive Greek-English Lexicon covering Greek literature from 
about 900 B.C. to A.D.600…does not give a single definition to 
indicate that [the word kephale] included the meaning ‘superior 
rank’ or ‘supreme one’ or ‘leader’ or ‘authority.’”42 A simple 
application drives home the point. If God is the head of Christ in the 
same way that some use I Cor. 11:3 to assert that man is the head of 
woman (or the husband is the head of the wife), then when there is a 
dispute between God and Christ, or when an important decision 
needs to be made, God decides. This sounds ludicrous, and is in fact 
an ancient heresy. It also contradicts our understanding of Christ as 
the Word who was with God, and was God (Jn. 1:1).  

The literal translation of the word kephale is “head.” However, 
it is important to note that kephale has a range of meanings, of which 
“source” or “origin” is the most probable.43 Thus, a better translation 
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of I Cor. 11:3 would be “I want you to understand that Christ is the 
source of man’s being; the man is the source of woman’s being 
[since she was made from his side, see v. 8]; and God is the source 
of Christ’s being.”44 One cannot use this text to show that male 
dominance over women is ordained by God. The idea that the 
husband should rule over the wife as the boss is unscriptural. It 
comes from Greek and Jewish culture, which consistently placed 
women in a subordinate position to men/their husbands (see above).  

The tenth verse of I Cor. 11 has also been the focus of many 
debates. Most scholars are still unsure about Paul’s intended 
meaning in the phrase “because of the angels.”45 Of greater concern 
to our discussion is what he meant by saying, “the woman ought to 
have a sign of authority on her head” (NIV). Unfortunately, the 
translators have taken liberties with the original Greek and inserted 
the phrase “a sign of” not found in the text. The translators of the 
TEV and LB have gone a step further and added words to the effect 
that the wife or woman is under the man’s authority.46 The KJV is 
much closer to the original Greek – “for this cause ought the woman 
to have power on her head.” The literal translation from Greek is 
“she ought to have authority (exousia) over her own head”47 
[emphasis added]. The plain language of the original text has often 
been translated into English with an opposite meaning. 

Paul then reminds his readers in vv. 11-12 that men and women 
are interdependent and that they both “come from God” (v. 12). In 
context, this seems to be a reminder to men who may be tempted to 
take his advice as a license to dominate the women.  

One last point needs to be made regarding this passage. Those 
who use it to forbid women to assume leadership roles in the 
Church, especially as pastors, overlook the fact that the Christian 
women of Corinth were prophesying (speaking God’s word) with 
Paul’s full approval. In fact, Scripture ranks prophets second only to 
apostles. Prophecy is listed as one of the highest gifts, coming before 
that of teachers, miracle workers, and others (I Cor. 12:28-31). 
Prophesying in I Cor. 14:3-4 is described as one of the most 
authoritative, useful, and edifying gifts in the church community.  

To summarize our discussion above, I Cor. 11:3-10 could be 
paraphrased by saying that a woman has the authority to pray and 
prophesy publicly, but she should do so with proper decorum, taking 
care not to shame her husband or the Lord by dressing or speaking in 
a way that could be misinterpreted.  

I Cor. 14:33-35 – Etiquette for Orderly Worship. Paul’s 
admonition in the same letter that “women should remain silent in 
the churches” (I Cor. 14:34), echoed in I Tim. 2:8-15 is at the center 
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of the debate over the role God intends for women in ministry. Why 
would Paul make such a strong statement? (Note: Some scholars 
question whether I Cor. 14:34-35 is part of the original text, 
suggesting that it was inserted later.48 There is some evidence that 
supports this view; but we will proceed on the position that the text 
is truly from Paul and is a valid part of Scripture). 

The Corinthian church, as noted above, was experiencing a 
great deal of turmoil within its ranks. Not only that, but the new 
freedoms exercised by the Christian women were causing tongues to 
wag in the wider community. The behavior of the women believers 
was beginning to compromise the cause of Christ and give the Lord 
a bad name.  

 
Again, it is instructive to examine what Paul actually says. He 

uses the word sigao in v. 34 (“women should remain silent [sigao] in 
the churches.”) Sigao means a voluntary silence as in Jesus’ silence 
before Pilate (Mk. 14:61), especially in the midst of disorder 
[emphasis added].49 In verse 33, Paul affirmed that “God is not a 
God of disorder but of peace.” The voluntary silence he is requesting 
of the women, then, must continue this thought and refer to the kind 
of disruptive speech or questions that he describes in verse 35.50 It is 
noteworthy that Paul uses the same exhortation sigao “to be silent” 
in verses 28 and 30, passages which are addressed to tongue -
speakers and prophets of either gender! 

Paul continues by saying in v. 34 that women are “not allowed 
to speak.” Here, he uses the word laleo “to talk.” He did not use a 
word that refers to preaching, teaching, or proclaiming. This is 
consistent with his instructions earlier in the letter that guide how 
women should pray and prophesy (I Cor. 11:4-5). His intent here is 
therefore simply to ask them not to talk, i.e., to engage in 
unnecessary conversations that disrupt the worship. 

Paul asks the Christian women of Corinth to remain silent and 
not talk while worship was going on because of the social context. 
Women were generally excluded from education in both Jewish and 
Greek culture as mentioned above. In the Christian community, they 
began to enjoy an almost intoxicating sense of freedom for the first 
time. It is not difficult to imagine a teacher/prophet addressing the 
women and men gathered for worship. The women who had little or 
no training in the Law (the OT) or any other subject probably 
interrupted the speaker to ask many questions. Custom allowed 
educated persons to question a speaker, but “it was considered rude 
for the ignorant to do so.”51 So Paul asks them to exercise some self-
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control; he asks them to voluntarily submit (hupotassomai, v. 34), 
not to their husbands, but more likely to God’s order in worship (v. 
33).52  

Consistency in Biblical interpretation is important here and in 
other passages related to women. If Paul’s injunction to silence in v. 
34 is to be applied as a normative guideline for women (i.e., for all 
places and all times), it would prohibit their singing, teaching 
Sunday School, praying, preaching, leading responsive reading, 
giving a testimony, and even saying “Amen” in church! If this were 
the correct interpretation, then this passage would contradict I Cor. 
11:3-16, Romans 16:1-16, and Acts 18:24-26. 

To summarize this analysis of I Cor. 14:34-35, Paul is saying 
that uneducated wives should not publicly challenge a speaker 
(whether male or female) during worship; rather they should ask 
their husbands (who were more educated) to explain the message 
when they got home. In and of itself, this is a radical idea for that 
time. Far from denigrating women, Paul is advocating private 
instruction for them so that they will not distract others during the 
worship service with their uninformed questions.53 His overarching 
concern is that worship be carried out in an orderly way that brings 
honor to God. He wants nothing to get in the way of bringing people 
to a closer walk with Christ. This is good advice even in the 20th 
century! 

I Timothy 2:8-15 – Orderly Worship and the Behavior of 
Women. The major theme of the Pastoral Epistles (I Timothy, II 
Timothy, Titus) is how to handle the rampant false teaching that was 
causing division and confusion in the church. I Timothy is 
specifically addressed to the issue of “certain men…[who were 
teaching] false doctrines [and devoting] themselves to myths and 
endless genealogies” since they were promoting controversy among 
the believers (I Tim. 1:3-4). In the midst of Paul’s first letter to 
Timothy, he gives instructions for proper behavior and dress during 
worship, and includes the strong statement “I do not permit a woman 
to teach or to have authority over a man; she must be silent” (v. 12). 
How are we to understand this text given what we know of Jesus’ 
affirmation of women and Paul’s specific mention in his other letters 
of the active role of women in ministry?  

Timothy was living in Ephesus when Paul wrote these words to 
him. Ephesus was the greatest commercial center in western Asia 
Minor. It hosted the renowned temple of Artemis, the largest of its 
kind in the Hellenistic world, and one of the Seven Wonders of the 
World.54 Artemis was worshipped as the Great Mother, the goddess 



394 

of fertility and nature, and the protector of the city.55 Some scholars 
have explained the I Timothy 2 passage in light of a pervasive pagan 
belief in the inherent superiority of women over men. They point to 
later Gnostic material that contends that Eve was created before 
Adam and gave him both life and spiritual wisdom. Some myths 
even portray her as giving birth to Yahweh!56 Although Gnosticism 
per se was not a defined cult at the time of the NT, it is quite 
probable that the movement began taking root during this time.57 In 
this view, Paul wrote the letter to Timothy to refute these pre-
Gnostic heresies of female superiority and Satan worship (I Tim. 
5:15). 

Other scholars have described the situation in the church at 
Ephesus as similar to that of Corinth. In a society with a high rate of 
illiteracy (even higher among the women), there was a real thirst for 
knowledge. It was a perfect atmosphere for false teachers who took 
advantage of the naivete of the people (especially the women) and 
taught them about myths and genealogies as if this information was 
of God. A popular heresy among the “super spiritual” was that they 
were “above” marriage (I Tim. 4:3) and childbirth.58 In this view, 
Paul’s advice was directed toward Ephesian women who were 
captivated by false teaching that caused them to abuse their freedom 
and, in some cases, to become domineering over the men. 

The text itself reveals Paul’s intent. Paul asks the women “to 
dress modestly” (I Tim. 2:9) and expands on the phrase in v. 10. As 
in Corinth, some of the more well to do women were taking 
advantage of their new freedom in Christ to wear elaborate hair 
styles and ostentatious clothing. Paul’s concern for propriety 
becomes clearer in light of the fact that braids, as noted above, were 
considered seductive and fancy clothing and jewelry were associated 
with promiscuity and lack of concern for the poor.59 

In verse 11, he asks women to “learn in quietness and full 
submission” [NIV, emphasis added]. The KJV says that women 
should “learn in silence with all subjection.” This was a 
revolutionary statement! Jewish women were not allowed to learn 
the Torah (see above). The phrase “in quietness and full submission” 
was commonly used “to indicate a readiness to do God’s will.”60 
Again, his choice of words is notable. The word “quietness” or 
“silence” (hesuchia) carries the sense of stillness for meditation or 
study; “submission” (hupotassomai) refers to voluntary action.61 
Paul was asking them to learn in the same way rabbis were required 
to study – in quietness and submission. 

His next statement is a direct attack on false teaching: “I do not 
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permit a woman to teach or to have authority over a man” (v. 12). 
Some scholars use this text to argue that women are prohibited from 
holding the office of elder, pastor, or teacher62 but that is not what it 
says. The word translated as “to have authority” (authenteo) has 
been the center of much heated debate. This is the only place the 
word is used in the NT. Recent scholarship indicates that the word 
has the sense of “to seize authority,”63 “to dominate,”64 or “to 
represent oneself as the author, originator, or source of something.”65 
If the latter meaning is used, then the passage reads “I do not permit 
a woman to teach or to declare herself the originator of man.”66 This 
would refute the pre-Gnostic heresy of woman being the source of 
man. The former definition is equally plausible. Paul forbids women 
to “teach in such a way as to take authority” from a man.67 In other 
words, they are not to be domineering – good advice for both men 
and women! 

Paul supports his request for respectful behavior by reminding 
his readers in vv. 13 and 14 that “Adam was formed first” and it was 
Eve “who was deceived.” Again, this may be a direct refutation of 
the pre-Gnostic heresy of Eve’s superiority over Adam. Or Paul may 
just be reminding the particular women in question that their lack of 
education makes them easily deceived (just like Eve), and therefore, 
a special target of false teachers.  

Paul’s statement in v. 15 is most problematic: he says, “women 
will be saved through childbearing.” It seems to contradict 
everything God teaches us about salvation in the NT and relegates 
women to a works-based salvation.68 It is more likely that Paul is 
refuting the popular heresy that truly “spiritual” women should not 
marry (I Tim. 4:3) or give birth to children. Paul affirms the honor 
and blessing of women engaged in the natural activities of marriage 
partnership and childbirth within the larger context of a life lived in 
“faith, love, and holiness with propriety” (v. 15). The message here 
is that women need not forsake marriage and family to attain 
salvation. 

The issue of consistency in interpretation needs to be raised 
again. The “literalist” interpretation of this passage is difficult to 
support without qualification (similar to I Cor. 14:34-35). If a 
woman is to have absolutely no teaching authority over a man, then 
she should not write hymns, teach in a seminary, lead a Sunday 
School class, pray, prophesy, or sing in the choir. Furthermore, if the 
traditional interpretation of verses 11 and 12 are normative (for all 
times and places), prohibiting women from assuming traditionally 
male roles in ministry, then verses 8, 9 and 10 ought also to be 
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applied universally. Men should raise their hands while praying; 
women should not wear braids, gold, pearls, or expensive clothing to 
church. We must be careful to avoid selective literalism. Yet most 
traditional interpretations of this passage understand these 
injunctions to be culturally relative – along with head coverings (I 
Cor. 11:6) and the holy kiss (e.g., II Cor. 13:12) – and no longer 
applicable to the modern Church. Consistency would require us to 
interpret verses 11 and 12 through the same lens of cultural relativity 
and apply the spirit rather than the letter of Paul’s “law.” 

To summarize, Paul’s message to the Ephesian church is similar 
to that in his letter to the church in Corinth. He tells the church to be 
on guard against false teaching that contradicts the word of God. He 
encourages the believers to examine how they interact with the 
culture so that Christ is not put to shame because of their immoral or 
improper behavior. Moreover, he underscores the importance of 
faithfulness and respect between men and women so that they will 
live out the Gospel in a way that draws others to Christ. 
 
Conclusion 

 
From the very birth of the Christian Church up to the present 

time, women have been called and empowered by God to share the 
good news of the life, death, and resurrection of Jesus Christ. 
However, almost from the beginning there has been an on-going 
debate about the acceptable roles that women may play in the Body 
of Christ. The Bible has been used to support quite opposite points 
of view. Some Christians have approached Scripture with a sincere 
desire to discern the will of God. Based on their study of the texts, 
they have concluded that God restricts women to certain kinds of 
ministries in the Church. There are also some who have gone to 
God’s word with the purpose of finding proof texts for their personal 
or cultural bias against women. Their attitude has brought shame to 
the cause of Christ. 

There is another group of evangelical Christians who have 
discovered through careful study that Scripture strongly affirms that 
women and men are equally called and equipped by God. God 
desires to bless and use all of his children for his glory. It is clear 
from our examination of the NT that restricting the role of women in 
ministry is not part of God’s plan nor was it universally practiced in 
the early Church. On the contrary, many women are listed in 
prominent positions of responsibility and leadership. Women were 
among Jesus’ closest companions; they also provided his financial 
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support. Jesus commissioned women to preach the good news of his 
resurrection, a message at the heart of the Christian faith. The Holy 
Spirit was (and is) given to both women and men at Pentecost, and 
by the Spirit they are equally empowered to prophesy (i.e., speak the 
word of God). Paul lists a number of women in positions of 
leadership, including those of apostle, deacon, and co-laborer. He 
also specifically affirms the equality of women and men in Gal. 
3:28. 

There are also passages in the NT which seem to restrict the 
role of women in ministry. The traditional interpretation of these 
passages (notably in I Corinthians 11 and 14 and I Timothy 2) is that 
women should keep silent and they should not assume any 
leadership positions over a man. However, English translations of 
the Bible that seek to present a literal translation of the Greek words 
may not always reflect the original intent of the text. Furthermore, in 
an effort to “clarify” a passage, some translators even add words not 
found in the original Greek text, thereby changing the thrust of the 
message. A careful study of both the context and language of these 
passages reveals a clear and consistent message very different from 
the traditional view. Rather than denigrating women, Scripture 
affirms a woman’s right to prophesy, learn, and teach in a respectful 
way that brings honor to God.  

In conclusion, the Bible tells believers that “you are a chosen 
people, a royal priesthood…. that you may declare the praises of him 
who called you out of darkness into his wonderful light” (I Peter 
2:9). God’s gracious gift of priesthood belongs to all believers, 
women as well as men. In the light of the Gospel, the Holy Spirit 
empowers every believer to be a witness to God’s love in the world. 
Amen. 
 
Excursus:  
Traditions Regarding Women in Ministry in Church History 

 
Some Christians defend women’s subordination to men and 

their exclusion from ministry based on ecclesiastical tradition. These 
traditionalists claim historical precedent, saying that we must respect 
the Biblical interpretation of our Church fathers for the past 2000 
years. There is wisdom in this view. Men and women of faith have 
wrestled for centuries with how to live out the gospel on a day-to-
day basis, and their thoughts are the source of great inspiration and 
enlightenment. However, not all thoughts and traditions are God-
pleasing. Slavery was condoned by the Church until the mid 19th 
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century and institutional segregation of the races was a fact in the 
U.S. until just thirty years ago.  

The critical question is, “Are the restrictions on women’s roles 
in the Church ordained by God or are they the result of 2000 years of 
tradition in patriarchal societies?”69 Some authors insist that Old 
Testament history support man’s superiority over woman. According 
to these scholars, strong female leaders like Deborah, Jael, Huldah, 
and others are exceptions to the rule. Men are ordained to lead; the 
fad of female clergy will pass.70 However, this view overlooks two 
very important facts: God’s strong affirmation of women, and the 
admittedly patriarchal cultural context of the Hebrew Bible (the Old 
Testament).  

This patriarchal reality was reflected in the state religion 
established by Constantine in the 4th century and was magnified by 
some of the most revered theologians throughout history. When 
Christianity became the official religion under Constantine, it 
necessarily conformed to the Roman cultural norms of the time 
(which shared the Jewish negative view toward women). In Roman 
culture, women were expected to confine themselves to domestic life 
and stay literally within the walls of the home; they were the 
property of their husband. Furthermore, they were consistently 
placed at lower levels in the social hierarchy since they were 
considered inferior to men.71 This is the attitude that was subtly 
adopted by the Church. 

Augustine -  and consequently the Church -  absorbed the 
misogyny of Greek culture, effectively nullifying Paul’s affirmation 
of women as co-laborers in Christ.72 Thomas Aquinas, a brilliant 
theologian, took this deep bias against women a step further. He 
echoed the classical Greek belief that “woman is defective and 
misbegotten.”73 Consequently, man must rule her for her own good. 

Luther, the great theologian of the Protestant Reformation, 
taught that “woman’s principal task was to bear children…and to 
relieve the sexual appetite of the fallen male.”74 Calvin was a bit less 
derogatory toward women, but still maintained that they are 
subordinate to men75 as their due punishment after the Fall.76 
However, he did allow them to teach if there was no man available.77 
Karl Barth, the modern theologian, says of woman, “she stands on 
the same plane but is under man.”78 

The history of the Church does include examples of strong 
(though little known) affirmation of women in positions of 
leadership in the Body. Thecla, a female apostle according to the 
early Church Fathers, apparently traveled with Paul to spread the 
Gospel in Asia Minor.79 Gifted women throughout the centuries 
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have proclaimed the Gospel as evangelists, preachers, philosophers, 
Bible teachers, and missionaries. This ecclesiastical hall of fame 
includes Catherine of Alexandria, Marcella of Rome, Catherine of 
Sienna, Phoebe Palmer, Frances Willard, Catherine Booth, and 
Naomi Dowdy of the United States, and Luz M. Dones de Reyes of 
Puerto Rico. As early as the 17th century, theological treatises were 
written defending the equal participation of women in ministry as 
consistent with the word and Spirit of God, noting that I Timothy 
was written for a specific time, place, and problem.80 About this 
same time, the Anabaptists took the position that God, through the 
Holy Spirit, could empower any believer to preach.81 Today, there 
are countless women of God in leadership positions in Africa, Asia, 
and Latin America, not to mention North America. 
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Partnership in Mission in a Globalized World: 
 A Modest Contribution to a Most  

Challenging Subject 
Gerhard Fritz 

 
I came recently across an advertisement of the Lockheed Martin 

Company with the slogan “Mission Success begins with 
Partnership.” This company which wants to win new customers with 
its expertise in “aircraft, space systems, telecommunications, 
electronics, and information technology,” says about its mission: “to 
seek mutually beneficial partnerships world wide... To build trust, 
create new opportunities, and deliver innovative solutions...” 

The description of the aims of this world wide operating 
company could be seen as a somehow condensed summary of what 
mission of the universal Church could present. Of course, with the 
significant difference that God’s global community in Christ is a 
“non-profit organisation” and that the church as God’s biggest 
transnational corporation, investing hope on earth, serves mankind 
and the world not for its own success but to give glory to God. 
Furthermore, the advertisement shows the picture of rushing missiles 
which communicates without saying that the company is also good 
for hostile missions which is just the opposite of that for what the 
Christian churches are standing up. Yet it is worthwhile and 
challenging to examine the mission of the worldwide Church in 
comparison with targets of a TNC. 

The following explanation will be not by far a comprehensive 
treatment of the subject but a limited contribution to some areas of 
the complex matter of partnership in mission in a globalized world. 
It tries mainly to review the idea and concept of “Partnership in 
Mission” on the level of direct relationships of congregations in the 
framework of partner relationships from church to church and of the 
mission of ecumenical co-workers, serving in German churches. It 
also looks at opportunities for the churches to do mission together in 
facing the challenges of our time. 

I gladly would like to mention that for a period of three years, 
Rev. Dr. Domingo Diel was my colleague in the Department for 
World Mission and Ecumenical Relations in the Protestant Church 
of the Palatinate in South Western Germany, serving in our church 
as an ecumenical co-worker. Some of the insights I have gained 
through dialogue and joint activities I owe to him. 
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Partnership of Churches in Mission 
 

I would begin to shortly identify a few elements of what we 
mean in speaking of “Partnership in Mission.” The term 
“Partnership” has gained its ecumenical attention and importance in 
connection with the World Mission Conference in the Canadian 
Whitby 1947. Whitby coined the slogan of “Partnership in 
Obedience.” The term “Partnership” was already used at Tambaram 
1928, advocating for co-operation of the churches in the South with 
mainly the mission societies of the North. In the German reception, 
the word “Partnership” didn’t appear, neither in connection with 
Tambaram nor with Withby. It was interpreted as a spiritual, 
brotherly fellowship or as a common enterprise. The idea of 
fellowship in the sense of partnership was promoted through the 
assembly of the WCC in New Delhi 1961 with the description of the 
Church as a “fully committed fellowship” and through the slogan of 
the World Mission Conference in Mexico 1963 of “mission in six 
continents.” Partners in the “Missio Dei” were now all churches 
every where on the world at all places. There was no longer a region 
which could, as in the past the Western churches did, regard itself as 
the centre for world mission. In Germany, the term partnership in 
relation to churches in Asia, Africa, and Latin America found its 
growing attention in the beginning of the 70’s. It was the time where 
the regional mission centres came into being. They became an 
organisational expression of the integration of churches and missions 
in Germany. First direct relationships of German congregations with 
partners in “overseas” where initiated. A German wide information 
campaign of an umbrella organisation of missions and churches in 
Germany was published with the slogan “Today we are partners.” 
The campaign provoked with its advertisement, e.g., in most read 
weekly journals, heavy discussions about the aims and tasks of 
“Mission” between the so-called evangelical and ecumenical minded 
camps in the German churches. 

With partnership should be distinctly expressed that mission is 
“No one-way street” (the title of a book with contributions of 
authors of the so-called Third World) and that German Christians 
and churches have to move “From West Mission to World 
Mission” (so the subtitle of that publication). 

Twenty-five years later, we are able to evaluate to some extent 
the developments on the field of international ecumenical 
partnerships in Germany. It is estimated that the number of direct 
relationships of congregations/groups is about one thousand. I would 



405 

like to describe in short the main ideas of those partnerships and then 
to look at what has become true and what has not been achieved. 
Some of the aims were:  
 
 to overcome the local and regional church 

centredness of congregations and church members 
and to provide them with a worldwide horizon of the 
universal church, enabling an ecumenical learning 
process.  

 to fight prejudices and false images about other 
people of different race and with other cultural and 
religious traditions. 

 to make Christians aware of the still existing and 
even widening economic gap in contrast to our 
confession that we are brothers and sisters in Christ. 
Through direct partnerships it should be learned that 
“development” is not something which should 
happen only in so-called developing countries, but 
that it also has to involve individual, structural, and 
political changes in our own countries. Apart from 
studying the socio-economic conditions and unjust 
structures implied, the partnership should be also 
expressed in exercising solidarity through sharing 
own resources in support of projects of the partners. 

 to gain inspiration and encouragement through the 
witness and missionary experiences of ecumenical co
-workers for the demanding mission task in our own 
country. 

 to substitute the diminishing number of individual 
friends of mission societies through groups of the 
congregations which take responsibility for an inter 
church relationship. 

 to create a sense of openness and hospitality towards 
the growing number of foreigners, staying in our 
countries as refugees or seeking political asylum. 

 to promote intercultural thinking and understanding 
in a way that one learns to see and to appreciate 
differences, but also what is in common. 

 
The term “partnership” implies a claim for the relationship of 

churches and congregations, which cannot easily be fulfilled. The 
danger that partnership is only a new word without consequences for 
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relationships and that attitudes of paternalism and godparenthood 
continue, cannot be denied. The term “partnership” is at least a 
problematic one and we should be aware if we use it. The intention 
was, as already mentioned, to express the difference from the 
previous relations, which were patterned by onesidedness and 
domination by one part. Being partners in the worldwide fellowship 
of the church of Christ should be performed now on the basis of 
equality and mutuality by giving and taking on both sides. There 
should be a joined understanding and willingness to accept and to 
respect each other in the existing diversity, to stay together and to 
act as each other’s advocates. Partner relations also would need 
continuous commitment and reliability.  

It should be said that nowadays it is not so easy to win 
congregations and groups for a relationship, which is not a short 
term, but a long-term commitment. We also run cross to the 
tendency that more and more people in Germany are travelling to 
even the farthest places in Asia, Africa or Latin America. It means 
faithfulness in commitment, if a congregation or a group is prepared 
to stay on with its connection for years and is not following the trend 
always to satisfy curiosity and to have fresh experiences. 

Looking back on a number of years of existing partner relations, 
it is obvious that to keep them alive persistent engagement and 
continuous work is necessary. It has become also clear that the 
partnership work is just one area of congregational life which in 
order to be rooted needs the attention and support of all who bear 
responsibility there. 

Moreover it is evident that the partnerships know about ups and 
downs, highlights and periods of low intensity. There are 
enrichment, misunderstandings and also conflicts, things that can 
arise in each partner relation. Partnerships are able to develop and to 
become more mature, if there is preparedness to learn open and 
honest ways of interrelating and interacting on both sides.  

There are numerous examples of learning experiences and 
positive effects. Among them are: 
 
 through the encounter of people and their exposure 

to the respective situation, a change of perspective 
can take place; 

 barriers and prejudices over against all that is 
different and strange can be removed; 

 people who hardly participate in the congregational 
life can be interested for an engagement; 
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 those who participate in partner visits are motivated 
to share their insights and information with others; 

 one’s own spirituality can be stimulated and the 
worship life can be enriched. 

 Partnerships also provide immediate and concrete 
opportunities to exercise forms of advocacy and 
solidarity.  
 

The regular mutual team visits are no tourist enterprises. The 
participants have the chance to gain deep insights on the society, the 
cultural life, and the church life of their partners. The visits have to 
be well prepared and followed up since they are costly and valuable. 
Certainly they are indispensable because without them relations 
remain without faces, are bloodless and are in danger to come to an 
end earlier or later. The direct meeting of each other can’t be 
substituted neither by letters nor through other means of 
communication. 

Partner relations are, at their best performances, open windows 
and doors toward the world wide Christianity at a certain place and 
in a specific context. They are an invitation to think, to believe, and 
to act beyond parochial and regional borders and limitations. 

 
Of course, there are also some areas of problems connected with 

partnership relations. Some of these are: 
 
 Though there is the good intention to develop the 

relationship in mutuality, the temptation for the 
partners in the North is to behave in a paternalistic 
way along patterns of the past. I can’t say that this is 
a general phenomenon but it is still there depending 
on individuals playing a key role in the relationship.  

 Sometimes congregations/groups, which are engaged 
in an international relation, fail to be partners for the 
socially neglected people and groups (e.g., foreigners 
coming sometimes from the same country they are 
connected with) in front of their doorsteps. 

 A matter of improvement is often also the mutual 
communication, particularly as this has to be done in 
a foreign language and therefore is limited to only a 
group of people in a congregation. The 
communication itself often tends to be shallow as it 
is concerned mainly about project or finance related 
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matters which occupies a too big portion of what 
could be shared altogether. Often we rather share 
what we have than what we are. Though there are 
good examples of mutual sharing of life and mission 
on both sides, it is often not enough to provide 
sufficient information, which allows each side to 
relate in intercession and to deepen one’s 
understanding. It can also be criticized that too little 
of the proposals and impulses coming from the 
partners are translated to the church life and the life 
style of the partners in the North.  

 
Though here and there, the partners in the North engage in 

political and social issues which have negative effects on the 
partner’s situation, the points where the interests of both sides in 
partner relations meet are not too many. Understandingly, the main 
interest on the side of partners in the South is certainly to benefit 
from the resources of the partners in the North, due to their 
economic and social conditions. The challenge still is ahead to 
identify more aims of common responsibility as, e.g., the 
preservation of creation under the impact of ecological damages 
around the world, the study and exchange on the question of gospel 
and culture or the task of living together in peace and justice among 
people with different ethnic, cultural and religious backgrounds. 

There are examples where it was possible to identify common 
targets and tasks, relating to the same issue. Some years ago, we 
have organised in co-operation with other German churches, 
according to a request from our Korean partners, a programme for 
the study of conditions of production and of the situation of labour 
unions in the automobile industry in Korea and Germany. The 
Korean visiting group, representing active members of free labour 
unions in Korea’s car industry, came very well prepared for a three-
week visit to Germany. They studied very carefully the situation, 
having many opportunities of meetings with key persons in 
companies and labour unions and collecting their own impressions 
through visits in the production sectors. When the group returned to 
Korea, they followed up the information they received and the 
experiences they had with a very qualified report. Some of the 
participants were able to share some innovative ideas, which were 
taken up in the labour union activities. This kind of examples should 
certainly find more parallels with different issues and at a variety of 
countries and situations. So restricted its effects may be, it still has to 
be seen as at least one important aspect of the churches mission in a 
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globalized world. 
Apart from the question, how in partner relations more common 

tasks can be identified, there are still ongoing issues which have to 
be examined and to be kept in mind. For example: Are the partner 
relations really meeting the interest of both partners? Are they 
helpful or are they a burden? Do they strengthen or endanger the 
unity of the church? How can the co-ordination of various partners 
of the North to one particular church in the South be made effective 
also in the sense that modalities and procedures of relationship are 
somehow corresponding? 
 
 
 
 
 
Presence and Task of Ecumenical Co-workers as an  
Expression of Partnership in Mission 
 

Since about 20 years, ecumenical co-workers have been invited 
for the service in our church. They have lived among us and have 
been active in congregations and groups. They came from Ghana, 
Korea, and Indonesia, and with Dr. Domingo Diel from the 
Philippines. Similar ecumenical services have taken place and still 
do in many other churches in Germany. As already mentioned, the 
invitation to men and women of other churches from Asia, Africa 
and Latin America was the result of the insight that mission in six 
continents implies a multilateral exchange of personnel with the 
chance to circulate the insights of faith, the variety of theologies, of 
spiritualities and of practise - experiences of churches in different 
contexts.  

Trying to evaluate, with no claim of comprehensiveness, the 
following points could be stated: 
 
 There are not the ecumenical co-workers. These men 

and women serving in our church are different 
persons with their character, with their particular 
gifts and skills, with their ability of using a foreign 
language and with their ways of communication, etc. 
Therefore the impact they have, has to be seen 
differently. It can not be measured and counted - 
which is also true for all kinds of personnel serving 
in the Church.  
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 Sometimes ecumenical co-workers had too high 
expectations and ideas of their success. The lacking 
assessment of one’s own possibilities to achieve an 
impact could lead to disappointment and frustration. 
Certainly, ecumenical co-workers have a limited task 
and from this their service has to be seen. Through 
the sharing of life, the sharing of feeling and 
thinking, they can go along to quite a distance on the 
path of the receiving church. Their being-with is the 
liveliest form of sharing and of fellowship. 
Ecumenical co-workers can be a bridge builder and a 
concrete connecting link between the partner 
churches. Often not so much the information is the 
message, but the person with its particular life 
witness. As ambassadors of their country and culture, 
they can contribute to the overcoming of prejudices, 
false images, and racist mentalities. 

 Ecumenical co-workers can help to qualify existing 
partnerships for a deepened mutual understanding 
and they can also motivate to take up partnership 
links. They can communicate their particular 
experiences of previous activities and practised 
insights in their home church at discussions, worship 
services, in-groups, and congregations. They could 
take on a kind of monitor function by raising 
questions, by intervention, by questioning. The more 
the ecumenical co-worker succeeds to participate 
from the depth of his/her own identity and 
experience in the path which the partner church has 
to go, the more his or her contributions, questions 
and impulses will be heard and received as a 
stimulation.  

 
To give a small illustration for that: It was at a seminar for 

young ministers in training, when at a late evening, Dr. Diel and 
myself were sitting together with some of these young people in a 
group. Domingo and myself were reporting about experienced and 
credible witnessed healings. The young people opposed to what we 
said and were not ready to accept it. They responded in saying that 
this does not fit their worldview, neither their rational nor 
theological understanding. At this point, Domingo intervened. He 
said: What would ecumenical learning mean at all if we don’t take 
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seriously that we are inseparable parts of the Body of Christ? He 
asked: Are the experiences of one part of the body not also important 
to the other parts, even if this was not within their horizon of 
experience? He continued to say that oikoumene is not only relevant 
in so far as our limited world view, our theology and our cultural 
patterns reach. He pleaded that there are, at the same time different 
understandings of reality and experiences of faith. We should not 
say that certain things could not exist because they do not fit our 
ideas. 

 
It was one of the essential points for which Dr. Diel was 

advocating: Ecumenical dialogue as a learning process can only 
succeed if the partners meet each other with respect and seriousness. 
He turned against a way of thinking which excludes, a thinking 
which is only either - or, but does not provide possibilities to form a 
community. One should be prepared to accept the other as he or she 
is, not as one wants the other person to be. He knew very well that 
learning from each other was not at all an easy matter, because of the 
differences in language, life style, value ideas, and structures of 
thinking. Living for quite a number of years in Germany, he was 
able to study the German way of thinking and mentality. He 
questioned the dominant role of reason and was missing the 
emotionalism, the joy in life, and in expressing the Christian faith as 
he experienced it in Germany. He felt often a lack of smile which 
was so characteristic of Philippine people, even if they had to live 
under miserable conditions. 

I would like to say this with regard to the presence and task of 
ecumenical co-workers:  

The period of a stay and service of the ecumenical co-worker for 
some years can become not only fruitful for the receiving church but 
could mean a great enrichment for him - or herself and also for the 
service in their home churches in the future. There is a chance that 
new experiences and insights of the mission of God, which took 
place in the context in which the ecumenical co-worker served, can 
be gained. Learning can also happen when one does intentionally a 
different thing from what is done in the society and church where he/
she served. 

There are still many shortcomings in receiving ecumenical co-
workers in our churches, in the way we give them opportunities of 
participation in relevant or even decisive questions of the life of the 
receiving church. But, in spite of the often lacking preparedness for 
essential dialogue and willingness to learn, I still think that their 
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coming to our churches is not a luxury but a living expression of the 
ecumenicity of the world wide church. I would like to continue to 
say: In spite of many and also qualified contributions and 
presentations about other societies and cultures in today’s media, in 
spite of a still increasing mass tourism in the super market of 
travelling targets up to the end of the earth, the ecumenical co-
workers have an authentic, unmistakable task. 
 
Networking and Co-operation as Indispensable Conditions 
for a Mission in a Globalized World 
 

Churches may enviously observe the effectiveness with which, 
e.g., transnational co-operations and finance institutions organise 
their activities. The aim to achieve profit, the necessity to prove 
oneself in a merciless competition forces them to use all available 
techniques and strategies to synergise their efforts. 

No doubt, the Christian churches are by far not so effective in 
co-ordinating their mission, in uniting their spiritual, personal, and 
material resources. The reasons for that are all too well known as, 
e.g., the still existing splits and divisions, particularism, and 
confessionalism. Of course, the churches have all kinds of 
ecumenical instruments and platforms of coming and co-operating 
together on local, regional, national, and international levels. There 
is co-ordination and co-operation in a great variety of issues and task 
areas. But very often these organisations and forums have their 
diverse or even conflicting interests and policies, so that the 
effectiveness suffers. Mostly these co-ordinating and organising 
activities are a matter of key persons and professional people, 
working in institutions and offices, but the activities hardly reach a 
high attention and participation of the majority of the people of God. 
Perhaps the Roman-Catholic church in itself with its understanding 
of being a world curch, uniting the plurality of part churches under 
one umbrella, is more effective in that. 

Not going further in detail, it seems to me that the challenging 
task for the Christian churches to do the mission in the horizon of 
God’s promised Shalom, demands more synergising efforts and 
delivering of innovative solutions (see Lockheed Martin Company). 
In order to counteract the devastating economic and social 
consequences of a certain globalisation mechanism on large sections 
of population in many countries in the world (including portions of 
the industrialised countries), an alternative globalisation, one with a 
human face, has to be pursued by the Christian churches jointly with 
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all available resources. 
It is clear that the Christian churches could not claim to be 

better equipped with more creativity and innovative ideas than 
others. The number of civil societal organisations is numerous and 
some of them are very effective and at the same time admirable, 
looking at the high, often risk taking commitment and activity (e.g., 
Greenpeace, Amnesty International and other Human Rights 
organisations), but the churches can contribute from the source of 
their faith, e.g., being advocates of God’s unshaken, standing up for 
justice and the dignity of the poor. 

Responding to the paramount challenges of today’s world, it is 
imperative to the churches on all levels, not only “to think globally 
and to act locally” as a slogan tells, but also to act globally. This 
means that the churches have to act together with all groups and 
organisations, which pursue the aim of a just, peaceful and 
sustainable world, which could serve also the coming generations. 
The member churches of the WCC have started some years ago a 
movement called the Conciliar Process for Justice, Peace and 
Integrity of Creation. This process has certainly helped to sharpen 
the awareness and conscience of many. But the activities have often 
remained too much church based. To act globally needs all kind of 
alliances in whatever task or field. It has to bring together and to 
unite the knowledge, competency and experience of all those who 
are willing to cooperate. 

There are already some examples, which are along that 
direction and which give hope for the future. I think in particular the 
international campaigns against child prostitution, child work, and 
land mines. They have spread information more widely, gaining 
international attention and succeeded partly with the reduction of 
these evils. I would specially mention the international campaign of 
the Jubilee Year 2000 Movement (Development needs the 
cancellation of debts). With its biblical background, it has created a 
mass movement with an alliance of groups from both Christian and 
secular sides reaching to 50 countries around the world. In Germany 
alone, there were two thousand supporting groups. It can’t be denied 
that this joint action has achieved a success because at the Cologne 
World Economic Summit 1999 and later at the Washington Meeting 
of IMF and World Bank the demands were taken up and resulted to 
decisions which at least the highly indebted poor countries could be 
benefited.  

No doubt, Christians can - as part of God’s mission with them - 
play an important role in many ways to promote an oikoumene of 
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mutual understanding and solidarity. Transcending their traditional 
borderlines, uniting their manifold resources, and seeking the 
alliance with all people of good will and intentions, they would be 
able to counteract considerably the dominant powers of globalisation 
with its ugly faces. It could become more true what a phrase tells 
from the pacific region: “To have a household alone is like the 
death, to have a household together with others is life.” 
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What Does Jesus Want to Say to His Church? 
A Meditation on John 13-17 

 

Floyd Roseberry 
 

Many years ago I read that every Christian leader has a favorite 
section of Scripture, a kind of “home” they go back to for their basic 
spiritual orientation. I shared this thought with a colleague of mine, 
and he agreed, saying his was the Synoptic Gospels. A pastor and 
seminary professor once said he “got it” about his favorite passage 
of Scripture when one day the book of Romans dropped out of his 
New Testament. One spiritual leader says that his home is the 
Psalms. My home is the book of John, especially the Upper Room 
Discourse extending through Jesus' high priestly prayer, John 13-17, 
and more specifically chapters 14 and 15. In times when I need 
spiritual reorientation, I return to these chapters and the teachings in 
them that are the building blocks of my own faith. 

For this volume of essays and sermons to honor Dr. Domingo 
Diel, Jr. I want to go to John 13-17 to listen again to Jesus speaking 
to his Church. The title for my contribution is “What Does Jesus 
Want to Say to His Church?” My attempt to share Jesus' words, 
which answer this question, is meant to be both devotional and 
programmatic, even autobiographical, for I will share thoughts and 
words and hymns that have nurtured me. I will use the Jerusalem 
Bible as my basic text in sharing Jesus' words. I dedicate this 
message to Dr. Diel, with whom I served in the faculty of the 
College of Theology at Central Philippine University. He is not only 
a learned but also an honorable man who loves Christ and loves the 
Church and who wants what Christ wants for his Church. 

 
I want you to be my friends  

 
My beginning point is some words in John 15:15 where Jesus 

says to his disciples, “I call you friends.” They had been his servants 
and disciples, but now he gives them a new title, a new relationship. 
He reveals his heart to them. He says, “I call you friends, because I 
have made known to you everything I have learned from my 
Father.” Jesus is many things to us: Savior, Teacher, Lord, 
Shepherd, to name a few. However, for me the title Friend is very 
special. One hymn calls Jesus “our best, and heavenly Friend.” One 
of my favorite hymns, “Jesu, Priceless Treasure,” begins, “Jesu, 
priceless treasure, source of purest pleasure, truest Friend to me.” 
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Often I get mentally tangled in issues of church growth, spiritual 
formation, evangelism and mission and various ethical issues of our 
day, and then the words of the hymn “What a Friend We Have in 
Jesus” break through to me. “Can we find a Friend so faithful, who 
will all our sorrows share? Jesus knows our every weakness, take it 
to the Lord in prayer.” Then I rememer that my relationship with 
Jesus is one of personal friendship in which I am loved, understood, 
and accepted. I am called to relationship before I am called to 
service. Jesus makes it clear that the initiative for friendship begins 
with him. He says in 15:16, “You did not choose me, no, I chose 
you.” There is a sense, of course, in which each follower of Christ 
chooses him. However, ours is a choice of response. His is the 
choice of initiative. His friendship is an active movement towards 
us. When Beverly and I were in the Philippines, people would say, 
“I will friend you.” They used a noun as a verb. That is what Jesus 
does: he “friends” us. He wants a relationship with us. He wants to 
be with us. One time about 16 years ago, I attended a meeting at the 
headquarters of our American Baptist Churches of the West. After 
the meeting, our Executive Minister, Dr. Robert Rasmussen asked if 
Beverly and I could come to their home for dinner. We accepted the 
invitation. After dinner Bob took out his datebook and sad, “When 
can we get together again?” In other words, “We want to be your 
friends.” Over the years, the two couples of us vacationed together 
11 times. Jesus longs to “friend” us, and says to us each day, “When 
can we get together again?” There are many facets of this friendship, 
some of which I will share as we continue to explore the question, 
“What Does Jesus Want to Say to His Church?” The point I make 
here is that it all begins with a personal friendship with him. 

 
I want you to bear fruit that will last 

 
Jesus' friendship with us is also a partnership in mission. Jesus 

uses the word “fruit” several times in chapter 15, and it seems to 
mean both Christian character and people who come to faith as the 
result of the Church's mission. In verse 16 the second meaning 
predominates, for he says, “I commissioned you to go out and bear 
fruit, fruit that will last.” We “go out” to bear this fruit. This seems 
to be what Jesus had in mind when he prayed in 17:20, “I pray not 
only for these, but for those also who through their words will 
believe in me.” He is pleased that many will believe. He says in 
15:8, “It is to the glory of my Father that you should bear much 
fruit.”  

Jesus calls us to mission, to the winning of people to himself. 
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He chooses us as friends so that we can be his partners. About every 
four weeks I go to another city for spiritual direction with a lovely 
Sisters of Mercy nun. She was one of my teachers when I took a 
course in spiritual direction with the Sisters. On one occasion she 
said to me, “Floyd, develop your partnership with Christ.” That is 
what he wants for each of us! The work we are called to do in 
ministry, our life mission, is done in partnership with Jesus. We are 
workers together with him to bring in a great harvest of people who 
will serve him and then worship him for all eternity. Jesus has a 
vision of reaching the world and bringing it back into relationship 
with his Father. He chooses us, commissions us, to share his vision.  

Notice that he says, “fruit that will last.” He wants people to 
come to him, then follow him and serve him as his disciples and 
friends. He says in Matthew 28:19 that we are to go and “make 
disciples” not just “get decisions.” When we were in the Philippines 
there was a differentiation between “Christianos” and 
“Christohanon.” The nation is ostensibly 85% Roman Catholic. One 
Jesuit scholar estimated that out of all those people maybe 5% would 
be considered, “Christohanon,” real followers of Jesus. In our 
Ilonggo area we sometimes referred to some people as the 
“nagbaton.” An evangelistic service would be held in a barrio, and 
after a message people would put up their hands to “receive,” but a 
month later there was no “fruit” in the sense of real discipleship. 
Recently the head of the staff for pastors of the Focus on the Family 
ministry, a very large parachurch ministry, told a group of us pastors 
that every day several hundred church people in the United States 
leave the church never to come back. Besides feling sad at this 
statistic, I wondered what had happened to these people when they 
came into the church. Did they really become Jesus' true followers 
and friends, or did they merely make a decision to join a religious 
organization? One thinks of John's words in his first epistle about 
those who left the faith: “They went out from us, but they did not 
belong to us; for if they had belonged to us they would have 
remained with us. But by going out they made it plain that none of 
them belongs to us” (2:19). It is true followers, new friends, fruit 
that will last, that Jesus wants us to labor for.  

One of the great encouragements of our day is that more and 
more people are deciding to partner with Jesus in bearing fruit that 
will last. In many countries of the world revival is happening, and 
thousands of people are coming to true faith. At the beginning of this 
century, there were practically no Christians in Korea. Today about 
40% of the population is Christian, and four or five of the biggest 
churches in the world are in this country. In 1984, revival started in 
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Argentina through the preaching of a lay convert named Carlos 
Annacondia. He preached in the city of La Plata, a suburb of Buenos 
Aires, for six months, and more than fifty thousand (50,000) people 
became Christians. The revival continues, and there are now three 
million evangelicals in Argentina. My wife and I went there in early 
November last year and heard many of the revival leaders of this 
country. God is on the move! In late November last year about 
twelve thousand (12,000) pastors gathered in Manila to hear Ed 
Silvoso, our leader in Argentina, and one of the leaders of revival 
around the world. Before he came, three hundred thousand (300,000) 
people in the Philippines had committed to being a “lighthouse,” a 
person or family, who pledges to pray for, care for, and share the 
gospel with their neighbors. In the United States, the goal is to have 
three million lighthouses by the end of 2000. Jesus is calling us all 
over the world to “bear fruit that will last.” 

 
I want you to perform great works 

 
One of the most challenging verses in this section of Scripture 

is 14:12: “I tell you most solemnly, whoever believes in me will 
perform the same works as I do myself, he will perform even greater 
works, because I am going to the Father.” Jesus did not expect us to 
preach his word without accompanying works that manifest the 
power of God. The writer of the book of Hebrews says, “The 
promise was first announced by the Lord himself, and is guaranteed 
to us by those who heard him; God himself confirmed their witness 
with signs and marvels and miracles of all kinds, and by freely 
giving gifts of the Holy Spirit” (2:3b-4). 

One of the characteristics of the revival in Argentina, and even 
in some parts of America, has been the manifestation of supernatural 
gifts. In Argentina, there have been countless healings, deliverances 
from evil spirits, and prophecies. God is again bearing witness to the 
gospel through signs and marvels and miracles of all kinds. Healing 
is again becoming a ministry within many churches. People from 
various points of the compass are attacking the pervasive rationalism 
and antisupernaturalism that has characterized the western church 
since the Enlightenment. God is bringing together what Peter 
Wagner calls “the third wave,” a blending of historic evangelical 
orthodoxy and a charismatic emphasis on the gifts and power of the 
Holy Spirit.  

Of the many verses one could quote to affirm this movement, 
none is more direct or powerful than our text in John 14:12. The 
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“works” Jesus did were works of forgiveness, healing, and exorcism. 
We need to believe Jesus and ask for the power and gifts of the 
Spirit to accompany and complement our preaching. We need to 
become more comfortable working in the supernatural. One of the 
leaders of this movement, Dr. Charles Kraft, a professor in the 
School of World Mission at Fuller Theological Seminary, puts it this 
way. People who are evangelical are meant to function in three 
areas. The first is Scripture or truth. We seem to handle this one all 
right, with our tons of books and Bible studies. The second has to do 
with allegiance. We need to call people to commitment, to submit to 
the lordship of Christ. Most of us do not have a problem with that. 
The third area is power. Moreover, here we feel some discomfort. 
We are not so sure about the “marvels.” We do not want 
emotionalism or becoming “Pentecostal.” However, Jesus tells us 
that part of our ministry of bearing fruit that will last is the use of 
and manifestation of spiritual gifts and supernatural power. This is a 
growing edge for me and many others in the kind of churches I have 
served. Jesus has so much more for us! There are “greater works” 
that Jesus has for us to do. 

 
 

I want you to pray 
 

Immediately after Jesus makes his solemn pronouncement that 
we will do greater works than he, he gives us a promise about 
prayer. He says in 14:13-14, “Whatever you ask for in my name I 
will do, so that the Father may be glorified in the Son. If you ask for 
anything in my name, I will do it.” It is through prayer that we 
maintain our friendship with Jesus, bear fruit that will last and do 
works of power. In 15:16, he says that he chooses us to bear fruit 
that will last and then says, “and then the Father will give you 
anything you ask him in my name.” The bearing of fruit and the 
prayer function as coordinates. They go on at the same time. In the 
give and take of our asking and Christ's answering, we bear fruit that 
will last. 

I want to speak autobiographically for a moment. I retired at the 
end of April 1998, after 37 years as a pastor and missionary. My 
wife and I immediately began attending a Baptist church near our 
home. After a few months, the pastor asked me to take over the 
church's prayer ministry. At that time there were about 50 people 
called “Prayer Warriors.” A few months later I went on the staff part
-time as Minister of Prayer and Missions. The more I have gotten 
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into the prayer ministry the more I have seen that prayer is the 
starting point for all ministry and revival. We now have 110 Prayer 
Warriors who pray each day, about 80 people praying daily for 
missionaries and groups of people praying through each of our two 
worship services. People notice a difference! Many years ago the 
great devotional writer Andrew Murray said, “Things will happen 
when we pray which would not otherwise have happened if we had 
not prayed.”  

The last 25 years or so God has brought about by his Holy 
Spirit a worldwide prayer movement. This has gone in many 
directions: deeper forms of worship, silence and solitude for 
purposes of spiritual formation, special prayer for missions like 
praying the 10-40 window, prayer partners for pastors, nights of 
prayer for revival, concerts of prayer and spiritual warfare prayer, to 
name a few. In Argentina God has used prayer to break down 
spiritual strongholds and bring deliverance from demons. One of the 
well-known pastors there, Omar Cabrera, Sr., in his early days was 
an evangelist who began his campaigns with prayer. He would rent a 
hotel room and pray for four-five days to break down the evil that 
controlled the town or city. Then he would preach. Today he and his 
wife pastor a church of 95,000. The Lighthouse Movement of which 
I spoke earlier is a prayer movement. One version of it is called 
Houses of Prayer Everywhere. At a prayer conference I attended one 
speaker said that it is one thing for a churc to have prayer, but it is 
another thing to have a church based on prayer. That is my goal for 
our church, and I believe that is Jesus' goal for every church. Prayer 
is at once our expression of love, faith, and dependence on God. 
Moreover, need I say that Jesus is our supreme example here as we 
see him often drawing aside to be with the Father in prayer? My 
great hope for the Philippines is prayer. May God multiply the 
300,000 lighthouses and give power to the 12,000 pastors who 
gathered in Manila and to all the other spiritual leaders in this 
wonderful country! Ed Silvoso feels that the Philippines may be the 
first country in the world over which there is a canopy of prayer. Let 
it be!  

 
I want you to remain in me 

 
To bear fruit that will last and perform great works through the 

power of prayer, we need to stay close to the power source, Jesus 
himself. We are to remain or abide in Christ. 15:5 reads, “I am the 
vine, you are the branches. Whoever remains in me, with me in him, 
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bears fruit in plenty; for cut off from me you can do nothing.” Here 
is a verse that every Christian, every pastor, every church needs to 
heed. We will do nothing of eternal value or bear fruit that will last 
apart from a dynamic relationship with Jesus. Branches simply 
cannot bear fruit by themselves. “As a branch cannot bear fruit all by 
itself, neither can you unless you remain in me” (15:4).  

I like the way the Jerusalem Bible begins 15:4: “Make your 
home in me as I make my home in you.” The spiritual writer Henri 
Nouwen says, “Jesus, in whom the fullness of God dwells, has 
become our home. By making his home in us he allows us to make 
our home in him. By entering into the intimacy of our inmost self, he 
offers us the opportunity to enter his own intimacy with God. By 
choosing us as his preferred dwelling place he invites us to choose 
him as our preferred dwelling place.” The secret of everything is 
Christ within the Christian. In 14:23, Jesus says of the obedient 
disciple, “If anyone loves me he will keep my word, and my Father 
will love him and we shall come to him and make our home with 
him.” I have read these words hundreds of times. They express for 
me the greatest desire of my life. Imagine! The Father and the Son 
finding a home within our inner self! My pastor calls Christ “the 
treasure within.” Our hearts are nothing less than the home of God.  

Sometimes Jesus speaks of this intimacy as mutual indwelling. 
In 14:18-20 Jesus says, “I will not leave you orphans. I will come 
back to you. In a short time, the world will no longer see me; but 
you will see me because I live and you will live. On that day you 
will understand that I am in my Father and you in me and I in you.” 
It is like a ship that has sunk to the bottom of the sea; the ship is in 
the sea and the sea is in the ship. We are in Christ and Christ is in us. 
As we live out of this intimacy the power flows through us to bear 
fruit that will last.  

I want to add here the fact that the Holy Spirit also is within us. 
In 14:16-17 Jesus says, “I shall ask the Father, and he will give you 
another Advocate to be with you for ever, that Spirit of Truth whom 
the world can never receive since it neither sees him nor knows him; 
but you know him because he is with you, he is in you.” As Paul 
puts it, our body is the temple of the Holy Spirit. We are enfolded in 
Trinity. The fullness of God takes up residence in our poor hearts, 
and we are given many graces so that we can perform great works 
and bear fruit that will last.  

 
I want you to remain in my word 
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How do we remain in Christ? Certainly one aspect of this is 
remaining in his word, spending time reading and meditating on his 
words as they are recorded for us in Scripture. John 15 opens with 
some words about the pruning of the branches - cleansing us from 
sin. In verse 3 Jesus says, “You are pruned already by means of the 
word that I have spoken to you.” One thinks of the words of the 
psalmist, “Your word have I hid in my heart, that I might not sin 
against you” (Psalm 119:11). Someone said about the Bible, “Either 
sin will keep you from this book, or this book will keep you from 
sin.” Jesus has given us his words as a means of keeping us close to 
himself. In 17:17 Jesus prays, “Consecrate them in the truth; your 
word is truth.”  

In 15:7, remaining in Christ, prayer, and the word are spoken of 
together: “If you remain in me and my words remain in you, you 
may ask what you will and you shall get it.” We remain in Christ by 
remaining in his words. These words direct the course of our prayers 
so that they become requests, which will glorify God and not pander 
to our whims. The Holy Spirit has an important place here. He is the 
Spirit of Truth. Jesus says in 16:14-15, “He will glorify me, since all 
he tells you will be taken from what is mine.” The Spirit reminds us 
of the words of Christ and brings them to bear on our spirits, thus 
leading us to intimacy with Christ.  

It is a simple fact that the people in whom we sense the power 
of God are people who spend much time with the Scripture. In the 
words of Psalm 1, they “meditate on it day and night.” Just as Jesus 
listened to his Father, so we listen to Jesus as he re-speaks his words 
to us by his Spirit. 
 
I want you to remain in my love 

 
How do we remain in Christ? In 15:9, Jesus says, “Remain in 

my love.” Part of the secret of staying close to Jesus is to continue to 
press in and claim his love for us. This is so important that Lady 
Julian of Norwich writes, “Compared to the love of Jesus for us, all 
else is infinitesimal.” We will never draw near to Jesus and want to 
be his friend and bear fruit in his name unless we are convinced that 
he deeply loves us and accepts us and welcomes us into his 
fellowship. Indeed, we are to draw our very identity from the fact of 
his love for us. The great spiritual writer Thomas Merton asks the 
question, “Who am I?” He answers, “My deepest realization of who 
I am is that I am one loved by Christ.” The most important song we 
can sing is “Jesus loves me! this I know, for the Bible tells me so.” 
One time Karl Barth, the most famous theologian of this century, 
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spoke at Union Seminary in Virginia. Following his formal address, 
he sat down to have a conversation with the students. During the 
exchange a young man asked Dr. Barth if there was any way he 
could summarize the essence of what he had come to believe as a 
result of all his study. Dr. Barth unhurriedly reached into his pocket 
and got out his pipe, slowly filled it with tobacco, lit it, and for a 
moment disappeared in a cloud of smoke like Moses on Mount 
Sinai. Then, as the smoke began to drift away, he said, “Yes, I think 
I can summarize my theology in these words: 'Jesus loves me! This I 
know, for the Bible tells me so.'“ 

Jesus' love for us is related closely to his willingness to die for 
us. The Upper Room Discourse opens with these words: “It was 
before the festival of the Passover, and Jesus knew that the hour had 
come for him to pass from this world to the Father. He had always 
loved those who were his in the world, and now he showed how 
perfect his love was.” Another translation says, “Having loved his 
own who were in the world, he loved them to the end” (NRSV). As 
Paul writes, “He loved me and gave himself for me” (Galatians 
2:20). In 15:13 Jesus says, “A man can have no greater love than to 
lay down his life for his friends.” He speaks here of his own love, for 
he begins the next sentence, “You are my friends....” It is at the cross 
that we see the depth of Jesus' love for us. Speaking of the cross 
James Denney writes, “The love of God by which we are redeemed 
from sin is a love that we do not know except it comes in this way 
and at this cost.” 

In his prayer in chapter 17 Jesus brings together our oneness 
with him and his love for us: “With me in them and you in me, may 
they be so completely one that the world will realize that it was you 
who sent me and that I have loved them as much as you loved me.” 
It is the knowledge of Jesus' incredible love for us that will keep 
drawing us back to make our home in him. 

 
I want you to be obedient 

 
About two years ago I attended a conference with a thousand 

other ministers led by the two top Christian teachers of leaders in 
America, Bill Hybels and John Maxwell. At the very end of the 
conference someone asked them for a “final word,” what, after all 
their experience in ministry, they would share with us. Bill Hybels 
said, “Abide in Christ.” John Maxwell said, “Obey the Lord.” The 
two answers are intimately related. One leads to the other. The 
obedience leads to the intimacy of Christ's love, which leads to the 
friendship that bears fruit, which will last. Jesus makes this very 
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clear. He says in 14:15, “If you love me you will keep my 
commandments.” He says in 14:21, “Anybody who receives my 
commandments and keeps them will be the one who loves me;” 
Again in 14:23, “If anyone loves me he will keep my word.” In 15:9
-10 he likens the relationship of obedience and love with his own 
relationship to the Father: “Remain in my love. If you keep my 
commandments you will remain in my love, just as I have kept m 
Father's commandments and remain in his love.” Jesus is speaking 
here of a lifestyle of obedience. A friend of mine once said that 
when we become Christians we receive Jesus as our Lord and 
establish a policy of obedience. That was Jesus' policy. He was able 
to say, “I have glorified you on earth and finished the work you gave 
me to do” (17:4). That is what he wants of each of us.  
 
I want you to love one another 

 
Jesus speaks of commandments in the plural, but when he gets 

specific he mentions only one commandment, love one another. In 
15:12 he says, “This is my commandment: love one another, as I 
have loved you.” He completes the vine-branches metaphor by 
saying in 15:17, “What I command you is to love one another.” 
These statements hearken back to his words in 13:34-35: “I give you 
a new commandment: love one another; just as I have loved you, 
you also must love one another. By this love you have for one 
another, everyone will know that you are my disciples.”  

When we were in Argentina, one of the speakers asked these 
questions: “Why would I want to bring anyone to my church? What 
would I want them to experience?” There are multiple answers to 
this question, but my answer would be that I want their heart 
hungers to be met. People need love, affirmation, encouragement, 
acceptance, and affection. They need an atmosphere in which it is all 
right to make mistakes. They need more than an intellectual 
acceptance of Christ and being placed on a committee. They need to 
become part of a warm and caring family. We are not to “bear fruit” 
just to get converts, but to welcome new brothers and sisters.  

There are many applications of the “love one another” theme. I 
will mention only one, that of affirmation. I believe that we are 
called to accept, encourage, and then affirm people. An affirmation 
is a positive assertion about someone's inherent worth. It may consist 
of a hug, a compliment, a note, a considered observation, or an 
invitation to lunch. Affirmation is noticing and acknowledging the 
positive aspects of someone. Victor Hugo said that we live by 
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affirmation even more than bread. We bask in it. It is psychological 
cash in the bank.  

Whenever I think of love as affirmation, an image and a story 
always come to my mind. The image is from the writer Keith Miller, 
who speaks of basement people and balcony people. Basement 
people are the inner critical voices, the inner parent or teacher or 
preacher or other authority figure, who criticize us, demean us or put 
us down or point out our faults. Some of these voices come from our 
unconscious self, some are in our conscious mind, and some are 
external to us, in our home, our church or at our place of work. 
There are always a host of critics that are quick to let us know when 
we have failed or made a mistake. The other kind of people are 
balcony people. These are the people who cheer us on, rejoice with 
us in our victories, console us in our defeats, affirm our worth, and 
remind us of our gifts, and good points. The challenge of loving one 
another is to so relate in an affirming way that people blossom in our 
presence rather than wilt.  

The story is from one of my favorite writers, Bruce Larson, a 
Presbyterian minister. For 15 years Bruce was the president of a 
renewal movement organization called Faith-at-Work. During this 
time, a delightful couple came into his life, whom he came to think 
of as a modern Aquila and Priscilla, a couple who were friends and 
colleagues of the Apostle Paul. Bruce and this couple had spent a 
good deal of time together and had gotten to know each other 
intimately. One day this couple came into his office, closed the door, 
and said, “Bruce, we want to talk to you. Do not say anything. Just 
listen until we have finished.” Then for the next half-hour they told 
him what they thought of him. They began by saying that they were 
aware of his shortcomings, sins, lacks, and weaknesses, but that they 
felt he, too, was aware of them. What he did not know, they said, 
was the uniqueness of his gifts, assets, and strong points. In an 
affirming and appreciative way, they began to list for him his 
strengths, skills, and gift. When they finished, they prayed for him 
and offered his ministry to God. Bruce says that since that day 
family and friends and colleagues have commented on the new 
authority and self-acceptance they saw in him. This couple were 
balcony people par excellence and made a huge difference in Bruce's 
sense of self-worth. How can we love one another? There are so 
many ways! However, certainly one of them is to be balcony people 
for others.  

 
I want you to be joyful 
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In a little book entitled Here and Now, Henri Nouwen writes, 

“Joy is essential to spiritual life. Whatever we may think or say 
about God, when we are not joyful our thoughts and words cannot 
bear fruit. Jesus reveals to us God's love so that his joy may become 
ours and our joy may become complete. Joy is the experience of 
knowing that you are unconditionally loved and that nothing - 
sickness, failure, emotional distress, oppression, war, or even death - 
can take that love away.”1 Jesus says in 15:11 at the climax of his 
vine and branches analogy, “I have told you this so that my own joy 
may be in you and your joy be complete.” Jesus wants us to be 
joyful people! And to enable that possibility he gives us the gift of 
his own joy. This joy is a grace he gives us. John 1:16 speaks of the 
graces that Jesus keeps on giving us: “From his fullness we have all 
received, grace upon grace” (NRSV). I use this verse more than any 
other in the Bible. My spiritual director taught me to “Ask for the 
grace to...” as a way of petitioning God. And one of the great graces 
is joy. I think in this connection of my favorite Greek word group: 
charis (grace), charisma (gift), charizomai (give thanks), and chara 
(joy). Grace leads to joy! 

Part of this joy comes when our prayers are answered. Jesus 
says in 16:24, “Until now you have not asked for anything in my 
name. Ask and you will receive, that your joy will be complete.” 
How do we feel when a prayer is answered, an unsaved friend comes 
to Christ, when we are able to counsel someone in trouble, when 
someone has confidence for ministry because of our affirmation? 
Joy is the only suitable word to describe that feeling.  

To make sure we receive that joy, Jesus said to his Father in 
17:13, “But now I am coming to you and while still in the world I 
say these things to share my joy with them to the full.” Jesus wants 
His Church to be a joyful Church! As it says in Nehemiah 8:10, this 
joy of the Lord will be our strength, strength to labor and bear fruit 
that will last. So much Church life is characterized by stress, 
grimness, struggle, and comparisons with others. There are many 
problems, and statistics of crime and immorality weigh heavily upon 
us. There are many joy-killers. However, I think of an image I once 
heard about, maybe from John Bunyan. A fire is a burning near a 
wall. The devil is throwing water on the fire to put it out, but the fire 
gets bigger. That happens because Jesus is behind the wall throwing 
oil on the fire. This is his own oil of gladness. There is much to 
make our hearts heavy, but Jesus wants us to be people with a light 
heart. Moreover, to make that happen he gives us his own joy. 
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I want you to be at peace 

 
The night on which Jesus spoke the words of John 13-17 was a 

troubled night. Jesus was anticipating his crucifixion. He told his 
disciples that one of them would betray him and told Peter that he 
would deny him. To overcome the negative impact of these realities 
Jesus says to them in 14:1, “Do not let your hearts be troubled. Trust 
in God still and trust in me.” Just so we know that he meant it, he 
says again in 14:27, “Peace I bequeath to you, my own peace I give 
you, a peace the world cannot give, this is my gift to you. Do not let 
your hearts be troubled or afraid.” Just as joy is his gift to us, so is 
his peace. Peace does not mean that our lives will be trouble-free. In 
fact, Jesus says that troubles will be ahead for the disciples. He says 
in 15:20, “Remember the words I said to you: A servant is not 
greater than his master. If they persecuted me, they will persecute 
you too.” Nevertheless, in the midst of the persecution there will be 
peace. Jesus says at the end of the discourse in 16:33, “I have tod 
you all this so that you may find peace in me. In the world you will 
have trouble, but be brave; I have conquered the world.” We may 
lose some battles, but we are going to win the war! In his cross and 
resurrection, Jesus overcame the world, the flesh, and the devil.  

We need to claim this peace. It is God's shalom, his salvation, 
health, and peace that are our rightful inheritance as followers and 
friends of Jesus. It is his gracious gift to us in the midst of our 
complex and troubled world. A few hours before writing this 
paragraph my mind was drawn to a question and answer hymn about 
peace that speaks to our condition, a poem composed in the 
assurance that Jesus has conquered the world. 

Peace, perfect peace, in this dark world of sin? 
The blood of Jesus whispers peace within. 

 
Peace, perfect peace, by thronging duties pressed? 
To do the will of Jesus, this is rest. 
 
Peace, perfect peace, with sorrows surging round? 
On Jesus' bosom nought but calm is found. 
 
Peace, perfect peace, with loved ones far away? 
In Jesus' keeping, we are safe, and they. 
 
Peace, perfect peace, our future all unknown? 
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Jesus we know, and He is on the throne. 
 
Peace perfect peace, death shadowing us and ours? 
Jesus has vanquished death and all its powers. 
 
It is enough: earth's struggles soon shall cease, 
And Jesus calls us to heaven's perfect peace. 2 

 
I want you to have unity 

 
All that I have so far related as to the desires Jesus has for his 

Church is to be accomplished in unity with other believers. As Paul 
puts it in Ephesians 4:3, we are to make “every effort to maintain the 
unity of the Spirit in the bond of peace.” The modern Ecumenical 
Movement, cooperative efforts of churches for evangelism, merging 
of denominations, city-wide prayer movements and a host of other 
efforts are based on Jesus' prayer to his Father in John 17 for unity. I 
quote the relevant passages: 

 
Holy Father, keep those you have given me true to 
your name, so that they may be one like us (vs. 11b). 

 
I pray not only for these, but for those also who 
through their words will believe in me. May they all 
be one. Father, may they be one in us, as you are in 
me and I am in you, so that the world may believe it 
was you who sent me. I have given them the glory 
that you gave to me, that they may be one as we are 
one. With me in them and you in me, may they be so 
completely one that the world will realize it was you 
who sent me and that I have loved them as much as 
you loved me” (vss. 20-23).  
 

When we were in the Philippines, a vote at some of our church 
conventions was introduced in an older parliamentary way, “I call 
for a division of the house.” Every time I heard that, I thought, “How 
about calling for a unity of the house?” So often we emphasize our 
differences and play down the things that unify us. I want to give 
one illustration about how we should play up the things that we have 
in common and play down our differences. The illustration comes 
from Ted Haggard, who pastors a 7,000-member church in Colorado 
Springs, Colorado, called New Life Church. He has worked with 
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scores of churches in his area to pull them together to minister to 
that area. In his book, Primary Purpose, he discusses the principles 
that lead to unity. There are five, but I mention only the first one, 
“Focus on the absolutes of Scripture.” He draws a diagram with a 
circle in the middle called ABSOLUTES. Then there are widening 
circles that he calls interpretations, deductions, and subjective 
opinions. These are what divide us. What are the absolutes? He 
writes, 

 
Christians embrace the same core absolutes. We all 
agree that Jesus of Nazareth is the Messiah and that 
He came in the flesh to destroy the works of the devil 
(1 John 3:8). We know that through Him we have 
access to the Father and, therefore, eternal life 
(Ephesians 2:18). In addition, we all believe that the 
Bible is the primary source of information about 
God, and it is the standard we use to judge spiritual 
experiences and teaching (2 Timothy 3:16).3 

He himself is charismatic, but has worked with and drawn 
together for common ministry all kinds of people from “life-giving 
churches” who share the core absolutes. As I read his book, I 
applauded his unadorned love and humility and desire to fulfill 
Jesus' prayer that we may all be one. May his tribe increase! 

 
I want you to serve 

 
Our efforts to bear fruit that will last as partners and friends of 

Jesus need to bear the stamp of his own humble servanthood. When 
the disciples entered the Upper Room for the Last Supper, they all 
conveniently looked away from the basin of water and the towel by 
the door. The lowliest servant would wash the feet of guests coming 
into the house. There were no servants present, so they all reclined 
for the supper with dirty feet. We remember what Jesus did. He 

  
got up from the table, removed his outer garment 
and, taking a towel, wrapped it around his waist; he 
then poured water into a basin and began to wash the 
disciples' feet and to wipe them with the towel he 
was wearing” (13:4-5). When he had finished, he 
said to them, “Do you understand what I have done 
to you? You call me Master and Lord, and rightly; so 
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I am. If I, then, your Lord and Master, have washed 
your feet, you should wash each other's feet. I have 
given you an example so that you may copy what I 
have done to you (13:13-15).  

 
This whole drama is an exposition of Jesus' words about himself 

in Mark 10:45: “For the Son of Man came not to be served, but to 
serve, and to give his life a ransom for many.” He passed on to us 
the servant ministry. Peter, who at first refused to have his feet 
washed, learned his lesson. He says in his first letter that all church 
leaders must clothe themselves in humility in their dealings with one 
another (5:3,5). Christ's people are to be servants to each other and 
servants to the world around them. People will see Jesus' love in us 
as it manifests itself in service.  

Right now in the United States, there is a major cooperative 
effort to cover every neighborhood in the nation with prayer. I have 
mentioned it before, the Lighthouse Movement. Christians are to do 
three things in relationship to their neighbors: pray for them, care for 
them, and then share the Gospel with them. Often we jump to the 
sharing before we have done the caring. Caring in servant ministries 
earns us the right to be heard. Our words will fall on ready ground 
when Christ has already been seen in our actions. There is a little 
song I sing to myself from time to time when I touch on the 
servanthood theme: 

 
Make me a servant, humble and meek,  
Lord let me lift up those who are weak. 
And may the prayer of my heart always be:  
Make me a servant, make me a servant, 
make me a servant today.4 
 
A fitting prayer for a friend of Jesus who wants to bear fruit 

that will last! 
 

I want you to be with me in glory 
 

The Upper Room Discourse was given the night before Jesus 
died. During the whole evening he was thinking of his return to be 
with his Father. The discourse opens with 13:1: “It was before the 
Festival of the Passover, and Jesus knew that the hour had come for 
him to pass from this world to the Father.” In chapter 16:16ff., he 
talks much about his leaving them. He concludes, “I came from the 
Father and have come into the world and now I leave the world and 
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go to the Father” (vs. 28). Then he prays in his High Priestly Prayer, 
“I have glorified you on earth and finished the work that you gave 
me to do. Now, Father, it is time for you to glorify me with that 
glory I had with you before ever the world was.”  

He assures us that we will some day be with him and share that 
glory. He says in 14:2-3, “There are many rooms in my Father's 
house; if there were not I should have told you. I am going now to 
prepare a place for you, and after I have gone and prepared you a 
place, I shall return to take you with me; so that where I am you may 
be too.” Being with Jesus forever is the expectation and hope of 
every disciple. Knowing what we have in the future helps give us 
perspective in the present. We live sub specie aeternitatis, under the 
aspect of or in anticipation of eternity. My New Testament professor 
in seminary, Dr. George Ladd, used to speak of “the eschatological 
orientation of New Testament theology.”5 This means that all 
Christian teachings are shaped by the End, the eschaton, the life 
eternal.  

Jesus is looking forward to the day when we will be with him 
forever in heaven. Near the end of his prayer in John 17, he prays, 
“Father, I want those you have given me to be with me where I am, 
so that they may always see the glory you have given me because 
you loved me before the foundation of the world” (vs. 24). On that 
day, when we see Jesus, and hopefully hear his words, “Well done, 
good and faithful servant,” our joy will be complete. In 16:21-22 he 
likens our seeing him and being with him to the joy of childbirth: “A 
woman in childbirth suffers because her time has come; but when 
she has given birth to the child she forgets her suffering in her joy 
that a man has been born into the world. So it is with you: you are 
sad now, but I shall see you again, and your hearts will be full of joy, 
and that joy no one shall take from you.” Part of this joy was 
fulfilled when they saw him after his resurrection, but the fullness of 
that joy will be theirs, and ours, when we see him face to face. On 
that day we wll see the fruit that has lasted! On that day, we will see 
what our prayers and obedience and servant ministries have 
wrought. Moreover, we will rejoice with exceeding great joy! 

I commend to you who read this message the truths of what 
Jesus wants for his Church and challenge you to live them out in 
your own life. May the Lord bless you! 

 
______________________________ 

 
Notes 
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The Elderly in the Philippines: 
An Agenda for Action 

 

Josefina Jainga-Ruiz 
 

Who are the Elderly? 
 

The most critical and crucial issue about the Elderly today is not 
how to empower them for service but how to know their needs, 
problems, and remedies plus educating the youth and those who are 
not yet considered Elderly so they can get ready to cope with their 
problems when the time comes. If these can be minimized then they 
can have a meaningful life they deserve. We are told that in Asia and 
our country many of the Elderly are not prepared to cope with their 
problems so they are miserable. 

The fastest growing generation of the Elderly has become a 
global problem to be addressed to immediately and scientifically if 
we are not to be caught miserably flat-footed. 

Who are the Elderly anyway? Some refer to them as the Older 
Adults. Webster defines an adult as a mature person. This may be 
physically, mentally, emotionally, or even spiritually. If so, a 15 year
-old may be mature and a 30 year-old still immature. Some call them 
the Aged or Aging. They may be the Retirees who optionally retire 
at 60 and finally at 65 years. A more common term is Senior 
Citizens. 
 
How does Aging take place? 
 

 Primary aging which is growing old when bodily 
functions decrease. 

 Secondary aging is faster aging due to illness or 
injury. 

 Psychological aging is when attitudes toward 
experiences, humor about events, flexibility to 
change, and capacity to learn decrease. We can 
do something about this type. 

 Social aging is measured by retirement or cut-off 
membership like Rotary’s “Senior Active.” Ruth 
Gavin says, “A lawyer without a case, a doctor 
without a patient, a bookkeeper without books or 
mechanic without tools.” To others, he is a has-
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been, one who is done for, the old-fashioned, the 
old timer, or one on the shelf. We cannot stop a 
healthy, normal child from growing or stop aging 
by magic potions, surgery, diet, or exercise. 

 
When is a person old? “When the road ahead seems shorter than 

the one before. When a father is first beaten by his son in tennis. Or 
when a sick mother sees in her doctor a son and wonders if he can 
cure her.” 

The United Nations reports that by year 2025 there will be 1.1 
billion Elderly in the world or one in every eight persons in the 
world will be 60 years or above. It also warns that the hardest hit 
will be the farmers who depend on low productive subsistence and 
the women specially the widows. Is this not frightening? 

How prepared are we to meet this situation? When should we 
prepare? The best time to prepare is early in youth when learning is 
easier and time is longer. If aging is a bridge from birth to death 
which all of us must reckon with, then we should get ready for it 
now. However, what do we see many of our parents are doing? 
 

 Mothers lavishly dress their children bringing 
them up to be luxurious. 

 They pamper them with junk foods bad for their 
health and expensive besides. 

 They give them jewelry, even if fancy, like 
bracelets, earrings, watches which they cannot 
tell time from. 

 They go great lengths to have their kids elected 
queens or kings. 

 They do chores which is faster for them to do so 
that their kids grow up dependent and not self-
reliant. 

 They take sides in natural peer quarrels. 

 They do not check on littering habits, which they 
carry out in school and community. 

 They fail to train them to respect their peers or 
other adults other than their teachers, which often 
they respect more than their parents. 

 
The report of the Asian Conference in Manila, January 24-28, 

1982 on “Active Aging” said that the over-all picture is depressing. 
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In 1976 the average longevity of the Filipino was 60.2, 62.4 in 1982 
and maybe 80 or more in 2000. In 1981 there were 4.8 % Elderly of 
which 46% were men and 56% women. Our government, like in 
Asia, practically gives very little attention to serving the Elderly. 
Churches give significant service. Pastors have no training in the 
field. Modernization, urbanization, industrialization, influence of 
mass-media and contact with western culture have threatened the 
solidarity of our family which is looked up to take care of their aging 
parents. Add to this is the attitude of many of our youth who 
consider the Elderly like old cars ready for the junk yard, or who 
complain they tell the same story over and over again, or even 
ridicule them by saying they belong to the “year 19 forgotten.” 
Rightfully, my doctor sister often reminded me, “We do not belong 
to this generation anymore.” 

On January 29, 1982 during the celebration of National Mental 
Health in Bacolod City, Judge Eduardo G. Tutaan, President of the 
Philippine Mental Health Association, shared these interesting 
information: 
 

1. Dr. Hans Seyle, noted gerentologist said that in all 
his autopsies he never found one dying of old age 
where all the organs were worn out. Death was 
caused by trouble in one or several organs. 

 
2. Factors in pre-mature aging were: 

 Infectious diseases 

 Unclean habits 

 Poor diet 

 Autointoxication from poisons of constipation 

 Arteriosclerosis due to deposits in the blood of 
fats, calcium and cholesterol 

 Lack of rest, sleep, and relaxation 

 Worry, excitement, and tensions 

 Lack of sufficient and regular exercise 
3. Factors for longevity were: 

 Faith, trust and love of God 

 Work 

 Recreation, which makes you active and young 

 Peace, rest and relaxation 

 Avoiding rushing all the time 

 Love and wholesome sex 
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 Study or continuing education 

 Helping hand, charity, kindness 

 Expectations, aiming high, having confidence, 
and optimism 

 
Problems of the Elderly and their possible remedies 
 

During the Intergovernmental Preparatory Meeting for the 
World Assembly on “Aging,” October 19-23, 1981, MSSD Minister 
Sylvia P. Montes reported in the “Country Statement” several 
problems and what are being done for them. 
 

1. Economic Problems: Loss or absence of income due to 
retirement or limited work. 

 
Remedies: Increase retirement benefits. 
Extend retirement age for the able. Give the 
skilled Elderly the same opportunities. 
Provide from the Sweepstakes a fund for 
their services. 

 
2. Social/Emotional Problems: Family relationships. 
Feeling of rejection and neglect. Feeling of worthlessness 
and helplessness. 

 
Remedies: Strengthen protective programs 
and services for neglected, abused parents. 
Provide recreational facilities like camps and 
educational tours, at least 50% discount on 
recreation, transportation, and movies. 
Encourage joining clubs good for them like 
day-care Centers, Volunteer Programs. 
Preserve the values of caring for them. 

 
3. Health Problems: Inadequate medical facilities, services, 
and benefits. Lack of medical attention due to poverty. Lack 
of preventive services and acceptance of death as inevitable. 

 
Remedies: Revise Medicare services to 
provide adequate medicine. Establish non-
commercial geriatric units in clinics and 
hospitals. Disseminate information on 
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preventive health care. Provide free medical 
services to the needy. 

 
4. Housing Problems: Often difficult and inadequate living 
arrangement. 
 

Remedies: More institutionalized housing 
villages. Custodial or Nursing Homes for 
those without families or family income. 
Provide minimal free housing rentals through 
BLISS. 

 
5. Community Problems: The Elderly feel their talents are 
over-looked, their plight neglected. Apathy to their potential 
causing them not to get involved in social and civic 
activities. 

 
Remedies: Form Council of Elderly as 
advisory group for economics, social-cultural 
and educational undertakings. Make use of 
MSSD programs and services. They provide 
and insure delivery and effective social 
services to the disadvantaged including the 
Elderly. They use other agencies to help like 
the Bureau of Rehabilitation, Child Welfare, 
grants-in-aid to government and others, 
Philippine Veterans Affairs Office. 

 Government and NGO Programs: Custodial 
and Residential Services. There are 17 of 
these with the Golden Acres serving the 
lowest 30% population. Balik Bahay for US 
farm workers who want to come back but 
who do not have families or homes. 
Rehabilitation Services, day-care Centers, 
Share-a-Meal Service, vocational 
employment, and services. 

 

 Elderly Volunteer Program Through Social 
Workers, the Elderly can do the following 
services: Home Management Development 
where the mother in the home is sick or 
cannot do her work, social services to a 
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neighbor or friend with emotional crisis. 
Family Life enrichment giving counsel and 
guidance needed for parents skills, Drop-in-
Homes for babies where the Elderly care for 
babies brought to their home, neighborhood 
Child Protective Services where they advise 
abusive and neglectful parents. 

 
Director Perla Q. Makkil of the Institute of Philippine Culture, 

Ateneo de Manila reported the positive and negative values 
mentioned by participants in the Inter-Regional Parent Education 
Conference conducted by the Asian Union Parents Organization 
(AUPO) and the Ministry of Social Services and Development 
(MSSD) as: 
 

1. Positive Values: 
 

 High respect of elders shown by kissing the 
hand, putting the hand on the forehead, 
courteous greeting and making them feel 
good. 

 Strong family ties shown in family reunions. 

 Traditional roles of the elderly in providing 
spiritual guidance as source of leadership and 
authority in family planning and decision-
making. 

2. Negative Values: 
 

 May restrain children and make them 
submissive and lose creativity. 

 Hand kissing may be unsanitary. 

 The role of the elderly may be time-
consuming when they require long prayers. 

 The authority may be abused by curtailing 
outside activities or spoil a child. 

 May intrude in family affairs. 

 When the elderly can no longer help 
financially their married children who 
depended on them, then they will be 
disadvantaged. 
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3. Enhancing the Positive Values: 
 

 Show respect for the elderly by modeling. 

 Teach the young the role of the elderly in 
society. 

 Encourage family reunions. 

 The aged should save for aging. 

 Make the elderly know their role in changing 
society. 

 Encourage Bible study, prayer, and the like. 

 To help development of children, supervise 
household chores, tell bedtime stories, get 
children involved in family discussions. 

 
4. Minimizing the Negative Values: 

 

 Emphasize values in character education classes. 

 Device ways of open communications. 

 Touch hand on the forehead or give a hug. 

 Pool resources for family reunions. 

 Use family council for planning and decision-making. 

 If possible, provide a room for the elderly. 

 The elderly should use tact and diplomacy for her 
leadership. 

The Later Years Can Be The Greater Years by the National 
Council on the Aging for Kiwanis International in Chicago gives the 
following ideas: 
 
1. Attitudes: Accept the fact that aging is a natural phase of life. Be 

an asset to your family and community with your creative ideas, 
efforts, convictions, and judgments, which are still needed. Watch 
your resources – money, health, time. Use them efficiently. 

2. Finance: Adjust your spending habits. Know what you have and 
what you owe. Know your cost of living like taxes, rent, food, 
insurance, clothing, health care, and transportation. Plan your 
budget and reduce your spending making use of available 
discounts, selective buying of needs not wants. 

3. Health: Plan to stay healthy. Eat more wisely and exercise 
regularly. Get the correct amount of rest. Consult your doctor 
regularly on the do’s and don’ts of keeping well and your dentist 
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at least every six months. 
4. Housing: Choose how and where you will live. Maybe, your home 

is the best place or the home of a close relative if mutually 
advantageous and desirable. Study other options. 

5. Time: Spend it wisely on meaningful and purposeful activities. 
Find a part-time job you enjoy. Offer your services with youth 
and church work, at local government, helping other elderly, or 
raising funds. Have a hobby. Read, study, explore, or travel if you 
can. Join a club or organize one. Remember to have a good 
balance of work, play, and loafing. 

6. Consumer Fraud: Avoid buying “secret formula” in medicine or a 
revolutionary new medical device. Be suspicious of “an amazing 
offer” or “free gift.” Never go into contract to buy property 
without first seeing it. 

7. You and the Law: Know your legal rights and responsibilities. 
Consult a good lawyer. Insure that your will in giving some 
property goes to the one you like. 

8. Program and Services: Know what and where information may be 
gotten. 

 
 
 
 
Other information on similar areas 
 
1. Health: Have good eating habits like five small meals rather than 

three big ones during the day. Never miss breakfast, eat light 
supper, and avoid smoking, drinking alcoholic drinks or eating 
junk foods. In regular exercises, start slowly and increase 
gradually. If you cannot maintain a daily schedule, keep one at 
least three times a week. Avoid jerky bouncing and those 
demanding long contractions. Use rhythmic, flowing movements 
even on bed or working at tables or desks. Walking, swimming, 
jogging and cycling are good. Do anytime anywhere. Avoid 
competition. Since the elderly are prone to accidents due to poor 
vision, hearing, and balance when walking, obey signs, walk 
facing traffic, use light colored clothes at night, use a cane, or 
walk with someone. 

2. In the House: Keep house safe by proper lighting where you 
usually stay or walk. Paint different floor levels white or the first 
and last steps of stairs. Avoid things you might slip on like rugs, 
any thing on the floor, light furniture that easily moves when held 
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for support. Doors should open outwards since the tendency is to 
push out. Water and electricity are enemies so do not touch open 
switches with wet hands or standing on wet things. Label things 
for food and those, which might be poisonous. Put cooking ranges 
far from curtains. Do not mix sharp knives with other utensils. 

3. On Spiritual Problems: Some elderly feel they have learned 
everything about spiritual things. If their spiritual life consisted 
merely of rituals then when crisis comes, they break down. 
However, if you keep up your spiritual habits, which make you 
experience the care, guidance, and reality of Christ, then you can 
cope with crisis later. Deepen your Bible study, positive prayers, 
and count your blessings and life miracles. Form a small core-
praying group with similar needs and problems and meet at a 
convenient time to share prayers and solutions. Turn to God when 
disappointed with someone you thought spiritual but whose life 
does not show it. God will never disappoint you. 
 
 
 

 In 1982 the American Association of Retired Persons (AARP) 
put out Retirement “Your Anticrime” which gave Preventive and 
Protective Measures for the Elderly. This included the following 
suggestions: 
 

 Do not attract with your jewelry even just fancy, 
tempting purses or large bags when shopping or 
going to banks or places to pay your bills. 

 Bring just enough money for your purpose and 
pay attention to what is happening near you 
when transacting business. 

 Be wary of strangers who start meaningless talk 
while doing something with your purse or bag. 

 Do not show your money conspicuously. 

 Carry your bag close to your body with your 
hand on the clasp. Do not wrap the string around 
your wrist. Carry part of your money in some 
part of your body where it is not noticed. 

 If you are robbed, give your bag, but remember 
the features of the robber like some distinct 
marks, size, not what he wears. 

 When walking avoid dark alleys, open space not 
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thick with trees or shrubs. 

 Never open your door automatically on a knock 
even if you are expecting someone. Check first. 

 Put on outside light or look through a peephole if 
you have one, before opening the door. 

 If a stranger wants to use your telephone, do it 
for him and he may leave before you finish. 

 Answer telephones correctly. Check caller. If he 
does not identify himself, hang up. 

 Hang up for useless or obscene calls or repeated 
wrong number. Do not give information you are 
alone. 

 Close windows at night and lock up so no one 
sees you from the outside. 

 Use dogs if you like them. 

 Do not leave keys in ordinary places. Have 
strong locks. 

 For any stranger doing business with you for 
anything, get an identification or check the office 
or company he said he is representing. 

 Mark with electric marker all property so they 
can be identified if stolen or found. 

 Avoid secret deals or plans. 
 
Some Things You May Want To Do  
To Help The Elderly Immediately 
 

1. Adopt a Grandma you may visit or telephone on special 
days. Do something needed or prayed for. 

2. Start “Friends of the Elderly” who do not receive the 
supportiveness they expect. Many of the youth regard them 
as “pitiful” or “throwaways” like old cars or toys or even 
ridicule them. 

3. Form an intergeneration group where you share with the 
youth “What I like most with my present,” “My favorite 
public official,” “My favorite Bible character or music and 
why.” 

4. Task Force for the Elderly to be identified, interviewed and 
then see what can be done about their needs. 

5. If you have transportation, take them to church, their doctor, 
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banks, meetings, they want to attend and other important 
chores or activities. 

 
What Other Countries are Doing for Their Elderly 
 

1. Pre-retirement counseling mostly financial and facing 
death. 

2. Policies on aging primarily aimed at strengthening the 
family since it is the main help of the elderly. Economic 
pressures will intensify the degree of deprivation of the 
women specially the widows. 

3. Subsidize health care for them. 
4. Help them to be useful, active, and self-reliant members of 

their families. 
5. Celebrate National Day for the Aged. 
6. Train those who will care for them. 
7. Work for social security and old age destitute allowances. 
8. Government aid to non-government organizations working 

for the elderly. 
9. Institutional care which is not present and so acceptable in 

Asia. 
10. Programs for them. 
11. Repeal mandatory retirement. 
12. Increase SSS and continue Medicare 
13. Teach children to be independent. 

 
Spiritual Challenge 

 
 Finally, preparing for aging is very important but the deepest 
needs are spiritual. We find very encouraging statements from the 
book of Corinthians to live by. 
 

II Cor. 4:8-9: We are hard pressed on every side but 
not crushed; perplexed but not in despair; persecuted 
but not abandoned, struck down, but not destroyed. 
 
II Cor. 4: 16: Therefore, do not lose heart. Though 
outwardly we are wasting away, yet inwardly we are 
renewed day by day. 
 
II Cor. 13:13: Now these three remain: faith, hope, 
love. But the greatest of these is love. 
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 Look for a caring church where you can find the best available 
spiritual resources. The Elderly who prepared early for aging and 
experienced a meaningful and fulfilling life can sincerely invite the 
younger ones to “Grow old along with me, the best is yet to be.”  
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Speaking About the Unspeakable: 
Homosexuality and the Churches 

- A Discussion 
 
 Homosexuality is part of our common life, and yet, remains 
quite sensitive for many in our churches. As we enter the second 
millennium of the life and work of the Convention of Philippine 
Baptist Churches, we believe we need to address this issue openly, 
candidly, and compassionately.* We believe that we as a Church 
need to, at least, think about this, and find some common ground for 
ministry. 
 We are therefore, inviting you to participate in a general 
discussion of “Homosexuality and the Churches.” As part of this 
Resource Book, we are including a Symposium that we trust will 
help in getting the process started.  
 The Symposium includes: two “think pieces,” a “case study,” 
and some “guide questions.” We are especially interested in how the 
issue affects our common life as a church. We are using the “case 
method” which is not about one specific case, but rather, is built on 
a much wider “common experience.” We are not interested in 
exposing specific cases, nor are we interested in discussions for 
their own sake. 
 We are concerned that as human beings, called by God to be 
fellow travelers and co-workers in God's mission, we need to 
address those issues that have remained part of the “unspeakable.” 
In other words, we are interested in exploring pathways of life and 
ministry - no matter how difficult or painful. 
 We hope you will use these materials. You are the Church. We 
need the Church to respond. This is one step in that direction.  
 

The Editors  
 

______________________________ 
*During the Convention Baptist Ministers’ Association (CBMA) Assembly in 
January 2002 at the La Carlota Evangelical Church, La Carlota City, it was 
suggested that within ten years the CBMA should be able to make a clear stand on 
the issue of homosexuality. Eds. 
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The Ordination of Homosexuals1 
 

Katherine Doob Sakenfeld 
 
Section 1. Why Self-affirming Homosexual Persons  
Should Be Ordained. 
 

My assignment is to explain to you in twenty minutes why I 
believe that self-affirming homosexual persons should be permitted 
to become candidates for ordination in the PC (USA). Accepting the 
invitation was difficult, and thinking about preparing my 
presentation was persistently upsetting to me. Finally in prayer and 
self-examination I realized why I had a sense of the world's weight 
on my shoulders, that so many people whose lives have been 
hurtfully affected by the situation in our Church and culture were 
counting on me to make a difference in these few minutes. How 
could I possibly prepare well enough to do justice to their needs and 
to what I perceive as truth of the Gospel in this matter? Having 
eventually identified my own fear and pain about the task, and 
having realize that my friend Scott [Scott Starbuck, the other 
presenter] probably has the same idea that folks are counting on him, 
I have tried to let go, to place this event in the hands of the Holy 
Spirit, who alone shows us what is true, and through whose power 
change and new life come to pass. 
 
Section 2. Three Viewpoints 
 

There are three main routes, as I see it, that can allow for the 
possibility of self-affirming homosexual persons being considered as 
candidates for ordination. The first presumes that homosexual 
behavior is sinful, but nonetheless argues for the possibility of 
ordination. The second views homosexual orientation analogously to 
a physical disability, as a sign of the brokenness of creation, but 
nonetheless does not conclude that being in a consenting committed 
homosexual relationship should be a barrier to ordination. The third 
argues that consenting, loving, committed, monogamous 
homosexual relationships do not constitute sin so that there is no 
barrier in that regard to being considered as a candidate for 
ordination. This third is the position that I now hold and want to 
focus upon, but let me first say just a few words about the other 
options. 

Option 1. Some scholars accept Scott's view that homosexual 
“practice” - the phrase in itself is difficult if not impossible to define 
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- is sinful, yet still argue for the possibility of ordination. This view 
rejects the idea of a double standard between clergy and lay 
morality, and also rejects the idea of singling out one sin as a barrier 
to ordination. It emphasizes that even people who admit that certain 
behaviors, such as greed or lording it over others, are wrong; 
nonetheless, they do not believe they are committing such sins even 
when they are doing so according to everyone else's eyes. That is, 
the definitions of what constitutes sin are not clear and precise, and 
the community of faith is constantly working to understand it better. 
However, the position that one particular supposed sin is easier to 
define and/or more evil than other sins is not considered tenable. 

Option 2. The second approach considers homosexuality as a 
condition like a handicapping condition, not something that reflects 
the wholeness of God's intention for creation, yet not sinful and thus 
not precluding ordination. Here it is pointed out that although the 
Old Testament clearly states that a person (actually a man) with any 
physical blemish cannot serve as a priest, the Church does not 
adhere to that requirement. Some people argue that homosexuals 
should not be denied the opportunity to live a life comparable to that 
of marriage for heterosexuals, just as we would not refuse crutches 
or wheelchairs or prostheses to persons with physical handicapping 
conditions. An alternative way of arguing in this case is to view 
committed homosexual relationships as the Church views divorce - 
an accommodation to the reality of our human condition, not to be 
desired, but better than the human consequences of forbidding it. 
Thus homosexuals who desire a sexual relationship should be free to 
seek out committed monogamous reltionships just the same as 
heterosexuals, and should be encouraged to do so rather than living 
promiscuously. Living in such a relationship would not be a barrier 
to candidacy for ordination. 

Option 3. I turn now to the main focus of my presentation, the 
position that I myself now hold, that diversity of orientation is not to 
be judged negatively in the light of the Gospel, so that self-affirming 
homosexual persons are in principle no different from heterosexual 
persons when it comes to the standards of ordination. Since it is so 
often said that this view is contrary to the Bible, I want to spend 
some time going over the key biblical passages, and then make some 
comments about the relationship between the Bible and the Gospel, 
the good news of Jesus Christ. First then, a journey through the 
biblical texts that make explicit reference to homosexuality. (Scott's 
paper mentions a book, Straight and Narrow? Compassion and 
Clarity in the Homosexuality Debate by Thomas E. Schmidt that he 
feels refutes the viewpoints I will now present; I have read that book 
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and can only say that I did not find the refutation convincing.) 
 
Section 3. The Biblical Texts 
 

Sodom and Gomorrah. This story in Genesis 19 is, in my view, 
not germane to any discussion about the status of consenting, 
committed, monogamous adult same-sex relationships. First of all, 
there is reason to question whether same-sex relations played any 
prominent role in the sin of the people of Sodom as understood by 
the ancient tradition. Other biblical references to these cities attribute 
their destruction to various kinds of wrong - injustice, lying, greed, 
pride, gluttony - but not to homosexual acts (Isaiah 1:10; Jeremiah 
23:14; Ezekiel 16:49; Matthew 10:12-15; Luke 10:12). Only Jude 7 
brings up sexuality explicitly, and there it appears that the sin was 
the effort to cross a boundary between earth and heaven - the desire 
to have intercourse with angels. In Genesis 19 itself, the story seems 
much more focused on the sin of lack of hospitality to strangers, and 
we must not overlook Lot's willingness to give up his daughters to 
the men of Sodom as a means of protecting his guests! Any idea that 
Sodom's sin had to do with homosexuality would have to be 
extrapolated from what is recorded in Genesis 19, since the other 
biblical texts mention only other sins. In addition, the Genesis 19 
story is about the possibility of gang rape. As such, it does not tell us 
anything about what the people of Sodom are doing beforehand. 
Surely gang rape is not an issue when we are considering consenting 
and committed relationships. 

Leviticus 18 and 20. Leviticus 18:22 and 20:13 are the only texts 
in the Bible that explicitly forbid same-sex intercourse between men. 
This activity is here called an “abomination,” (to'eba) - a term that is 
elsewhere associated with unclean food (Deuteronomy 14:3), idols 
(2 Kings 23:13; Isaiah 44:19), idolatrous practices (Deuteronomy 
12:31, 13:15), remarriage of divorced women (Deuteronomy 24:4), 
magic (Deuteronomy 18:12), marrying outside the faith community 
(Malachi 2:11), etc. It is apparent from this partial list that Christians 
have long been making distinctions among the practices identified as 
abominations in the Old Testament. The question, then, is on what 
basis are such distinctions made. The fact that the Old Testament 
forbids such a practice is not at all automatic evidence that 
Christians should continue to do so. 

The Old Testament laws also forbid cross-breeding of animals, 
sowing two kinds of seed in the same field, and wearing clothing 
made of a mix of two kinds of fiber (Leviticus 19:19). Old 
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Testament scholars generally recognize that this sort of legislation 
belongs to the so-called laws of purity that include also the 
prohibition of eating certain food, such as lobster and pork. The 
underlying principle seems to many scholars to be a worldview that 
identified certain structures as “typical” of the natural order, and 
then placed outside the bounds any creatures that appeared to be a 
“mixing” of categories or structures. Sea creatures without scales 
like fish, or animals without cloven hoof and cud chewing, seemed 
outside the categories. So also, the desire not to mix explains the 
rules about seeds and fiber. Avoiding same-sex relationships then 
can be understood as “mixing” of categories. Leviticus 18 and 20 
include other regulations about sexuality that the Church has not 
commented on, at least in modern tims, such as having sex with a 
woman during her menstrual period, and some that we still uphold, 
such as those concerning incest. However, the mix of regulations 
even in this area suggests again that we cannot assume that matters 
are settled because we find a verse in Leviticus. We must discern 
which of these regulations we are, in our day and time, to uphold, 
and which are not essential, even irrelevant, to the good news we 
have to proclaim. From the beginning, the immediate phrases of the 
Bible on a topic and even technical exegesis of those statements 
have never been the sole basis for such decisions. 

I Corinthians 6:9-10. As in the Old Testament, we find very few 
references to homosexuality in the New Testament. And as with the 
Old Testament, we have here also to try to discern the frame of 
reference of the New Testament writers, and how it is like or not like 
our own. Two main texts are generally brought forward from the 
New Testament: 1 Corinthians 6:9-10 and 1 Timothy 1:8-10. Both 
are lists of wrongful behavior that many scholars see including 
reference to homosexual practice. Such lists are known from the non
-Christian literature of the period, and in these two New Testament 
books the lists are used for rhetorical effect in the course of making 
points that are not directly germane to the specific items in the lists. I 
am prepared to allow that both texts may refer to consenting adult 
same-sex relationships, although many exegetes believe that the 
Corinthian passage refers to economic exploitation, pederasty, and/
or prostitutes, and thus would not be pertinent to the question at 
hand. 

Nonetheless, it is reasonable to assume that the writers of these 
texts did not presume that the various behaviors mentioned in the 
lists were not right for Christians. I will use 1 Corinthians 6:9-10 to 
illustrate. The NRSV reads, “Do you not know that wrongdoers will 
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not inherit the kingdom of God? Do not be deceived! Fornicators, 
idolaters, adulterers, male prostitutes, sodomites, thieves, the greedy, 
drunkards, revilers, robbers - none of these will inherit the kingdom 
of God.” The problem lies with the two words here translated as 
male prostitutes and sodomites. The Greek terms are respectively 
malakos and arsenokotai. Malakos literally means “soft.” In ancient 
Greek writings outside the New Testament, the word is used to 
describe people as effeminate, cowardly, or morally weak. Scholars 
disagree about whether malakos sometimes refers to a partner in a 
homosexual act. Arsenokotai seems to be a coined word, not 
otherwise attested; the best guess of many scholars is that it may 
mean “ones who lie with men,” but even that is not sure. The 
modern translations of the Bible use a variety of terms for each of 
these Greek words, including “effeminate” or “self-indulgent” for 
malakos, and the option of combining the two words to produce the 
category “sexual perverts,” which of course could apply to 
heterosexual as well as to homosexual behavior. Many scholars 
believe that the two terms together refer to the two partners in the 
practice of pederasty in Greek culture, a practice that was legal and 
not uncommon, though not always approved, or admired by the 
Greeks themselves. It has been pointed out that this relationship was 
then and would be today regarded as exploitative, thus again not 
pertinent to consenting, committed, adult relationships. The points to 
be made are these: 
 
 There may not even be any reference to 

homosexuality in this passage (debauched persons 
and male cultic prostitutes) 

 If there is such a reference, it may well be to 
pederasty, and/or to contexts of deliberate 
exploitation of another person. 

 Paul does not single out this sin from any others on 
the list for special attention. 

 
Romans 1:26-27. These few verses are extraordinarily difficult. 

It seems to me that the text does refer to same-sex relations between 
men, and there is also the only explicit reference in the entire Bible 
to same-sex relations between women. It also seems clear to me that 
Paul disapproves of such behavior. The questions exegetically have 
to do with why he mentions such behavior, what is the rhetorical 
goal of his argument, and how Paul's perspective and rationale are 
related to what we today are speaking of when we consider 
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homosexuality. The scholarly articles on this passage alone would 
fill a fat volume. 

In brief, Paul seems to see same-sex sexual behavior as a 
punishment to which God has given up Gentiles because of their 
idolatry. “They exchanged the truth about God for a lie (i.e., for 
idolatry, cf. Hosea 4:10) and they served the creature (idol, 
something other than God, a part of creation of God) rather than the 
creator.” Therefore, God gave them up to (same-sex relations) as 
“due penalty for their error (NRSV, v. 27). Verse 28 continues with 
a list of all the other things God gave them up to, a list similar to the 
one in First Corinthians, including covetousness, envy, murder, 
gossip, rebellious toward parents, etc. 

In this part of Romans, Paul is addressing a Jewish audience. 
Paul's rhetorical goal in the opening chapters of Romans is to set up 
the Gentiles as really awful people, so that he can turn the argument 
on its head and move to show the Jews that they are equally 
condemned before God, that their claims to moral superiority to the 
Gentiles are of no account. Like ancient pagan critics of homosexual 
intercourse, Paul apparently presupposes, “[1] that everyone is 
'naturally' attracted only to the opposite sex, [2] that all same-sex 
intercourse is intrinsically lustful, [3] that same-sex intercourse 
compromises…the properly dominant role of males over females, 
and [4] that same-sex intercourse could lead eventually to the 
extinction of the human species” (Victor Furnish, “The Bible and 
Homosexuality: Reading Texts in Context,” in Homosexuality in the 
Church: Both Sides of the Debate, ed. Jeffrey S. Siker. Westminster/
John Knox Press, 1995). 

I do not find any of these four probably cultural presuppositions 
of Paul's first century view compelling today psychologically, 
biologically, or theologically. Again, homosexual intercourse is not 
at all his main point in the passage. 

Therefore, in sum, Paul does not in my reading approve same-
sex relations, even among consenting adults, just as the Old 
Testament in Leviticus does not do so. It is true that pertinent 
passages in the Bible that mention this topic never do so in a 
favorable way. Nevertheless, that does not settle the question. We do 
not know how Paul would argue our topic today, if it were his main 
topic rather than an illustration of another point. However, it is our 
responsibility to consider how the biblical witness as a whole, not 
just these few explicit passages, relates to our question in the light of 
contemporary knowledge. 
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Section 4. Interpreting the Biblical Texts in Light of 
Experience, Reason, and Tradition 
 

So in my remaining time, let me first say a few words about the 
use of experience, reason, and tradition in relation to the topic, and 
then turn to the larger biblical witness and the question of 
theological/ethical criteria for assessing same-sex relationships. 

In an essay written for Homosexuality and the Christian 
Community, C. L. Seow, a seminary colleague who is a member of 
the Ewing church and is a scholarly specialist in Israel's wisdom 
literature, points out that while the Bible certainly recognizes 
revelation from on high, it also takes reason and human experience 
seriously as part of seeking God's way. The approach of the wisdom 
stream of Israel's theologians provides “scriptural authority for 
human beings to make ethical decisions by paying attention to 
science and human experiences.” Of course, this does not mean that 
our experience is always reliable, or that experience is not subject to 
criticism. It does mean that contrasting the words of the Bible to 
reason and to human experience and contemporary scientific 
learning as an either/or is not biblical. Moreover, giving automatic 
and unconsidered priority to the literal words of the Bible is 
problematic both methodologically and theologically. 
Methodologically, our experience is a component that cannot be 
excised from biblical interpretation, no matter what the topic. There 
is not such thing as fully objective interpretations. Theologically, the 
words of Scripture are intended not as law, but as witness to Jesus 
Christ, the Word of God. It is only Word of God in this sense that 
stands in criticism of our human efforts; and the connection between 
biblical text and Word of God is what we have to keep working on 
in regard to this issue. 

About tradition. I am prepared to listen to the tradition but find 
several reasons to call it into question on the issue of homosexuality: 
 
 Some historians have raised questions about the 

actual opinion of the tradition over the centuries. On 
this issue, the jury is still out on new theories of how 
the Church dealt with homosexuality in the past. 

 The value of the tradition for me is suspect on this 
particular issue because so much of it seems based in 
a biblical literalism that I cannot accept. 

 The tradition on this topic is also based in a view of 
orders of creation that presumes that male is superior 
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and active, while the female is inferior and passive; I 
cannot accept that theological premise or starting 
point for the argument. 

 
More generally, I think of tradition as important, but recognize 

that it is always open to challenge, as the struggles over slavery and 
women's ordination remind us. Tradition is a guide, but it is 
provisional. Within the Bible itself, the story of Job is based on the 
premise that those who upheld the traditional theological orthodoxy 
were in the end declared wrong by God. 
 
 
Section 5. Theological Arguments 

 
I want to propose that the wider biblical/theological category 

within which we should place our discussion is covenant, and the 
meaning of faithful commitment within covenant. (See the work of 
Christopher Morse, Not Every Spirit, Valley Forge: Trinity Press 
International, 1994, pp. 274-287). In taking this approach, I am 
calling into question the importance of the creation texts for our 
topic, and especially assumptions about heterosexual marriage as the 
only possible faithful relationship supported by those texts. Genesis 
1 is intended to show that human beings are both like and unlike the 
animals that God previously created. Human beings are like animals 
in that they are created male and female - this has to do simply with 
(1) visible sexual differentiation and (2) a command to procreate - 
like the animals, humans are to be fruitful and multiply (in an earth 
that was empty, not overfull). Human beings are unlike animals in 
that they are created in the image of God. This aspect of their 
creation has to do not with their sexuality, but rather with their 
responsibility to take dominion over the created order as God's 
representatives on earth. The Genesis 2 story of the first man and 
woman presumes opposite-sex sexual attraction. It give an aetiology 
(why are things this way) of the marriage relationship. However, 
these texts do not properly function as a law to prescribe marriage, 
or to treat as less than fully human (i.e., not fully representing the 
image of God) any persons who happen to be single, or childless, or 
not desirous of heterosexual marriage because of same-sex 
orientation. 

A classic argument in Christian theology from these texts, and 
from other texts that explicitly uses the image of marriage to 
describe the relationship between God and Israel or between Christ 
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and the Church (as bride of Christ) is that the male-female 
relationship is “essential to what it means to be human as God 
created us to be” (Nancy Duff, “When There is No Moral Dilemma: 
How to Discuss Moral Issues Surrounding Homosexuality When 
You Know you are Right,” forthcoming in a volume of Princeton 
Seminary faculty essays relating to homosexuality, edited by C.L. 
Seow, Westminster/John Knox Press, Spring 1996). According to 
this viewpoint, friend to friend and parent to child relationships are 
not unimportant, and celibacy can be an alternative to heterosexual 
marriage, but the male-female relationship uniquely reflects God's 
relationship with humanity. Without in any way disparaging the 
male-female relationship, I would follow my colleague Nancy Duff 
in raising two questions about this traditional argument: 
 
 The claim that the unalterable difference between 

male and female reflects the unalterable difference 
between God and humanity fails unless it is 
restricted completely to physical biology. Surely we 
all know persons of the same sex who are in many 
other respects more different from each other than 
some men and women are from each other.  

 
 I do not want to undermine the freedom of God by 

predetermining into what kind of loving and 
committed relationships God may call persons. 

 
 For me, covenant relationship is an overarching category for 
understanding our life in human community in the image of God. 
The category covenant need not be tied to or limited to heterosexual 
marriage, but can embrace faithful, committed, loving, and mutually 
supportive and enriching relationship between persons of the same 
sex. From this perspective, there is no inherent feature of a same-sex 
relationship that is an affront to God or what is hurtful to neighbor. 
The weaknesses and failings to which such a relationship may be 
subject are the same as those of a heterosexual relationship. 
 
Section 6. Personal Journey 
 

A concluding word in relations to my own long pilgrimage with 
this topic. First, we all need to recognize our fear of the other and 
our need to identify ourselves in opposition to the other as a form of 
sin that inevitably plays a role in our struggle with this topic. A man 
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I had dated for several years let me know many years later that he 
had a gay partner and was coming out. Even though I had been 
happily married for some years by then, George's letter unleashed in 
me all kinds of questions about my own sexuality. Why had he 
chosen to date me? Likewise, conversations with heterosexual men 
have made me realize how fragile sexual identity seems for many of 
them in the face of an approach by a gay man that the heterosexual 
has turned aside. For the heterosexual man, the question of why that 
gay man approached me (rather than someone else) nearly blots out 
any reflection on the risk that the gay may took in making the 
approach, the fear engendered in him in the aftermath of the 
reaction, etc. Fear of the other controls. In the face of such fear, 
biblical texts that call upon us to embrace the other, rather than to 
exclude, become important to me: Ruth the Moabite ancestress of 
David and Jesus, Jonah who had to cope with God's love for the 
Ninevites, Peter led by the Sprit to baptize the Gentile Cornelius. 

What I have said today represents my present way station on a 
long pilgrimage. In earlier times I held to the views, I mentioned 
briefly at the beginning of my remarks. I make no claim to the whole 
truth in this matter. But at this moment, I am confident that 
committed, monogamous, faithful, loving same-sex relationships 
have the potential to contribute to inter-human tenderness, 
generosity, and maturity, they should be honored even as are 
heterosexual relationships. Such same-sex relationships should not 
be any barrier to candidacy for ordination. 
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A Case Study 
 

[Adapted from Kinast, Robert. Let Ministry Teach: A Guide to  
Theological Reflection (Collegeville, Minnesota: Liturgical Press, 

1996), pp.104-108] 
 
 Last week the campus ministry staff met for mid-semester 
evaluations. All twenty-five of us were present to discuss our 
ministry to date. Toward the end of the meeting, we set the agenda 
for our next session. 
 Our minister mentioned the gay students on campus. Citing 
recent statistics, (he could not remember the source) that as much as 
one-third of the student body may be gay and noting the problem of 
the “churches homophobic theology,” he wondered if campus 
ministry should not be doing more. Everyone agreed that we should 
take this issue up at our next meeting. 
 The prospect of this discussion is of deep concern to me. In the 
upcoming discussion, how self-disclosive should I be? 
 At times, I feel caught in a double bind: it may be inappropriate 
to say anything personally revelatory, yet it may be inauthentic and 
dishonest to remain “in the closet.” When does one cease to be 
prophetic and begin to be a cause of scandal? Will the scandal of self
-disclosure cause some students to lose faith? Will the scandal of 
things left unspoken cause other students to feel there is no room for 
them in the Church? On the one hand, is the decision strictly a 
pastoral judgment call, to be decided by weighing what is best for 
the campus ministry students? Alternatively, on the other hand, 
against what am I comfortable disclosing? What criteria should 
inform such a decision? 
 I am not concerned only about myself. I think also about those 
in our communities (religious and otherwise) who are homosexual 
(or believe they are). I think about the humiliation and ridicule that 
could result from the disclosure, not to mention the burden of 
“shame” it brings not only to the person but also to the family. 
Moreover, if the person is young enough to still have parents, the 
problem of parental authority is certainly a problem. 
 The scare of AIDS has cast a pall (quite literally) over 
homosexuality and has caused some to sniff a faint of odor of divine 
retribution in the air. Some have even insisted that homosexuality is 
a sin. The issue continues to raise intense reactions of fear, 
confusion, disgust, and avoidance. 
 The origin of the homosexual orientation is still not understood 
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and the complexity and uncertainty, which surround it, are at times 
almost bewildering. The visible excesses and eccentricities of some 
are admittedly bizarre and frightening, while the orientation of 
others lies undetected and unexpected; these are people who would 
otherwise be considered normal, decent, and healthy. 
 It seems to me that, for the purposes of this reflection, two 
assertions can be made. First, a portion of our Church is striving to 
live good Christian lives, even as they attempt to act responsibly 
with their homosexual orientation. Second, there is a pervasive 
homophobia in our society and in our Church, which squelches 
dialogue and tends to perpetuate inaccurate myths and stereotypes. 
 I decided to bring this issue to theological reflection because I 
do not have a satisfying answer yet as to what is the most 
responsible course of action. I feel the tug of competing values: the 
prophetic versus the prudence; authenticity versus anonymity; my 
limits and needs versus the need for students to be exposed to the 
correcting perspective of a positive role model. 

Perhaps until I hear convincing statements from our Church that 
homosexuality is our issue because it is part of the Body of Christ, it 
will be responsible and sufficient response for me to speak in 
general terms in public and in personal terms only in one-on-one 
situations where it is helpful to do so. Perhaps, too, God will make 
clearer the unavoidability of self-disclosure if and when it is the 
divine will for me. 
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Guide Questions 
 

In the light of the foregoing essay and “case study,” please 
reflect on the following questions: 
 

1. What is your understanding of homosexuality? Do 
you have any direct knowledge of homosexuality? 

2. What do you think is our society's understanding 
of and/or attitude to homosexuality? 

3. Is there a place for homosexuals in our churches? 
Why? Why not? 

4. Is homosexuality an issue or concern for our 
churches today? If it is an issue, how do you think 
the churches should handle it?  
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Reading the Bible Through Different Eyes 
 

T. Richard Snyder 
 

The decision of the clergyman in this case, whether or not to 
reveal his homosexual orientation, is one that calls for great care and 
courage. Care and courage are needed because many in the Church 
have and continued to be brutal in their treatment of gays and 
lesbians. Given the history of discrimination, ostracization, 
victimization, and even the murder of homosexuals in the name of 
God, he should be very careful.  

Such a tragic history demands that we who call ourselves 
followers of Jesus should seek to understand how the Church has 
come to this place. I would suggest that it is significantly based upon 
a misunderstanding of Scripture. I offer the following in the spirit of 
dialogue for your consideration and reflection. My intention is not to 
offer the reader a final word, but rather to suggest an approach and 
raise sufficient questions that you will want to pursue the matter 
yourselves in your own communities of faith. Perhaps in your 
wrestling with the Scriptures you will find something unexpected. 
 
The Bible as a Fountain of Life or a Bludgeon of Death? 
 

Those of us who have met Jesus in the pages of Scripture know 
the transforming, life giving power of the Bible. Too many lives 
have been changed to deny this truth. Unfortunately, it is also true 
that the Bible has been used as an instrument of destruction. 
Plantation slavery in the United States, the Nazi Holocaust, the 
doctrine of Manifest Destiny, and many wars have been defended 
with biblical quotes.  

Even for those who would claim biblical infallibility, there is a 
recognition that contextual issues and matters of interpretation are 
unavoidable. It is too facile to claim that the Bible is the source of 
truth. It clearly depends upon how it is understood and used. 
 
To Which Word Do We Listen? 
 

We are constantly placed in the position of having to choose 
which portrayals of God are trustworthy and which are not. How do 
we reconcile a God who prohibits vengeance upon Cain with the 
God who calls for the destruction of the women and children of 
defeated enemies?  
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In the matter of homosexuality, we are also faced with a choice. 
It is clear that the Bible speaks out against homosexuality. That is 
undeniable. There are some commonly cited texts. The prohibition 
in Leviticus 18 and 20 and Paul’s remonstrance in Romans 1 are 
straightforward. In Leviticus, for a man to lie (i.e., to have sexual 
relations) with another man is an abomination. In Romans 1, Paul 
speaks of homosexuality as unnatural and characterized by 
dishonorable passion. Another common text used to support the 
rejection of homosexuality is the story of Sodom in Genesis 19. In 
that story, God destroys the city for its immorality. 

However, in each of these key texts (and a few others not so 
clear ones) we have to be careful how we read them. Gerald West 
has suggested that it is important to read, within the text, behind the 
text, and in front of the text (Cf. Biblical Hermeneutics of Liberation 
(Johannesburg, South Africa: Thorold's Africana Books, 1991). 
Reading within the text invites us to take seriously all that is within 
it, not simply a portion of it. Reading behind the text invites us to 
look into the context. Reading in front of the text invites us to think 
about the broader theology out of which we interpret any given text. 
Let me suggest in the briefest manner some of what I have 
discovered and some of the questions raised as I have utilized this 
approach to these texts that have been the backbone of the Church’s 
stance against homosexuality.  
 
Sodom: Reading Within the Text 
 

What do we find when we read the story closely? When we read 
within the text of the Sodom story carefully we find that Lot calls 
the attempt of the men of the city to have sexual relations with 
guests in his home “wicked.” However, when we look at the text 
itself, it is not clear what Lot considered wicked, the sexual attempt 
or the mistreatment of guests in one’s home. Even if it were their 
attempt to have sex with the men, the most one could conclude from 
the story is that what is called wicked is gang rape, not all forms of 
homosexual behavior. The text suggests that Lot’s defense of his 
visitors and his challenge to the men of the city is not framed in 
terms of sexual activity but in terms of harming people who have 
come under his roof. 
 
Sodom: Reading Behind the Text 
 

In addition, how was this story used and understood within 
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biblical times? When we read behind the text, we find that 
hospitality to the stranger was one of the most prized values of that 
culture. Treating guests in such an egregious manner would be 
considered a great wrong. It is interesting to note that in all the Old 
Testament references to Sodom there is no reference to sexuality, 
but only to inhospitality. Jesus also omits any reference to sexual 
sins in speaking of Sodom.  

It is difficult to draw the conclusion from the story of Sodom 
that homosexuality, per se, is wicked. 
 
Leviticus: Reading Within the Text 
 

When we read within the text and go back to the explicit 
prohibitions in Leviticus we find a less ambiguous message. In those 
texts, it is clear that homosexual behavior is wrong. However, if we 
read within the text itself, we are struck by several things. First, the 
difference in punishment is significant. In chapter 18, the 
punishment is banishment from the people. In chapter 20, the 
punishment is death. Which is it to be?  

Further, if we read the entirety of the Holiness Code, within 
which these prohibitions occur, we find many other prohibitions that 
we choose to ignore today, such as: sexual activity during 
menstruation, eating rare meat, and wearing mixed fabrics (such as 
polyester and cotton). In both the case of the punishment and the 
case of our honoring certain prohibitions and ignoring others, we are 
faced with the problem of consistency. It seems impossible to be 
consistent while dealing within the text itself. 

 
Leviticus: Reading Behind the Text 
 

When we read behind the text we discover a context in which 
Israel is attempting to distinguish itself from the surrounding 
nations, especially Canaan, and their worship practices, which often 
involved homosexual activities. Further, their biological 
understanding was that the source of life was in the sperm and the 
woman was simply a vessel. Because of this, they even prohibited 
masturbation or premature withdrawal, as in the story of Onan. It is 
probably for these reasons that female sexual activity is not even 
mentioned in these texts.  

How much can one conclude from these texts, given the 
biological understanding of the time and the specific need to counter 
a rival religion that was characterized by homosexual rituals?  
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Romans: Reading Within the Text 
 

Then there is Romans 1, in which Paul speaks of the 
abnormality of homosexual relations and characterizes them as 
degrading passions. When we read within the text, both men and 
women are included, for the first time. Earlier verses state that the 
reason for these acts is failure of the Gentiles to know and believe in 
the God who has been revealed to them. Because of their idolatry, 
Paul says God has given them up to impurity. Among the impurities 
noted in the text are not only men committing shameful acts with 
men, but also covetousness, malice, envy, gossip, boasting, 
haughtiness, and rebelliousness toward one’s parents. Would not 
consistency demand that we treat each of these with the same force? 
At the very least, would this not militate against a phobic response 
and a willingness to totally reject people or even kill them for 
whatever impurity they exhibit?  
 
Romans: Reading Behind the Text 
 

When we look behind the text, we discover that pederasty was 
common among the Romans. Young boys were turned into sex 
slaves for older men. This was clearly a lustful, degrading practice. 
There are certain sexual practices, no matter what one’s gender 
orientation, that are exploitative and degrading. Would not the same 
condemnation come upon heterosexuals who practiced degrading 
sex? 

 
Further, is homosexuality unnatural? Paul uses the term 

unnatural - which we generally understand to mean contrary to 
human nature - seven times and five of those times he means by it, 
out of line with social mores. Even if he meant it was pathological, 
the weight of current scientific understanding suggests that for some 
people homosexual orientation is in fact their natural, or biologically 
given, orientation. Now we know that scientific theories (including 
our own current theories) are subject to challenge and change in the 
light of new data. Should we not be similarly willing to challenge 
Paul’s theory of biology?  

Is Paul speaking of loving, mutual relationships between two 
partners of the same sex, or is his denunciation focused upon 
perverted, exploitative sexual expressions? 
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Reading in Front of the Texts 
 

Up until now, I have omitted any reading in front of the text. 
That is because, such a reading provides the context for all of these 
passages and others. We have to ask if there is an overall leaning of 
the scriptures when it comes to human sexuality. I think there is. I 
believe that sexuality is celebrated not simply as a means of 
procreation but also as an expression of mutual love and also an 
occasion for delight. The Hebrew Scriptures essentially view 
sexuality as a beautiful thing, as a gift from God to be used 
respectfully and joyously. Certainly, sexuality can be used to 
destroy, as was the case of David with Bathsheba, or in Roman 
pederasty. However, even some forms of what we might consider 
dubious sexuality are affirmed, such as Ruth’s seduction of Boaz as 
a means to secure the safety of her family.  

It is striking that Jesus never mentions homosexuality. 
However, he does say a lot about love, about mutuality, about 
steadfastness, and giving. Can one conclude from Scripture that 
homosexual love is forbidden, or only that certain kinds of 
destructive homosexual practices prevalent in biblical times were 
prohibited? 
 
 
 
 
A Guiding Principle? 
 

Is it not the case that the weight of the Scriptures is on the side 
of life, love, and justice? If that is so, then any interpretation that 
results in harm to people is cause for suspicion.  

In the light of this principle, is homosexuality a pathology that 
is to be cursed, or is it the society and the churches that have made it 
a curse?  
 
 
______________________________ 
1 From “A Study of Ordination Issues: To Address Specifically the Ordination of Gays and 
Lesbian to the Ordained Offices in the Presbyterian Church (U.S.A.),” A Study Guide 
prepared for the congregations in the Presbytery of New Brunswick, edited by Carol 
Wehrheim (January 1996). 
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Beyond the Violence of the Patriarchs: 
A Discussion Guide1 

 
 Domestic violence is part of our common life, and yet, remains 
quite sensitive for many in our churches. As we enter the second 
millennium of the life and work of the Convention of Philippine 
Baptist Churches, we believe we need to address this issue openly, 
candidly, and compassionately. We believe that we as a church need 
to, at least, think about this, and find some common ground for 
ministry. 
 We are therefore, inviting you to participate in a general 
discussion of “Domestic Violence.” As part of this Resource Book, 
we are including a Discussion Guide that could help in getting the 
process started.  
 The Discussion Guide includes: a “think piece,” a “case 
study,” and some “guide questions.” We are especially interested in 
how the issue affects our common life as a church. We are using the 
“case method” which is not about one specific case, but rather, is 
built on a much wider “common experience.” We are not interested 
in exposing specific cases, nor are we interested in discussions for 
their own sake. 
 We are concerned that as human beings, called by God to be 
fellow travelers and co-workers in God's mission, we need to 
address those issues that have remained part of the “unspeakable.” 
In other words, we are interested in exploring pathways of life and 
ministry -  no matter how difficult or painful. 
 We hope you will use these materials. You are the Church. We 
need the Church to respond. This is one step in that direction. 
 

The Editors  
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On Domestic Violence 
 

Margaret Rose Dominado 

 
Understandings of Domestic Violence 
 
 Domestic violence is an issue that is not and must not be 
confined within the four walls of the “domestic domain.” As in other 
forms of violence, domestic violence is in itself a social, political as 
well as a theological concern. It is systemic in nature. Aside from its 
particular damaging effect on the physical, emotional, mental and 
spiritual well being of a person, its structures are woven deeply into 
the fabric of a patriarchal society. Thus, it has thrived for many 
generations and has been perpetuated in a community where 
property and ownership, power and domination, marginalization and 
alienation; and, the survival of the fittest prevails. 
 Domestic violence ranges from the most blatant form of 
physical and sexual abuse to the subtlest forms of emotional or 
psychological abuse inflicted on an adult or a child. So it is not just 
simply an issue of wife-beating as commonly assumed by most 
people in the community. It is not only the obvious, intentional, and 
harmful acts of hitting parts of the body with a fist or an object. 
Domestic violence is present in incestuous relationships (father 
having sexual relationship with daughter as an example) and in the 
husband forcing his wife to perform sexual acts against her will 
(marital rape). Neglecting to feed the child and not providing 
adequate health care are abuses that are in the same category as 
beating the child's body. Equally important, emotional and verbal 
abuses are the “unseen” violations against the human dignity of a 
person. Among these, are statements made, privately or publicly, 
that humiliate and erode the sense of worth of a person. These 
statements include derogatory name calling (stupid, idiot, harlot, 
etc.) criticizing, finding fault or blaming the other for one’s own 
frustrations. These kinds of “assaults” on the soul can “kill the 
spirit” of a human being. Several studies have shown that 95% of 
those who have been abused are women and the children. 
 
 In many countries including the Philippines, it is culturally 
acceptable for husbands to slap their wife or “punish” her for 
misdeeds by virtue and authority of being “the husband.” It is 
acceptable in these cultures to resort to some physical means to 
bring the wife to her senses or to “tame” her into submission. 
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Corporal punishment is considered as a disciplinary measure for 
erring children. However, contrary to the notions that the victim 
provoked the violence by misbehavior, the abuser chooses to be 
abusive whether the other did or did not do what she/he is supposed 
to do. This is the abuser’s unjust way of expressing his anger, 
retaliation, and fear of losing control and of regaining power. 
 
Dynamics of Domestic Violence 
 
 Stories of survivors of domestic violence suggest that whenever 
abuse occurs, it is not only the body that is bruised and wounded. 
The soul is crushed and the spirit is broken as well. It instills a 
feeling of rejection, self-blame, fear, depression, and unworthiness. 
The victim has to rely on her innermost resources to survive the 
injuries of her body, soul, and spirit. Too often, these inner resources 
are depleted by the cycle of violence in the relationship. The abused 
one is trapped in a cage of pain where the hands that had lovingly 
touch her are the very same hands that are now cruelly hurting her. 
 The victim, who is usually a spouse or a child, will “hold on” 
and keeps her silence in an effort to maintain the relationship. For 
the spouse, it may be in pursuit of a loving relationship she desires. 
Therefore, even if she knows the situation to be abusive, she remains 
in an illusion that the spouse cares so much to hurt her in order to 
“mold” her into a better person and more worthy for the relationship. 
In the same manner, a child will still cling to the relationship in spite 
of the abuse, he/she receives from the caregiver because of his/her 
dependency and developmental needs. For a child, negative attention 
from significant others is better than no attention at all. 
 
Attitudes of our churches towards domestic violence 
 
 The attitudes of our churches towards domestic violence reflect 
the cultural norms and structures of a given society. Churches, like 
the rest of society, either see only the tip of the iceberg or deny the 
existence of the abuse. Many of these churches either keep silent 
and/or agree with the rest of the world that domestic violence is a 
private matter to be settled between spouses only or within the 
family circle. There is also an issue of the clergy people as the 
abusers themselves because of the belief that it is better to physically 
hurt another and “save a soul” rather than tolerate the “sins” that will 
lead to damnation. Some churches choose to “wash their hands” for 
fear of being placed in a controversial predicament. There are those 
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who deliberately opt for a “hands off” policy. Other churches may 
even regard the violence of wife or child beating as “justified” 
violence. The husband or the father is not made accountable for his 
abusive behavior. Such acts are not seen in the light of spiritual 
brokenness of one whose life is strangled by one abuse after another. 
The “Christian” wife is instructed to be more patient and prayerful, 
never to lose hope for the change of behavior in the husband. She is 
further advised to be more loving and submissive with an attitude of 
servitude. To cope with the hurts and aches, the spouse must be 
more prayerful and obedient to the terms of the marriage. This also 
means staying in the marriage regardless of the cost - even if it is her 
life’s doom. 
 As well, there is a question of how marriage is viewed by the 
Church. What is the basis of marriage? Is it in “keeping with the 
established cultural and Church traditions”? Or is it upholding love, 
faithfulness, mutuality, and intimacy in a relationship? Or, do the 
churches regard marriage as the quality and characteristic of a 
certain relationship that makes two human beings together as one 
“whole” within the bonds of love, truth, and justice? Until the 
churches are clear about what Church doctrines/traditions say in 
relation to marriage versus God’s truth and love; then, and only then 
can one say that the Church is prepared to face and deal with the 
realities of domestic violence and its consequences in the marital 
relationship.  
 There is also a question of how the churches view the women 
and the children’s place in the social order. Are they included as part 
of the “ownership” of the husband because they are under his 
authority as the “head of the house”? If a church has this kind of 
theology of ownership, then serious doubt is cast on how this church 
will be able to respond relevantly to the concerns of the victims of 
domestic violence in the community.  
 There is also a question of the relevant meaning of “obedience 
to the laws of God” and the “submission of the wife to the husband” 
vis-à-vis the realities of a human being under siege in an abusive 
relationship which is, at the same time, perpetuated by the structures 
of the present society. 
 The Church’s emphasis on placing a higher value on a “happy 
marriage” and the “ideal family life” throws problematic marriages 
and broken families into inhospitable places outside the church 
margin of acceptability, support, and approval. There is a lack of 
initiative from the churches to bridge their concerns for holiness and 
wholeness vis-a-vis the realities of those who have been “disabled” 
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psychologically, spiritually, and even materially to meet the so-
called standards of righteous living. Most often, the focus is no 
longer on ministering to people who are marginalized and oppressed 
but on maintaining a standard of “righteousness” regardless of who 
are “cast away.” Thus, the efforts of some churches are geared 
towards playing by the rules of conformity (such as keeping the 
marriage at all cost) rather than on how the church can walk side by 
side with the wounded in the community and lead them to a place of 
healing and wholeness. Often, to find this space of healing and 
wholeness requires religious or social rebellion. This can even call 
for breaking the containers of traditions and social acceptability to 
become alive and whole again. 
 
Domestic Violence as a Concern for our Churches 
 
 If our churches believe that they are a part of the faith 
community and of the faithful, they must acknowledge the existence 
of violence and abuse in their midst! Moreover, they must go further 
to create conditions that are responsive to the issues of violence in 
the homes. If a church claims to be “pro life” and expresses outrage 
over abortion or death penalty, there is no reason why it should not 
express strong opposition against exploitative and abusive 
relationships in the domestic scene where a human being’s soul and 
spirit are like burning candles being snuffed out in every abuse. The 
silence of the churches on the latter suggests something ominous. 
 
 
Church Response to Domestic Violence 
 
 The hope of many victims of domestic violence hope to see 
churches responding with an open mind, a brave heart, and steadfast 
arms. This means that the Church is willing to inquire and discover 
below the tip of the iceberg. This means being prepared to shift its 
attitudes from a traditional view of marriage to one that calls for a 
loving relationship that is based on truth and justice; and, shifting 
from the patriarchal notions of women to that of a gender-sensitive 
framework in looking at the issues. This will include holding the 
spouse accountable for the way he treats his partner. This should not 
be based on the virtue of his authority, right or privilege; but, by the 
standards of unconditional love and faithfulness. The church needs 
to resolve theological issues related to property and ownership, 
power and control, gender issues, sexuality, peace and violence, 
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justice and mercy. This requires increasing the level of awareness of 
these issues among the clergy. This maybe done through a series of 
dialogue, group/community discussions, workshops, and case 
exposures to achieve a posture that is clear, comprehensive, and 
relevant to the call of the times.  
 The steadfast arms of a church are needed to embrace those in 
pain, protect the defenseless, heal the wounds, and rebuild lives of 
people broken by the impact of abuse. The capability of the Church 
to respond effectively to this particular concern will be strengthened 
through education and skills training of the clergy in handling cases 
of domestic violence. The Church’s capacity will be further 
enhanced through the creation of church-based and community-
based support networks for advocacy, protection of the victims, legal 
support, and therapeutic alliances. The Church must take various 
steps towards establishing community linkages and referral systems 
that can assist in comprehensively addressing the problem. 
 On the other hand, facing the issues with a brave heart may 
require the clergy to enter hostile places of pain with risks in being 
caught in the crossfire. Entering places of pain requires of the clergy 
to be available in “being there” and listening to “painful” stories…
learning from what is being said and what was not said. It is having 
the courage to stand up for what is just and loving even if it means 
taking up the cross or paying the cost. Handling of these matters also 
requires a genuine compassion to both the abused and the abuser 
without compromising justice and truth. It needs a strong 
resoluteness in the face of opposition and possible condemnation by 
the patriarchs including “higher church authorities” over issues of 
marriage, concepts of a loving relationship, boundaries of justice and 
mercy, divorce, and other ethical issues on gender and violence. 
Above all, the Church must be brave enough to face their own 
abuses (intentional or not) in relation to others and be able to move 
forward in the spirit of responsiveness and transformation. 
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A Case Study 
 

[Adapted from Kinast, Robert. Let Ministry Teach: A Guide to 
Theological Reflection (Collegeville, Minnesota: Liturgical Press, 

1996), pp.94-95.] 
 
 Albert is a third year social work student. He believes strongly 
in the permanence of commitments, especially marriage. His parents 
have lived a stable, loving marriage, as have his brother and sister. 
Though not married yet, he anticipates entering the same kind of 
relationship. 
 In his field education placement, Albert is working at a 
residence for abused women. Recently he met Maria, a twenty five-
year old wife and mother of two children ages one and four. Maria 
had a discolored eye and swollen jaw, the result of the latest attack 
by her husband who frequently leaves the family for several days 
without indicating where he is and when he will return. 
 Maria tells Albert that this time she has had it. After five years 
of physical and emotional abuse, she is prepared to leave her 
husband. Maria continues to tell that a violent environment at home 
cripples her and her children. She does not want to further subject 
her children to increasing abuses, shouting, and fighting. She wants 
to be free of him and live her own life. She knows what people will 
say especially in a Filipino culture that does not tolerate divorce and 
the children growing up with a single mom. “Our culture, society, 
and the church may condemn my decision, but the abuse must stop 
now. I am tired of worrying what people might say. I am carrying 
this burden like a steel rod across my shoulders. The abuse must 
stop.” 
 Maria’s situations confront Albert’s ironclad conviction about 
the permanence of a marriage commitment. He was beginning to 
question the relevance of “till death do us part.” He is forced to ask: 
does marrying “for better or worse” include the kind of abuse Maria 
has taken? What is achieved by staying in such a marriage? What is 
achieved by terminating it? Is this really a marriage? 
 Albert’s theology held that marriage is indissoluble. Of course, 
he knew from his exposure at the shelter that many couples had 
separated, as divorce is not legal in the Philippines. He attributed 
this to the fact that some married couples simply fail to live up to the 
responsibilities of marriage. However, having had the opportunity to 
get to know Maria - and many others like her - Albert is seeing a 
different picture. His theology is meeting real life. 
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Guide Questions 
 

In the light of the preceding essay and “case study,” please 
reflect on the following questions: 
 

1. What is your understanding of domestic 
violence? 

2. Do you have any direct knowledge of domestic 
violence? 

3. What do you think are the attitudes of our 
churches towards domestic violence? 

4. Is domestic violence an issue or concern for 
our churches? If not, why do you think it is 
not? 

5. Should domestic violence be a concern for the 
churches? If it should be, how do you think the 
churches should handle it? 

 
______________________________ 
1 We wish to express our gratitude to those who have contributed to the writing of this 
Discussion Guide. Eds 
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Financial Support for Ministry in the Philippines 

Bruce R. Borquist 
 
Introduction 
 

The economic nature of the organization known as the Body of 
Christ receives scant attention from theologians and pastors - except 
when Stewardship Sunday and the annual pledge campaign are held. 
Even at these times, this complex theological issue is most often 
reduced to appeals about the importance of tithing and stewardship 
in the sense of giving money sacrificially. Yet the Church is as much 
an economic entity as it is a spiritual and social one.1 Congregations 
spend a significant part of their time and energy raising, budgeting, 
and spending money for both ministry and maintenance.  

The purpose of this paper is to discover and discuss the 
relevance and significance of the New Testament (NT) teaching on 
financial support for the Church’s ministry, and then to apply this 
teaching to the situation of the Church in the Philippines. The first 
century Church, while different from ours in many significant ways, 
was remarkably like the church of today in how it wrestled with 
issues of money and ministry.2 While Church finance is not a major 
theme or emphasis in the NT witness to Christ, a close examination 
yields much underlying material that helps to broaden our 
understanding of how Jesus and early Christian leaders viewed the 
economic side of the Church’s life. When combined with lessons 
learned in the Philippines, these conclusions provide some important 
directions for the support of Christian ministry in the “majority” or 
“two-thirds” world. 
 
Financial Support for Ministry: The New Testament Witness 
 
Giving to the Community Good in Greek and Roman Society 
 

The culturally acceptable practice of giving in Greco-Roman 
society in the first century CE was to give generously to people in 
need - as long as they were from your own social class. When 
fortunes were reversed, the giver was confident that these recipients 
would in turn help them in the spirit of reciprocal relationships 
called fellowship or koinonia in Greek. Those members of the 
community who were truly poor were experiencing the punishment 
of the gods, and since they deserved their poverty no one was 
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expected to give to them.3 Wealthy members of the community were 
expected to give generously to civic projects, and this almost 
compulsory generosity (called leitourgia: translated as service, 
ministry, offering, or sacrifice) was publicly recognized with 
prominent plaques honoring the giver.4 Almsgiving in Greco-Roman 
society was therefore a civic act directed to those of the same status 
in full expectation of reciprocal reward and help from them.5  

One prominent group publicly distanced itself from what it 
considered the selfish greed and sensuality of Greco-Roman society. 
These philosophers of the Cynic school lived on the charity of 
others, moving from town to town to teach and preach. They 
traveled equipped with only a staff, two cloaks, a belt, sandals, and a 
begging bag. They justified their culturally unacceptable practice of 
begging by teaching that since they were friends of God, people 
were actually giving offerings back to God through them. Cynic 
philosophers followed strict rules requiring that they only beg for 
daily necessities, and only receive gifts from the temperate, their 
students, and sympathizers. Ideally, therefore, giving to support 
these itinerant philosophers was a free and informed choice based on 
bonds of mutual understanding and respect for the exchange that was 
taking place.6 
 
Supporting Ministry in Israel 
 

In contrast to the Gentiles of this period, almsgiving in first 
century Jewish society was a religious act directed to the poor of the 
community, one which was rewarded by God7 (see Deuteronomy 
15:4 and Proverbs 22:9). Financial support for those called to serve 
God was provided through the separation of firstfruits and tithes. 

The Torah, as understood by Jews of this period, required 
that every year Jews separate from all produce of the land of Israel 
three portions that belong to God (note the significant use of 
“separate” rather than “give”). The first portion was the firstfruits 
(terumot) or its equal value if redeemed, which was given to the 
priests. From the remainder, one tenth was to be given to any Levite 
as the “first tithe.” After both firstfruits and first tithe, a second tithe 
was separated. This produce, or its value plus 25%, was to be taken 
to Jerusalem and either eaten by the family (in years 1, 2, 4, and 5 of 
the sabbatical cycle) or given to the poor (in years 3 and 6). In years 
4 and 7, the seventh being the year fields lie fallow, Jews were to 
make the confession found in Deut. 26:13-15 that they had faithfully 
separated their tithes.8  
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By the time of Jesus, accepted practice was to bring the 
firstfruits and both tithes to Jerusalem, where the firstfruits and first 
tithe were given to support the Temple service. During the period of 
the Hasmonean kings (second century BCE), and perhaps still by the 
first century CE, tithes were divided equally between the Priests and 
Levites, the Temple treasury, and the poor of the community. 
Though they were not required to do so, Jews living outside the land 
of Israel at this time frequently brought their firstfruits and tithes 
when they made pilgrimages to Jerusalem. The status of these gifts 
to the Temple became a point of controversy, and sometimes they 
were refused as not coming from the produce of the land of Israel.9 

Several historical events changed this Jewish pattern of giving 
to God’s ministry. When the second Temple was destroyed in 70 
CE, the annual pilgrimages to Jerusalem and the Temple service of 
priests and Levites ceased. The resulting Diaspora removed them 
from the land of Israel and the requirement to separate firstfruits and 
tithes. Increasing urbanization and the confiscation of farms by 
Roman authorities reduced the amount of produce from which God’s 
portion must be separated. The definition of who could receive tithes 
was therefore broadened to include those carrying out public 
functions and exercising spiritual leadership - in one recorded case 
to help someone study the Torah. The duty to separate firstfruits and 
the tithes was also consequently expanded to cover the income or 
profits of merchants, sailors, and other non-agricultural professions. 
This expanded sense of both what was liable for separation of tithes 
and of who was required to separate it was echoed at this same time 
in early Christian practice as well.10 
 
Jesus on Financial Support for Ministry 
 

Jesus did not ignore the economic side of life in his ministry, 
but rather made it subservient to his message of radical trust in God 
and radical hospitality among God’s people. Consequently, we find 
few references from which to build a theology of financial support 
for the ministry, but much that places financial support in its proper 
context. Jesus and his disciples required financial support to carry 
out their itinerant ministry proclaiming the present and coming 
Kingdom of God. One of the disciples, Judas Iscariot, was in charge 
of the group’s common purse (see John 12:6: a fact that should not 
be ignored by church treasurers). More significantly, all three 
synoptic gospels mention that Jesus and the disciples were supported 
by women of financial means who traveled with them (Matt. 27:55; 
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Mark 15:41; Luke 8:3). 
Jesus’ mission instructions to his disciples provide the context 

in which to view financial support for those who proclaim the 
presence of the Kingdom of God. When he sent out missionaries, 
Jesus’ instructions as recorded in Matt 10:5-15, Mark 6:8-11, Luke 
9:3-5, and Luke10: 1-20 emphasize both radical trust in God on the 
part of the disciples and radical hospitality on the part of those 
receiving the disciples. It is clear that in this “acted parable” Jesus 
goes to great lengths to remove the opportunity for any hint of self-
sufficiency. Further, by his instructions to travel light with none of 
the usual equipment (for example, “nothing for the journey - no 
staff, no bag, no bread, no money, no extra tunic” in Luke 9:3) Jesus 
stresses the need for speed and the urgency of the disciple’s 
proclamation to Israel.  

Jesus defines the kind of radical discipleship he requires of his 
followers in Matt. 8:19-22 and Luke 9:57-62. These demands would 
be impossible without the radical trust in God that removes all 
anxiety about what to eat, what to drink, or what to wear (Matt 6:25-
33; Luke 12:22-31). Jesus’ clear teaching to his disciples about 
support for their ministry is that it will be provided, but they must 
give first priority to seeking God’s kingdom and righteousness. 
 
Matthew, Mark, and Luke on Financial Support for Ministry 
 

The Gospels of Matthew, Mark, and Luke stress slightly 
different aspects of Jesus’ teachings on financial support for the 
Church’s ministry. Matthew’s Gospel was probably written to 
Jewish Christians living in rural Syria. Non-biblical writings from 
the early Church describe the activity of prophets and preachers who 
followed Jesus’ instructions to engage in a radical itinerant ministry 
to proclaim the Good News. In this context, churches needed advice 
on how these prophets should act and be received, and how to 
identify false prophets who were only out for power and financial 
gain. 

Jesus’ mission instructions in Matthew 10:5-15, therefore, stress 
the radical trust and selflessness needed by itinerant preachers. They 
are to minister without charge since they received freely. The first 
item they can not take is money, emphasized by a descriptive list of 
different kinds of coins. While the NIV translates this instruction as 
“do not take along” these coins in your belts, the sense of the Greek 
is “do not accept” these coins to put in your belts. Since “the worker 
is worth his keep,” preachers do not need to make any of the usual 
preparations for a trip, nor do they need to accept money for 
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ministry performed. God will provide the hospitality needed by the 
preacher, who will see God at work in the hospitality offered.  

People who provide for the needs of these disciples described as 
“prophets,” “righteous ones,” and “little ones” are assured God will 
reward them generously (Matt. 10:40-42). In the parable of the sheep 
and the goats (Matt. 25:31-46) Jesus emphasizes that hospitality to 
“the least of these brothers of mine” (and Matthew and his readers 
would include itinerant preachers in this group) will at the last 
judgement be the sign a disciple’s faithfulness. Yet, Matthew’s 
audience also needed to be warned about those who would abuse 
their hospitality. Jesus’ teaching on a tree and its fruit recorded only 
in Matt. 7:15-23 can be understood in this way. In this narrative false 
prophets are compared to ferocious wolves, a graphic illustration 
that one sure sign of “bad fruit” in a prophet is greed shown when 
the prophet asks for money or possessions or abuses a church’s 
hospitality.11 

Mark’s Gospel was probably written for Roman churches that 
had little contact with itinerant prophets. These churches probably 
had more poor members who were not so much tempted to focus on 
their possessions as they were tempted to focus on their anxiety over 
a lack of possessions. Mark’s different audience explains why this 
Gospel has comparatively few references to itinerant preachers, and 
instead stresses the urgency of Jesus to proclaim the Kingdom. 
Jesus’ mission instructions to his disciples recorded in Mark 6:8-11 
takes a shorter and more relaxed form than in Matthew. The 
disciples in this version are allowed to take a staff and sandals but no 
other supplies for their travels. This fits with Mark’s theme of 
urgency and the need to travel light. It may even echo God’s 
instructions to the Israelites in Exodus 12:11-12 as they prepared for 
a similarly hasty flight on the threshold of God’s redemption.12  

The Gospel of Luke and its continuation in the book of Acts 
were probably written for more prosperous Greek and Roman 
churches that welcomed a different group of itinerant preachers 
(most notably Paul, Apollos, and others) than did Matthew’s 
audience. In Luke’s narrative Jesus gives two sets of mission 
instructions (Luke 9:2-10, 10:1-20). The longer is recorded in Luke 
10:1-20 and describes the mission of 72 disciples sent out ahead of 
Jesus. In this second set of instructions the presence of danger is 
noted, which may explain why the 72 disciples are not prohibited 
from taking a staff. The need for radical hospitality to provide for 
the itinerant preachers is repeated here, but the right of the preacher 
to this support is now emphasized (“the worker deserves his 
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wages”). This differs from Matthew where hospitality is both a sign 
of openness to the Kingdom and proof of God’s presence. 

Another set of mission instructions unique to this Gospel is 
found in Luke 22:35-38. Here Jesus explicitly cancels his earlier 
prohibitions and tells them to take purse, bag, and protection - now a 
sword, though the disciples may have taken him too literally! Jesus 
does not deny that itinerant preachers must have a radical trust in 
God, but Luke shows Jesus preparing his disciples to conduct their 
ministry in a new way in a hostile environment. Indeed, the 
continuation of the Gospel story in Acts explicitly shows through the 
ministry examples of Stephen, Peter, and Paul why supplies and 
equipment are necessary as the Gospel moves out in ever-widening 
circles.13 
 
Paul and the Early Church’s Financial Support for Ministry 
 

Giving to the financial support of ministry and ministers was 
the cement of the early Church. When members gave, it 
demonstrated the unity of the Church in its assistance to the needy, 
the poor, itinerant prophets, and to other churches. Giving also tied 
rich and poor members together in interdependence, just as it tied 
churches together in the fellowship called koinonia in Greek.14 One 
of the first recorded collections in the early church was an offering 
in Antioch entrusted to Paul and Barnabas for famine relief in Judea 
(Acts 11:27-30). 

Paul’s missionary journeys required a lot of money and 
logistical support. He took advantage of the hospitality of others, but 
this was only possible in areas where he had already planted a 
church. Otherwise, Paul needed money for transportation, food, and 
lodging not only for himself but also for those who accompanied 
him. As time went on, other itinerant evangelists followed Paul, and 
they asked for financial support from these same young churches. 
For these reasons, Paul says more in his letters about financing 
Christian ministry than any other NT author. Paul believed that as an 
apostle he had a right to ask for and receive financial support from 
the churches. He chose not to exercise this right, however, (see 1 
Cor. 9) if doing so would be an obstacle to the Gospel or cause 
misunderstandings in the church. When he moved on, he then 
expected the church to take part in the support of his ministry as 
proof of their partnership (koinonia) in the Body of Christ.15  

Paul uses the term koinonia more than any other NT writer 
does. This concept of koinonia is central to understanding Paul’s 
view of the Good News of Jesus and of the Church as its witness in 
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the world. It is used to describe the fellowship between God and 
humanity through Jesus, and also applied to relationships between 
people in the Church. Drawing on the use of this word in secular 
Greco-Roman society as well as the familiar fund raising standards 
of the Cynic philosophers, Paul makes explicit the implication of 
reciprocity that is required in this fellowship. When koinonia exists, 
requests for money are rooted in a prior sense of fellowship and 
partnership in the gospel, in mutual trust, a shared faith, and 
common goals. Under these conditions, giving is a joyous 
celebration of faith where givers benefit more than receivers and the 
sharing of money is but one link in the wider operation of God’s 
grace.16  

Paul makes it clear in several of his letters that he has as much 
right as the other apostles to receive support from the churches for 
his work (1 Cor. 9:1-12; 1 Timothy 5:18). He brings this out as an 
implication of koinonia in Galatians 6:6: “Anyone who receives 
instruction in the word must share all good things with his 
instructor.” Paul makes it clear that he received support from the 
Philippian church while he lived at Corinth (Phil. 4:10-20; 2 Cor. 
11:8-9), and that he expects to receive support from the church at 
Corinth when he leaves it. Indeed, he expects this support not only 
for himself (1 Cor. 16:6) but for his associates as well (1 Co 16:10-
11). Paul added at the end of his letter to the Romans that he expects 
financial support from them after his intended visit, even though he 
had not yet met them (Rom. 15:24).  

Paul adopts another term common in the Greco-Roman world to 
describe a church’s financial support that enables him to continue his 
missionary journeys. The word propempein literally means “send or 
help on one’s way; accompany.” Paul uses this in Rom. 15:24, 1 
Cor. 16:6 & 11, 2 Cor. 1:16 and Titus 3:13 as a euphemism to mean 
gifts of money and supplies that equip itinerant preachers for the 
next stage of their mission work.17 This same term is used with the 
same meaning in 3 John 1:6. 

Paul wrote his letter to the Philippians to thank them for the 
financial support sent to him through Epaphroditus. In this letter 
more than any other he uses technical business and financial terms to 
stress, that koinonia has business partnership and financial 
implications, too. In Phil. 2:30 Paul uses the term leitourgia to 
describe the “help” or “service” Epaphroditus gives Paul on behalf 
of the Philippian church. As noted above, this is the term used to 
describe the obligatory donations required in Greco-Roman society 
as well as in Jewish Temple sacrifice. Paul clearly expected his 
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koinonia with the Philippians to result in financial support for his 
ministry. He carries this idea to its completion at the end of the letter 
by stating that their gift to him has cancelled their “debt” to him18 
(Philippians 4:18).  

Given Paul’s need for financial support and his right to it as an 
apostle, why did he refuse many times to accept it? This was 
apparently a significant issue in the church in Corinth. Paul told the 
Corinthians that he chose not to exercise this right for many reasons. 
First, he did not accept financial support when it was an obstacle to 
the Gospel (1 Cor. 9:11-18). Instead, he supported himself through 
his own labor (1 Cor. 4:12). Second, this voluntary renunciation of 
his right to support was a sacrificial offering to God, as was 
supporting himself with own labor (1 Cor. 9:15). Third, Paul’s 
priority was to preach the Gospel, and obeying God’s call was its 
own wage (1 Cor. 9:16-18). Fourth, by not accepting financial 
support he proved he was a true apostle, since this demonstrated he 
was not preaching for monetary gain. Fifth, Paul did not accept 
financial support so that he would not be a burden on a small church 
with few resources (2 Cor. 12:14; 1 Thess. 2:9). Finally, Paul 
supported himself as a living example to church members that they 
must be industrious and hard working (2 Thess. 3:9). 

The clearest picture of fundraising for ministry in the NT 
Church is found in Paul’s “great collection” for the church in 
Jerusalem (2 Cor. 8-9). It began in 48 CE at the Jerusalem Council 
when Paul was given the right hand of fellowship (koinonia) by the 
other apostles and asked to “remember the poor” (Acts 15; Gal 2:1-
10). This collection took Paul eight years to complete. Nor was the 
collection motivated simply by economic need, since the 
Macedonian church that gave so generously was actually poorer (2 
Cor. 8:2). Paul stresses the importance of this collection among the 
churches for several important reasons. First, it provides evidence of 
God’s overflowing grace in the concrete form of a monetary gift (2 
Cor. 8:1-7). Second, it is evidence of the true nature of koinonia in 
the Church, because it demonstrates the givers’ zeal and their 
understanding of the reciprocity involved in the fellowship of 
believers. In this way, koinonia produces equality (8:8-15). Third, it 
is evidence of a Christ-like servant mentality and of God’s blessing, 
showing that even poor churches can be a conduit of God’s grace 
since they are rich enough to be generous (9:1-15).  

Paul emphasizes that the focus of this collection is reciprocity, 
not charity. Because Gentile Christians have a debt of gratitude to 
Jewish Christians for the wealth of their faith, the Gentile Church 
can now respond by sharing its financial wealth. Paul considers the 
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offering a sign of the reality of koinonia between Jewish and Gentile 
Christians (Gal. 2:10), because when it is presented and accepted in 
Jerusalem it will prove the validity of the Gentile Church and 
demonstrate solidarity between the Jewish and Gentile wings of 
Christianity (Rom. 15:25-7).  

Given the prominence of financial support discussions in the 
NT as well as the early Church’s strongly Jewish flavor, the NT 
authors’ avoidance of tithing language in passages that encourage 
giving is striking. All of the NT authors use Jewish theological terms 
freely (including tithes and offerings) to describe God’s plan of 
salvation in Jesus Christ and to link it to the heart of Judaism. 
Interestingly, the only examples of tithing in the synoptic gospels are 
negative ones (Matt. 23:23; Luke 11:42, 8:12). Paul frequently uses 
the illustration of Temple offerings and sacrifices, but he applies this 
language to financial gifts only once (Phil. 4:18). Outside the 
Pauline literature, the author of the book of Hebrews makes frequent 
use of the concepts of tithes, offerings, and sacrifices, yet never 
takes advantage of the opportunity to apply these ideas to financial 
giving in the Church. Modern proponents of tithing in Christian 
churches must see a connection that was not obvious to Jewish 
Christians in the first century. Indeed, scholars who study the history 
of stewardship in the Church report that our emphasis on tithing is a 
relatively new development. Tithing was promoted and emphasized 
as a Christian practice starting only in the late 19th century.19  

Rather than using the Jewish model for supporting God’s 
ministry and ministers, Paul stresses that giving must be done 
sacrificially and generously, but most of all in recognition of one’s 
place in the community of believers. Koinonia is the motivation for 
giving in the NT, not the separation and returning of firstfruits and 
tithes as God's portions of one’s income. To apply the requirement 
of the tithe to the new Christian faith would have seemed to Paul as 
offensive as enforcement of the Jewish requirements for ritual purity 
or of circumcision.  
 
Financial Support of the Christian Community in the Book of Acts 
 

The Book of Acts contains two accounts of how the early 
Church in Jerusalem was funded that have caused controversy 
among scholars for generations. We learn in Acts 2:42-47 that unity 
in the fellowship and God’s power shown through the apostles was 
demonstrated, among other things, by the holding of all things in 
common. The fruit of this koinonia was the absence of needy 
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members in the community.  
In Acts 4:32-37 these commonly held possessions are now 

evidence of unity in the face of opposition, and gifts of submission 
to the apostles’ authority and gifts of money are both freely given as 
a result of a personal decision. The shocking story of Annanias and 
Sapphira conveys lessons about both the free nature of gifts to 
support the Christian community, and the requirement that these 
gifts be given without reservation or deceit. 20 In this we hear an 
echo of Jesus teaching that our hearts will be focused where we keep 
our treasure (Luke 12:34). 
 
Other New Testament Witnesses  
on Financial Support for the Ministry 
 

Our examination of the NT witness on financial support for the 
ministry of the Church concludes with a few brief passages in the 
non-Pauline letters and the Apocalypse of John. The writer of the 
letter to the Hebrews encourages churches to practice the same 
radical trust (Heb. 13:5) and generous sharing in the spirit of 
koinonia (Heb. 6:10, Heb. 10:33-34) that are emphasized in the 
Gospels and Paul’s letters. In one of the few examples where this 
parallel is drawn in the NT, sharing of goods and money in the 
fellowship of the Church is compared to Temple sacrifices (Heb. 
13:16), an illustration easily understood by the writer’s Jewish 
Christian audience. 

James mentions the problems of rich people in the Christian 
fellowship, and encourages them to be generous in supporting the 
Church’s ministry to the poor (James 2:14-17). This same emphasis 
on the love of God shown through generous sharing with the needy 
in the spirit of koinonia is seen in 1 John 3:17-18. 

Finally, the Apocalypse of John compares and contrasts the 
financial and spiritual condition of the churches of Smyrna and 
Laodicea. The church at Smyrna considers itself poor financially, 
but John considers them rich (Rev. 2:9). The church at Laodicea is in 
the opposite situation: financially rich, but judged to be poor (Rev. 
3:17-18). This continues the theme we have noted throughout the 
NT that a church’s and an individual’s spiritual condition is 
demonstrated in the way money and possessions are used and shared 
in the community of believers. 
 
Conclusions and Lessons 
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An examination of NT teaching on financial support for the 
Church’s ministry in the first century CE leads us to several key 
conclusions that are still relevant to the Church in the 21st century. 

Jesus places ministry and its support in the twin contexts of 
radical trust in God for those who preach the good news of the 
Kingdom and radical hospitality for those who welcome them. 
Church workers must be able to travel light; not burdening 
themselves with money and possessions that might reduce their trust 
in God and hinder the urgent work of proclaiming the Kingdom. 
Church members must be ready to support these workers generously, 
knowing that as givers they are not only channels of God’s gifts but 
they are giving to the Lord Jesus himself. The women who 
accompanied Jesus and the disciples provide a positive model for 
how this ministry was supported, while Judas Iscariot provides a 
warning to those who administer the common purse.  

In addition to the lessons drawn out from Jesus’ witness, the 
Gospels of Matthew, Mark, and Luke provide lessons on the conduct 
of and support for prophets and pastors of the Church, though with 
different emphases. Church workers have a right to support from 
those among whom they minister, and it is God who supplies both of 
them. Givers and receivers in the Church must have a radical trust in 
God that frees them from anxiety about money and possessions. 
Church members who give generously will be rewarded generously 
by God, if not in this life then at the time of God’s final judgement. 
Asking for or amassing money greedily is one of the sure “fruits” of 
a false servant of God. As Christians take the Good News out into a 
wider and more hostile world, more preparation is needed for their 
logistics and protection although radical trust in God is still 
essential. 

Paul emphasizes that giving in the Church takes place in the 
context of reciprocal relationships that exist in a diverse community. 
Not only does the invitation to new life in Jesus bring into 
fellowship people of different social and economic statuses, it 
introduces a new concept of sharing in this relationship that extends 
to both God’s spiritual and material blessings. The concept of 
koinonia in the Body of Christ means there is an equal exchange 
between one member with abundant spiritual blessings and another 
with abundant material blessings. Support for the Church and its 
ministry is therefore a free and informed choice based on bonds of 
mutual understanding and respect for this reciprocal relationship. 

Paul teaches that Church workers have a right to financial 
support, and churches have a responsibility to share in their support 
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to enable the Gospel to spread to new areas. A church worker should 
not use this right, however, in several circumstances. These include 
situations when receiving support would be an obstacle to 
acceptance of the Gospel, when it would be a burden on the 
Christian community, or when the Christian community struggles 
with dependency and needs the worker to provide a good example of 
self support. Churches need to share their material and spiritual 
blessings with each other, especially those widely separated by 
geographic and cultural boundaries. This sharing is clear evidence to 
the world of unity in the Body of Christ, it results in equality among 
churches, and it provides recognition of the spiritual and material 
debts between them. 

Finally, this examination revealed no positive NT use of tithing 
as a concept to encourage support for Christian ministry, and little 
use of the Jewish language of offering/sacrifice. The Jewish practice 
of separation of firstfruits and tithes to support God’s people and 
ministry was not carried over into the new Jewish Christian 
congregations, nor was this practice required of Gentile Christian 
churches. Elements from Jewish giving practices that were 
continued and emphasized in the early Church include giving to the 
poor through the Church without expectation of control or reward, 
and an expanded scope of giving from all income sources to support 
local leaders and ministries. Given the emphasis modern churches 
place on tithing, this is a surprising and curious finding. One 
wonders if this is because we have somehow lost our sense of the 
importance of koinonia in the Church, and the joyful spirit of sharing 
God’s manifold blessings with each other that it produces. 
 
Financial Support for Ministry in the Philippines 
 
The Local Church in a “Majority World” Economic System 
 
Influence of Western Mission Societies 
 

Protestant mission societies from Western nations, particularly 
the US, have had a tremendous impact on countries like the 
Philippines. Motivated by evangelical zeal and a sincere desire to 
help, these mission societies can be given credit for countless 
numbers of transformed lives, not only spiritually but socially, 
economically, medically, and in all dimensions of what Jesus calls 
“the abundant life” (John 10:10). The institutions set up, and in 
many cases still maintained, by the Western church continue to be a 
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visible and effective witness to God’s love in Jesus Christ around the 
world. 

Unfortunately, this intense desire to help on the part of the 
Western church, and the effectiveness of its help, has created 
distortions in the church in the Philippines. Help, especially 
abundant help provided by sincere but naïve Western Christians, is 
almost impossible to refuse. When financial help has not been 
carefully and sensitively offered, it has weakened the recipients’ 
morale and deadened their desire to maintain self-supporting 
indigenous ministries. 

The dimensions of evangelism, education, and medical work 
have been strongly emphasized in the Western mission movement, 
and their success is apparent in the range of vibrant and holistic 
ministries now taking place under the Convention of Philippine 
Baptist Churches. Unfortunately, foreign and national church bodies 
have often neglected the social/economic dimension of mission. 
Consequently, many rural and urban churches are not involved in 
transforming the social and economic structures that cause them to 
live on the brink of economic disaster. 

Western missionary societies have also struggled with the 
lifestyle witness of their missionaries in all “majority world” 
countries, and this has also had an impact on the Church’s ability to 
support itself economically. When a foreign missionary enjoys a 
level of comfort and security only available to the wealthy elite of 
their host country, this sets up unsustainable standards and 
expectations on the part of host country Christians. The missionary 
teaches by example if nothing else that the proof of God’s blessing 
of new life in Jesus Christ can be found in material blessings, and 
that host country Christians and church workers should expect to 
live and minister according to Western economic standards.21  
 
Barriers to Self Support 
 

Any actions that promote greater economic self-support by 
churches in the Philippines must recognize several realities that 
serve as barriers to change.22 These include: 

 Economic Weakness of the Christian Community
- most church members live at the subsistence 
level where income is barely adequate for the 
demands of personal and family needs and where 
economic surplus is rare. High status and 
wealthy individuals are often reluctant to accept 
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Jesus as Lord and Savior and thereby risk losing 
their social and economic positions. Only a few 
families therefore support churches in many 
communities, and this introduces unhealthy 
dynamics of dependency and control. 
 

 Obligations of the Culture - bonds of mutual 
obligation, debts of gratitude, and family 
solidarity all lay claim to whatever economic 
surplus a Christian is able to generate, leaving 
little to support the church. 

 
 Lavish Expenditures for Social Ceremonies - 

weddings, birthdays, funerals, fiestas, and many 
other social events require the expenditure of 
vast sums of money that a Christian family can 
not afford. Church members are therefore forced 
to go into debt to meet these obligations, most 
often at usurious rates from a local moneylender. 
 

 Debt Bondage - it is not unusual for church 
members to be in perpetual debt at high rates of 
interest. Families borrow not only for social 
reasons identified above, but also to finance 
agricultural inputs, meet medical emergencies, 
pay school fees, or buy items for daily sale. High 
rates of interest consume whatever small surplus 
income exists, and the next emergency requires 
further borrowing. 
 

 Ignorance of Practical Business Management - 
outside the entrepreneurial minority that teaches 
its children management skills through practical 
experience in the family business, the average 
church member has little training in the 
management of his/her financial affairs. Essential 
skills and values related to saving, marketing, 
buying inventory or supplies, borrowing, and 
bookkeeping are not emphasized in society or the 
church. Families therefore make poor economic 
choices that further reduce their chances of 
realizing any surplus that might go to support the 
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church. The result is greater dependency and a 
paralyzing sense of hopelessness. 
 

 Commercial Weakness of the Christian 
Community - evangelistic efforts by Western 
mission societies in the Philippines have focused 
primarily on the rural poor, and the Good News 
has always appealed more strongly to these 
oppressed and forgotten people. One practical 
result of this is that there are relatively few 
people of wealth, power, and prestige in the 
churches. The lack of influential members means 
that churches not only have few who can support 
ministry financially, but that economic benefits 
these members can bring from employment, 
government programs, and business 
opportunities are unavailable to the wider 
church. 
 

 David in Saul’s Armor - church organizations in 
the Philippines were for the most part established 
by the Western church, which usually 
determined what ministries were to be done, how 
they were to be done, and what language was to 
be used. Impressive and effective ministries 
naturally built on known Western models have in 
some cases not been sustainable by the national 
church, since they require a large investment of 
financial and human resources to maintain them 
and often do not fit with the values of the culture. 
Churches find themselves in the situation of the 
young David who was dressed in King Saul’s 
large armor to do battle against Goliath, but who 
found himself so hindered that he had to remove 
it before facing the giant. Ministries based on 
unsupportable foreign models consume scarce 
resources, block the development of indigenous 
solutions, and divide and discourage national 
Christians. 
 

 Lack of Christian Solidarity - that Christians in 
the Philippines continue to create and maintain 
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divisions within churches, between churches of 
the same fellowship, and between Christian 
fellowships further weakens the church’s ability 
to support its ministries financially. It is far too 
common for individuals to withhold support 
from their churches over internal political 
disagreements, for churches to withhold support 
from their fellowship of churches over a different 
set of political differences, and for fellowships to 
compete with each other in the same 
communities for members and resources. 

 
Principles of Self-Support 
 

For these reasons, the local church in the Philippines can be 
compared to a building that does not have the structural capacity to 
carry the weight placed upon it. Just as with physical buildings in 
this situation, churches have been known to collapse or be so 
weakened by their financial circumstances that they are ineffective. 
Following the advice of architects and engineers, three things can be 
done to adjust the economic load on the church to the supporting 
power of the community. These are to widen the area of the base on 
which the load must be carried, to reinforce the supporting strength 
of the structure, and to lighten the total load to be supported by the 
foundation and the structure.23 

A church must have an adequate financial foundation to support 
its pastor and engage in ministry. If the financial strength of the 
church is too small, steps can be taken to enlarge the base by 
increasing the number of members supporting it. Studies over many 
years and in many different economies suggest that the average 
church with a full-time pastor needs to have from 100-200 members 
to be economically self-supporting. Churches with wealthier (or 
more generous) members may require fewer, and those with more 
poor members will require larger numbers than this. Especially in 
rural and urban poor areas, the economic base would be broadened if 
churches with less than 200 members were organized into circuits 
served by their own trained lay leadership and one full-time pastor. 
When an individual church in the circuit reaches a membership of 
200 it will be able - and encouraged - to call its own full-time pastor. 

The second way a church can adjust its financial load to the 
carrying capacity of its community is to strengthen the supporting 
structure by increasing members’ ability to give to the church’s 
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ministries. In the Philippines, increasing the income of church 
members can accomplish this. Many successful methods exist for 
increasing family income in this situation. Agricultural extension 
programs help church members choose high-income crops, increase 
yields, reduce crop losses, and cooperatively market their produce. 
Livelihood programs help church members conceptualize, start, and 
manage small manufacturing, service, or retail businesses. Micro-
credit programs using the “solidarity group” model pioneered by the 
Grameen Bank in Bangladesh and Accion International in Latin 
America provide unsecured loans at favorable interest rates, 
enabling church members to start or expand commercial or 
agricultural businesses. Church-based consumer and credit 
cooperatives lower family expenses through cheaper basic 
commodities and linked credit/savings programs that break the cycle 
of debt bondage, while producer cooperatives increase family 
income through the higher prices and wider markets obtained 
through joint marketing. In a last example, church-based health and 
wellness programs can decrease family expenses dramatically by 
teaching disease prevention and responsible self-care, and by 
providing affordable health care through community health workers. 

 
Lightening the financial load on the congregational base and the 

supporting member structure is the third way to enable the local 
church in the Philippines to become self-supporting. When churches 
encourage non-cash giving by members, they recognize the human 
and material blessings that exist even in an economy with few 
sources of cash income. All churches need the labor and produce of 
their members, and these can be given to support ministry just as 
effectively as gifts of money. Decreasing the church’s exclusive 
reliance on financial gifts helps to lighten the load on church 
members. 

A second method to lighten the financial burden of supporting a 
church’s ministry is to train bi-vocational pastors and encourage 
churches to understand and accept this model of professional 
ministry. The labor and produce of the pastor, especially when it is 
in a livelihood common to the congregation, has several important 
benefits to the church and its financial support. To paraphrase the 
Apostle Paul above, it lightens the load the congregation must bear 
to support the pastor’s family. It identifies the pastor with the 
economic struggles of the congregation, and increases the 
community’s acceptance of both the pastor and the Good News the 
pastor represents. Finally, the pastor becomes a kind of “extension 
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agent” in the community, providing not only a good example of self-
support and hard work but also information on business methods and 
opportunities that will increase family income. 

A third way to lighten the economic burden of supporting 
church and pastor is to train and deploy lay leadership so more 
churches are served with volunteer labor. A three-level structure of 
church workers supported by theological education programs for 
each level has been implemented successfully in several parts of the 
world.24 When a church has fewer than 100-200 members and is 
therefore too small to support its own pastor, a lay pastor from the 
congregation serves it. This person is equipped through Theological 
Education by Extension (TEE) courses and printed aids to minister 
to the daily needs of the community. A number of lay preachers in a 
circuit of churches are encouraged and trained by a lay teacher/
pastor, usually a professional from one of the communities who has 
achieved a higher level of basic education and who has taken further 
TEE training for ministry. Finally, a full-time pastor who is 
supported by the churches of the circuit supervises lay pastors and 
teacher/pastors in the circuit. The pastor has completed a seminary 
education, and may provide much of the TEE instruction to the lay 
workers in the circuit. In this way, a number of churches that are 
individually too small to support a full-time pastor have the services 
and guidance they need. 
 
Conclusions on Financial Support for Ministry in the Philippines 
 

Wherever God’s grace through Jesus is experienced as a vibrant 
daily reality in the lives of people, the key to self-support for the 
Church is at hand. Without this, no amount of exhortation, plans, or 
programs will produce the sacrificial giving of self and substance 
required for self-support. Christians who live transformed lives in 
the Christian fellowship known in Greek as koinonia are also 
Christians who share from their spiritual abundance, transforming 
even their material poverty into a dynamic witness for Jesus Christ. 

The NT witness reminds church workers in the “majority 
world” that radical trust in God is still the basic requirement for 
obedience to God’s call. Individuals who are not prepared to “travel 
light” in the service of the Gospel, who are not prepared to avoid 
burdening themselves with money and possessions, should not take a 
position as pastor. It reminds them that they nevertheless have a 
right to receive a decent living from their labor in God’s harvest 
field and to share in God’s abundant blessings in Jesus Christ. 
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Church workers should be prepared to support themselves, however, 
when receiving payment from a church would hinder the Gospel, 
burden the community, or demonstrate laziness or dependency. 

The NT witness reminds church members that radical 
hospitality and sharing are one of the most visible proofs of their 
new life in Jesus and the evidence of God’s Kingdom at work in the 
community. By supporting the ministry of the church and the pastor, 
they serve as channels of God’s gifts and in a very real sense serve 
the Lord Jesus himself. In so doing, God will reward church 
members with freedom from anxiety about money or possessions 
and give them full honors in God’s Kingdom. Church members 
support the spread and strengthening of the Gospel outside their 
communities as well. They do this through their gifts of money, 
labor, and materials. 

Much can be done to enhance the ability of the church in the 
Philippines to support itself. Western models of supporting ministry 
and church-related institutions may require far too many financial 
and human resources to maintain, so churches should consider which 
Western models need to be discarded so that more appropriate 
ministry models can be implemented.  

Churches must recognize that the minimum congregation size at 
which they can responsibly support a full-time pastor is 100-200 
members. Churches below this size must be encouraged to join 
together into circuits served by lay pastors, teacher/pastors, and one 
full-time pastor supported by the circuit. Attention must be paid to 
programs that increase the incomes or decrease the expenses of 
families in the churches. Churches and pastors must be encouraged 
to accept the model of the bi-vocational pastor as a needed and 
biblically sound solution to the problem of financial support for 
ministry.  

Churches in the Philippines can be self-supporting by 
mobilizing cash giving by the congregation, the labor and produce of 
the congregation, and the labor and produce of the pastor in the 
koinonia spirit of sharing and partnership in the Gospel. 
 

 
References 

 
Bassler, Jouette M. God and Mammon: Asking for Money in the New Testament. Nashville: 
 Abingdon Press, 1991. 
Bonk, Jonathan J. Missions and Money: Affluence as a Western Missionary Problem.  
 Maryknoll, NY: Orbis Books, 1991. 
Countryman, L. William. The Rich Christian in the Church of the Early Empire:  
 Contradictions and Accommodations. New York: Edwin Melon Press, 1980. 



491 

Davis, J. Merle. The Economic and Social Environment of the Y ounger Churches: The Report 
 of the Department of Social and Economic Research of the International Missionary 
 Council to the Tambaram Meeting - December 1938. London: Edinburgh House Press, 
 1939. 
González, Justo L. Faith and Wealth: A History of Early Christian Ideas on the Origin,  
 Significance, and Use of Money. San Francisco: Harper & Row, Publishers, 1990. 
Hartley, Loyde H. Understanding Church Finances: The Economics of the Local Church. 
 New York: Pilgrim Press, 1984. 
Oppenheimer, Aharon. The ‘Am Ha-Aretz: A Study in the Social History of the Jewish People 
 in the Hellenistic-Roman Period. Leiden: E.J. Brill, 1977. 
Reumann, John. Stewardship and the Economy of God. Grand Rapids: Wm. B. Eerdmans, 
 1992. 
Rolston, Holmes. Stewardship in the New Testament Church: A Study in the Teachings of 
 Saint  Paul Concerning Christian Stewardship. Richmond: John Knox Press, 1959. 
Schottroff, Willy and Wolfgang Stegemann. God of the Lowly: Socio-Historical  
 Interpretations of the Bible. Maryknoll, NY: Orbis Books, 1984. 
 
______________________________ 

 
Notes 

 
1 Loyde H. Hartley, Understanding Church Finances: The Economics of the Local Church 
(New York: Pilgrim Press, 1984), 74-93; see also J. Merle Davis, The Economic and Social 
Environment of the Younger Churches: The Report of the Department of Social and Economic 
Research of the International Missionary Council to the Tambaram Meeting - December 1938 
(London: Edinburgh House Press, 1939), p. 82. 
2 Jouette M.Bassler, God & Mammon: Asking for Money in the New Testament (Nashville: 
Abingdon Press, 1991), 10. 
3 Bassler, 19. 
4 Bassler, 79. 
5 L. William Countryman, The Rich Christian in the Church of the Early Empire: 
Contradictions and Accommodations (New York: Edwin Mellen Press, 1980), 109. 
6 Bassler, 21-26. 
7 Countryman, 105. 
8 Aharon Oppenheimer, The ‘Am Ha-Aretz: A Study in the Social History of the Jewish People 
in the Hellenistic-Roman Period (Leiden: E.J. Brill, 1977), 23-28. 
9 Oppenheimer, 29-33, 44. 
10 Oppenheimer, 43-51. 
11 Bassler, 48-52. 
12 Bassler, 52-54. 
13 Bassler, 54-56. 
14 Countryman, 118-119. 
15 Bassler, 63-69. 
16 Bassler, 133. 
17 Bassler, 79-80. 
18 Bassler, 79. 
19 John Reumann, Stewardship and the Economy of God (Grand Rapids: Wm. B. Eerdmans, 
1992), 54. 
20 Bassler, 119-128. 
21 Davis, 100. 
22 Jonathan J. Bonk, Missions and Money: Affluence as a Western Missionary Problem, 



492 

(Maryknoll, NY: Orbis Books, 1991), 66-76. 
23 Davis, 55-99. 
24 Davis, 100-119. 
25 Davis, 120-135. 

 



493 

Additives to Faith 
 

Roquita P. Grande 
 

Text: 2 Peter 1: 1-10 
 

“Faith is the substance of things hoped for, the evidence of 
things not seen.” 

Kon ano kita subong sa Convention of Philippine Baptist 
Churches, kon ano kita subong sa aton mga kasapulanan, kag kon 
ano kita subong sa aton mga lokal nga kasimbahanan…. ini tanan, 
bunga sang pagtuo sang mga early Christians nga nagpanugod sang 
ila mission work diri sa Pilipinas. Ang ini nga pagtuo, nakatigayon 
sang aton epektibo nga pagpanguna sa mga organisasyon kag 
institusyon sa diin, nakapatuhaw kita sang mga Diyosnon nga mga 
lideres. Samtang may mga ebidensiya ang pag-uswag, dapat may ara 
pa idugang sa pagtuo (additives of faith) nga ginsambit ni Pedro para 
sa mga tumuluo kag sa iban pa nga nakaagom sang ila pagtuo paagi 
sa katarungan sang Diyos.  

Madamo na ang aton nabasahan nahanungod sa kon ano ang 
pagtuo, kon paano kita magtuo kag kon ano ang epekto sang ini nga 
pagtuo sa aton kabuhi apang wala ang pag-isapraktika sang ini nga 
pagtuo sa aton pagpangubuhi upod sa aton isig-katawo. Daw pareho 
lang sa pag-apply sang trabaho sa di-in ang Transcript of Records 
importante sa pagsaad sang kaalam sang aplikante kag ang 
pinakamataas sang grado amo ang ginapasulabi. Wala ginahunahuna 
nga ang “emotional quotient” sang isa katawo kinahanglanon sa 
trabaho para sa epektibo nga pagpakibagay sa iban nga empleyado. 
Sa sini nga kahalimbawa, madamo nga mga Christians ang nadulaan 
sang awtoridad sa pag-witness sang ila pagtuo tungod sang ila 
pagsinalayo upod sa iban nga tawo. Halos kita tanan may pagtuo 
apang ang kalidad sang isa ka tawo nga may pagtuo indi makita kag 
mabatyagan sang aton isigkatawo. Para kay Peter, dapat may ara kita 
“additives of faith” tungod ang katawhan “partakers of Divine 
nature.” 
 
 
 
Virtue 

 
Ang pagkahalangdon (virtue) nagapakita sang isa ka Diyosnon 

nga karakter sang isa katawo. Indi lang ini ginatan-aw sa maayo nga 
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buluhaton ukon pagpakabuot. Ang pagkahalangdon sang isa katawo 
nagasaad nga siya masaligan sa tanan nga ti-on. A man of virtue is a 
man of integrity. Ang pagkahalangdon sang mga early Christians 
amo ang nag-turn the world upside down. Apang sa subong nga 
panahon, ara ang akon pagkalangkag nga ang pagkahalangdon 
nagaluya kag wala gina-kabuhi sang mga Christians, ilabi na gid 
sang aton mga spiritual leaders. Paano kita mangin-influential sa 
aton mission and Church work kon may pagkulang kita sang 
pagkahalangdon? Ang pagkahalangdon ang nagahatag sang 
distinction sa aton bilang isa ka tumuluo ni Kristo. 

The Gospel of Mark 5:30 and Luke 6:19 testify: “And the whole 
multitude sought to touch him; for there went virtue out of him, and 
healed him.” Virtue has Godly power, Diosnon nga gahum, which 
only a person of faith can maintain. Integrity in the ministry is 
necessary for faith to grow, and to show as evidence of genuine 
faith.  

  
Knowledge 
 

The Old Testament prophet recognized the danger of lack of 
knowledge. Hosea 4:6, notes, “My people are destroyed for lack of 
knowledge…” Ang mga propeta sa da-an nga kasulatan nagakilala 
sang “dangers” nga magaluntad sa kulang sang ihabalo. 

Ang nagapala-in sa aton henerasyon amo ang kulang sa ihibalo 
ilabi na sa pulong sang Ginoo. Indi lang sa pagbasa sang Bibliya 
kundi sa pagpamati kag panghangop sa pulong sang Diyos. Ara sa 
Bibliya ang kasayuran sang pagtuo kag pag-isapraktika sang sini nga 
pagtuo. Madamo sang mga Christians ang naga-depende na lang sa 
kon ano ang gina-sermon sang pastor sa pulpito. Madamo ang wala 
na nagabasa ukon nagatinguha nga padaluman ang paghangop sang 
pulong sang Ginoo. Gintuga kita nga may duha ka dalunggan para sa 
pagpamati sa simbahan kag sa kalibutan agud indi kita magkubos sa 
pulong sang Diyos. Paul admonished his sons in faith saying, “Who 
will send all men to be saved and come to the knowledge of truth” (I 
Timothy 2:4). 

 
Paul Little in his book, Know What Y ou Believe, says that as 

people in general pay less and less attention to religion, and even 
Christians pay less and less attention to the Bible, the result is that 
“the faith once delivered to the saints” is positively imperiled by the 
ignorance of those responsible to defend and perpetuate it.” 
Knowledge of Christ is most important. “I count all things but loss, 
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for the excellency of the knowledge of Christ Jesus my Lord: For 
whom I have suffered the loss of all things, and count them as 
rubbish, that I may gain Christ” (Phil. 3:8). Knowledge is necessary 
for the perpetuation of our faith.  

 
Self-Control 
 

Self-Control involves a disciplined life, which, in turn, produces 
godliness. Here lies the reason for the death of spiritual insights and 
serious lack of moral power: the undisciplined life of many 
Protestants today. The vitality of the Church today is the 
preservation within it of God-conscious, God-centered Christians. A 
group of men and women “Pressing on to the mark of the high 
calling of God in Christ Jesus.” True godliness is a witness that 
cannot be ignored. Martin Luther's Sola Fide in terms of salvation 
has been interpreted by the Church as salvation by faith alone. 
However, there has been little or no realization that real faith 
involves discipline. This was Peter's advice in his letter to the 
Christians: self-control needed to be added to their faith. Faith is 
such confidence in Christ that it takes seriously his sincerity, “If any 
man will come after me let him deny himself and take up his cross 
and follow Me.” 

The value of a Christian’s self-controlled life is the impact it 
will have on others. God becomes real through us and so others will 
begin to believe in God’s reality because of how we were able to 
manifest it. Living a self-controlled life does not happen overnight. 
It involves a process that has to be “worked out” with God working 
in us, that is, the Holy Spirit takes control of a person’s life to 
achieve His purpose. 
 
 
 
 
Perseverance 
 

Pagkalig-on, perseverance is an attitude, a “character” that 
continues to go on in spite of difficulties. Faith is not like money in 
the bank, which you withdraw in times of need. Faith being tested 
survives when a person perseveres and has the steadfastness of faith 
in Christ (Col. 2:5). In the journey of faith, Pagkalig-on is important 
because there are many frustrations that come our way. The author 
of 2 Peter 3:17 says, “Ye therefore, beloved, seeing ye know these 
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things before, beware less ye also, being led away with the error of 
the wicked, fall from your own steadfastness.”  

Every Christian on the journey of faith is forced to work 
through the very same problems that were faced by all those who 
went before. We need perseverance in the work: “Knowing that our 
labor is not in vain in the Lord.” Without perseverance added to 
faith, Paul would not have been able to write his letters to the 
different churches encouraging them to rejoice in all circumstances. 
His admonition in Gal. 6:9 was, “And let us not be weary in well 
doing; for in due season we shall reap, if we faint not.” Paul’s life 
was an example, which is evident that God allowed difficulties in his 
life to mold him into what God wanted him to become. So whenever 
Paul faced opposition and persecution, he could say: “None of these 
things move me”(Acts 20:24). 

A person with perseverance knows how to wait upon the Lord 
(Ps.37: 7). “I waited patiently for the Lord. And He inclined unto me 
and heard me cry” (Ps.40: 1). There are times when the most 
important thing to do is to do nothing. It is part of patience and 
perseverance to wait for God’s perfect timing and then we can go on 
according to His will. Perseverance added to the genuine faith of 
Christians that makes the mission of God possible and progressive. 
 

“Looking unto Jesus the author and the finisher of 
our faith; who for the joy that was set before Him 
endure the cross, despising the shame and is set 
down at the right hand of the throne of God. For 
considering Him that endured such contradiction of 
sinners against himself less, he be wearied and faint 
in your minds. (Heb.12: 2,3) 

Brotherly Kindness and Love 
 

“By these shall all know that you are my disciples, if you have 
loved one another.” (John 13:35). Amo ini ang malig-on nga 
pagpamatuod sang isa ka sumulonod ni Kristo. Pero kita subong, 
masinolub-on naton nga gina-atubang ang mga pagsuay kag pag- 
ilinaway sa aton mga kasimbahanan. Gina-criticize naton ang aton 
mga lideres kag ang mga lideres naman naga-criticize sa mga 
miyembro. Ang pagpalanggaanay naganipis samtang ang mga 
kasaypanan sang isa kag isa nagadalamol. Diri makita nga indi tanan 
nga nagaproklamar sang pagtuo, mapinalangga-on kag maalwan 
sang tagipusuon. Sa tunga sang pagsuay, pagbinaisay, pag-ilinaway 
kag tudluanay, ginatawag ang mga Kristohanon sa pagdugang sang 
brotherly love and kindness sa ila pagtuo. 

Charity, love, is “long suffering and is kind, envieth not; 
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vaunteth not itself; is not puffed up, seeks not for own, is not easily 
provoke, thinketh no evil, rejoiceth in the truth; beareth all things, 
hopeth all things, endureth all things” (1 Cor.13: 4-7).  

Pagkahalangdon, self-control, pagkalig-on, brotherly love and 
kindness are additives of faith that gives the Christian the genuine 
identity and the authority to witness for Christ.  

Ang ini nga mensahe para sa nagaserbe nga wala sang hawid, 
worthy of honor, tested and proven. Ang ini nga mga kalidad kag 
karakter, mga manifestations of genuine faith. Isa sining mga klase 
sang “men of God” sa Convention of Philippine Baptist Churches 
amo si Dr. Domingo J. Diel, Jr.  
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Training In and Exercise of the Faith: 
Christian Discipline Amidst Power and Weaponry1 

 

Domingo J. Diel, Jr. 
 
Introduction 
 

I had looked forward with pleasant anticipation to attend this 
cluster meeting of three Program Committees, when I received the 
invitation from the Executive Secretary of our own Committee in 
Education early January. But when, a month ago, I was requested to 
give a Bible Study to this meeting today, I had become anxious and 
doubtful, whether I would come at all – what of the many 
preparations for Commencement Exercises in two to three weeks 
time, the Annual Reports to the Corporation and the Board of 
Trustees of the College, and now still this biblical input? I will spare 
you the dynamics of the decision, why I finally came. One thing I 
can assure you – it is not anymore because of the “romance” of 
travel, of seeing places or even friends. 

Let me start first with a couple of observations and some 
rhetorical questions regarding the general theme on empowerment 
before I get into two New Testament passages of St. Paul. 

In the Philippines, and I assume also in many countries in Asia 
and elsewhere, the word “empowerment” permeates the language of 
the socio-economic developmental program both of the government 
and the private sector, but especially of the advocate groups, whether 
church-related or not. It is a good word and a fashion word, like the 
word “conscientization” of the Latin American educator Paulo Freire 
in the late sixties and seventies. The use of the word 
“empowerment,” at least in our Philippine context, reveals (shows) a 
human understanding, not only by those, who are bearers or carriers 
of programs or projects for empowerment, but also of those, who are 
recipients of such programs or projects. The former may think even 
unconsciously, they are already empowered, and the latter are 
thought of as those, who lack power, hence in need of 
empowerment. 

If these observations are true, then the following questions that 
do not have to be answered may be raised in order for us, perhaps, to 
be shaken from a slogan or a fashion-word syndrome: Who are we to 
empower? Whom are we empowering? For what are we 
empowering? About what kind of power are we talking? And how 
are we to empower, if ever we are more or less certain, we have the 
task to empower God’s people, meaning: the youth, the women, and 
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how about the men, and not the least, the children? 
Empowering the People of God through the various ministries 

in programs and projects of the Christian Conference of Asia should 
be pursued faithfully. However, this must be seen or done in a more 
critical manner and probably through some other means or forms 
than what was usually done before. 

Let me now call your attention to two New Testament passages 
written by St. Paul. One is in 1 Cor. 9: 24-27 and the other in 2 Tim. 
2: 1-10. I tried to capture the substance of these two passages in the 
formulation of the topic: “Training In and Exercise of the Faith: 
Christian Discipline Amidst Power and Weaponry.” 

 
1. What empowerment program do we carry-out/push in places, 

communities, and context, where Christian churches are, where tens 
of thousands, hundreds of thousands, maybe millions – including 
Christians – have been laid off from their jobs and deprived of their 
only source of income, hence livelihood? What sort of power-
solution could we generate in our programs of work for the People 
of God, in the face of helplessness, near-desperation, and impending 
hunger for hundreds of thousands of people in our region, because of 
the economic slump coupled with the El Nino phenomenon? Shall 
we simply tell them or seminar with them or workshop with them 
and express to them our biblical cherished conviction that “man shall 
not live by bread alone, but by every word that proceeds from the 
mouth of the Lord” (Deut. 8: 3, Matt. 4: 4). Or shall we use a power- 
solution for hunger/poverty which a colleague of mine many years 
ago told me – that, if only people would pray more “Give us this day 
our daily bread” (Matt. 6: 11), there would be no more hunger. I 
assume that we do not easily go with such simplistic power-solution, 
but the question posed above remains unanswered. Perhaps, we have 
pragmatic or short-term answers. 

 
 
1.2. Or, what empowerment program do we implement for the 

People of God in places, communities, and region, which could 
easily be affected or drawn into a situation of potential violence, 
massive destruction of lives and property, and cruel dislocation of 
peoples – these because of the real threat and use of “weapons of 
massive destruction” regardless of whether they come from Muslim 
Iraq or the Christian Anglo-Saxon? What power solution do we use 
to enable Christians in the region, or on what do we build, to provide 
them the capabilities not to lose heart in the face of seemingly 
invincible, formidable, and feared arsenal weaponry of death, 
whether in the bunkers under the desert sands of Iraq, or in the 
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waters of the Persian Gulf. 
Surely, we at the Christian Conference of Asia (CCA) member-

churches and councils, I would like to assume, are not “Christian 
soldiers marching as to war”, neither am I trying to hint at the 
revival of the “Christian Crusades” of the Middle Ages. Simply said 
– I am back to the questions: For what are we empowering the 
people of God? Moreover, what power-solution or power-concept do 
we have in mind? Perhaps, more knowledge and information, since 
we are now in the global computer age and information technology? 
It could be, that through our programs and projects, well planned 
and detailed, the youth, the women, the children, and the men – the 
whole people of God – could be well-informed, inspired, alerted, 
and be actively enabled in the solution of the various human 
predicaments in this part of the world. However, let me try to 
propose something else. 

 
1.3. A week before coming here, a letter came to my desk, an 

invitation from a State University to a Symposium on “Teaching 
Critical Thinking Skills.” I never thought “skills” (or are there?) in 
critical thinking could be taught; but the thought of developing 
“skills” in critical thinking is intriguing, especially coming from a 
country whose people have experienced several times over, 
domination from foreign powers, and whose memory of the people 
has become short.  

Old Testament religion as an historical religion lives by 
memory and in remembering: the relationship of Israel with 
Yahweh, in the past and in the present and how this relationship was 
finally made binding to Israel through a Covenant with Yahweh. The 
Covenant- relationship was founded on the law of Yahweh, which 
was to be remembered and obeyed - to forget and disobey the law 
would mean for Israel catastrophe or tragedy (see Deut. 8) – the 
story of this Covenant-relationship could be read in the Old 
Testament. 

In order not to forget, in order that the law could be 
remembered, and in order that Israel’s memory on Yahweh’s acts for 
her could be enduring there should be constant reminder: a blessed 
man is he, whose “delight is in the law of the Lord, and on His law 
he meditates day and night” (Ps. 1: 2). The writer of Deuteronomy is 
more graphic: “…these words which I command you this day shall 
be upon your heart; and you shall teach them diligently to your 
children, and shall talk of them when you sit in your house, and 
when you walk by the way, and when you lie down, and when you 
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rise. And you shall bind them as a sign upon your hand, and they 
shall be as frontlets between your eyes; and you shall write them on 
the door posts of your house and on your gates” (Deut.6: 6-9). I call 
this training in and exercise of the Jewish faith, for the whole Israel, 
for every family and for the whole person in all aspects of life. 

The author of 2 Peter exhorted Christians of his time to make 
every effort to supplement their faith with virtue, knowledge, self-
control, steadfastness, godliness, brotherly affection, and love (2 
Peter 1: 5-11). The author further claims that with these character 
traits, Christians could escape corrupt practices and ineffectiveness. 
Without these in practice with faith, one is blinded and shortsighted. 
I submit that the constant training in and practice of the faith would 
result to having Christians, who are equipped/enabled for life in all 
its aspects, since they are not blinded, and have foresight to orient 
and plan for themselves and the community, towards a life of 
Shalom for all. 

The two Pauline texts mentioned earlier, offer us a more 
concrete way, real examples, which show the kind of training and 
exercise, that would work towards empowerment in order for the 
People of God to carry out the different ministries entrusted to them 
and to us.  

What about our texts from St. Paul? Has he lessons, practical 
lessons to convey to us, out of his observations of pagan society of 
the time, and his experience of the Risen Lord? Our two texts can 
attest to that. 

2. It might be of interest to you that the paragraph preceding the 
text in 1 Cor. 9: 24ff., is one of the primary texts, upon which 
Pauline ethics is formulated. In an autobiographical style, St. Paul 
speaks of his freedom from all men, and yet a slave to all, certainly 
with a definite purpose. It is also in this passage where he shows 
what solidarity with people means, and how he did it himself, again 
with a very definite purpose in view. 

Our text at hand deals with another subject matter. It is about 
running or competing in a race, where one gets a prize only, when 
one finishes the competition, and follows the rules of the game. 
However, at the result, only one gets the prize. How did St. Paul 
come to the idea of using an athlete-analogy to portray his own life 
of struggle and that of the Christians at Corinth? Schooled and lived 
in Graeco-Roman culture, the Spartan’s soldiers and the Greeks’ 
athletic tradition must have attracted him: the rigorous training, the 
discipline in self-control and the exercise for precision and 
perfection, all these must have caught his attention. 
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This training for perfection and the exercise of self-control in all 
things (of a Graeco-Roman athlete) were used, to exhort Christians 
to practice and exercise their Christian faith in a manner like how, 
the athlete practices and exercises for an athletic competition, such 
as running a race (the monks and their so-called spiritual exercises). 
The Christians of the time had to contend with cruel persecutions, 
and in order to survive and remain in the faith, they must train 
themselves rigorously in the faith and exercise the same with self-
control and perseverance. In other words, the half-hearted, the 
undisciplined, the cogon - fire Christians could not hope to last and 
survive in the struggle against Christian persecution and 
discrimination of the Roman society. 

Speaking of athletic sports training and competition, we 
Filipinos among ASEAN countries, excel in boxing. We are gold 
medallists in a number of categories in boxing. Only in our fists, we 
seem to have power, strength and might – we excel in a disciplined 
training of our fists to fight the good fight. In all others, if we do not 
invent a trick in age and sex of our athletes, we remain miserable 
dreamers of our past glory in sports in Asia. If St. Paul is correct, 
then perhaps we can say, we have failed in rigorously training 
towards perfection of our athletes, and/or failed in letting them 
exercise discipline and self-control in all aspects of athletic sports. I 
thought there is a world of difference between modern, especially 
our own Filipino athletes and the Graeco-Roman athletes, whom St. 
Paul must have in mind, when he spoke of an athlete, whose 
training, discipline, and perseverance must be emulated by 
Christians in their practice/exercise of their faith as they struggle to 
survive the persecution of their time; and today, in the struggle to 
witness as a minority in the world of crass materialism, naked 
weaponry of massive destruction. 

 
2.1. Furthermore, St. Paul used another surprising example, 

which was then very common, and thus well known in the whole 
Roman world – the Roman soldier or simply the soldier. In his 
counsel to young Timothy (his son in the faith, so to speak) St. Paul 
has this intriguing phrase: “Take your share of suffering and 
rejoicing as a good soldier of Jesus Christ” (1 Peter 4: 13). 

How could one imagine the suffering of a soldier in the Roman 
Legion? The Roman soldiers were everywhere, throughout the 
Roman Empire, they were feared; they were powerful and 
invincible; their pledge of loyalty to the Lord Emperor of Rome, 
could only be matched by the loyalty of a handful of Christians to 
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the Lord Jesus Christ. Their discipline was proverbial that was why, 
they were assigned in key places/cities of the Roman Empire to 
provide security, maintain order, and keep peace throughout the 
empire. Hardly, one could speak of their suffering. If ever they had 
suffered, they did it surely for the sake of the Emperor; otherwise, 
overall a suffering Roman soldier was a contradiction in terms.    

When St. Paul counseled Timothy to be a good soldier, he must 
be thinking of a Roman soldier, who had discipline, courage, and 
with unquestioned loyalty. However, because St. Paul also knew that 
the Roman soldiers belonged to powerful, invincible Roman Legion, 
while Timothy belonged to a handful and persecuted Christians, he 
counseled with him to anticipate suffering. However, more than this, 
he exhorted his young companion in the faith, to share in the 
suffering, which was actually an integral part of being a good soldier 
of Christ, except militarism and being militaristic. This reminds us 
of a suffering-servant in Isaiah, and the Messiah (the Christ), who 
had suffered in order to deliver humanity and the world from 
enslaving forces, unrighteousness, death, and decay. 

The Christians living in the Roman Empire, Timothy included, 
must have learned to be courageous in the face of death and 
undaunted in their struggle for life and freedom. Their struggle 
brought them to indescribable suffering which was a part of their 
discipleship. St. Paul’s soldier-analogy must have instilled in them 
the spirit of loyalty and courage, not the spirit of invincibility and 
militarism. Rather, the suffering-soldier analogy, seems to me, had 
given them a lesson to have a sustained faith to trust more in the 
suffering-Messiah, in the light of their own vulnerability. 

 
2.2. Finally, St. Paul pointed to Timothy, an example of a hard-

working farmer. How did he know, whether a farmer was hard 
working or not? Where did he get his idea of a hard-working farmer? 
In my country, majority of the Filipino farmers belongs to the lower 
socio-economic strata of society. Tourists/foreigners and many rich 
Filipinos very often labeled them as lazy people. Perhaps, he got this 
information from his Jewish background or from his missionary 
journeys throughout the Mediterranean world, or perhaps from both. 
Whatever the source, the point is clear: the farmer, who works hard 
in the field/farm ought to have the first share of the crops. Except 
perhaps of the Jewish farmers, the farmers of the time, I assume 
generally, worked under conditions of landlords and feudal masters 
in their petty kingdoms. The farmers were not getting their share of 
the crops. They ought to get their share, St. Paul had to exhort 
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Timothy and it must have been a tall order for Timothy to hear that. 
The point of St. Paul, however, like in his other example of an 

athlete and a soldier, is the reward for hard work, the prize for a 
disciplined training/exercise, and the commendation for dedicated 
and loyal service. As for Christians, who were in the minority and a 
persecuted sectarian group in the Roman world, St. Paul was not 
only exhorting them to persevere in the struggle in order to survive, 
he was also preparing for them a leadership, that is supposed to be 
disciplined, seasoned, loyal and hardworking, but also a leadership 
that had a definite and clear purpose, not simply “shadow-boxing”, 
or as St. Paul himself puts it, “I do not run aimlessly, I do not box as 
one beating the air.” 
 
 
Conclusion 
 

About two weeks ago, Filipinos celebrated the so-called EDSA 
Revolution in the Philippines. Rhetorically, we might ask: if it were 
to happen again, have we been in the process and struggle all along? 
Where will you locate or position yourself? In the church, praying? 
In the street, marching? At home, waiting for the outcome? In the 
office, analyzing the pros and the cons? Nowhere, just existing? 
  Faithfulness to and perseverance in the claims of the Good 
News of our Lord Jesus Christ can be learned through the practice, 
training, and exercise of justice and righteous living and through the 
works of peace. Only a live fish can swim against the flow of the 
current. However, lest we forget, the Psalmist exhorts us, our 
strength is in the Lord, who made heaven and earth. 
 
 
______________________________ 
1 Filamer Christian College, Roxas City, Philippines, Lent 1998. Texts: 1 Cor. 9: 24 and 2 Tim. 
2: 1-10. 
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A Lifetime of Mission and Ministry 
 

Winnifred Stanford 
 
Definitions 
 

The title of this essay, which was suggested by the editors, 
seems to call for some definitions. What, indeed, is mission? What is 
ministry? Are they the same or different? The dictionary definition 
of mission emphasizes the idea of sending someone out with 
authority to perform a specific duty on behalf of the sender. In the 
case of a religious mission the duty would be to teach, preach, or 
otherwise spread and exemplify the faith. A missionary is the person 
sent on that mission.1 

E.Y. Mullins, a Baptist theologian during the early part of the 
last century, characterized mission as the duty of every Christian and 
of every church to participate in extending the Gospel to the ends of 
the earth. 

 
By personal effort, by witnessing for Christ, by gifts 
of money, by prayer, by cooperation with missionary 
boards and conventions, by going in person to do 
missionary work in the community and state, and 
nation, and the world - all these are forms of 
statement of the missionary obligation.2 

 
Mullins goes on to state that this obligation is related to the 

Christian’s own regenerate life. This is true because new birth brings 
about a birth of love for others who need salvation, and our renewed 
life will not grow strong without missionary activity. The missionary 
obligation also rests upon the command of Christ recorded in 
Matthew 28:18-20 and upon God’s eternal purpose for the world.3 

Based on the concepts stated by Mullins, we can say that 
“missionary” should be the title of every Christian. More often, 
however, the term missionary is used to designate a person who is 
sent to engage in the activity of mission as full-time profession, 
usually in a place outside of one’s own native environment. The 
activities are those which are designed to spread the Gospel 
message, help persons grow into disciples, establish and strengthen 
churches, and demonstrate the love of God by meeting human needs. 
Usually there is a sending church body, which commissions and 
faithfully supports the missionary financially and through prayers, 
and encouragement so that mission outreach to distant places is 
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facilitated. 
What is the role of the foreign missionary in the overall picture 

of mission? That role has been changing over time, as observed in an 
article entitled “The Missionary Today,” which appeared in a 1963 
publication by missionaries in the Philippines for churches in the 
United States. The author noted that the primary objective, “making 
the saving knowledge of Christ known,” remains the same, but the 
foreign missionary’s position in that process has undergone many 
changes. In the early years he came as the pioneer, preparing the 
way. With the development of schools and hospitals, the missionary 
became more of a manager and team worker, giving guidance to the 
work, which the pioneers had started. In the Philippines, it was after 
the Second World War and the attainment of independence that 
missionaries began stepping either sideways or downward, working 
as partner, advisor, or subordinate to Filipino Christian leaders. In 
this position, being foreign could be an asset, permitting a broader 
perspective and “mediating the love, the care, and the intercession of 
one church for another.”4 

The American Baptist Churches gather an annual offering for 
world mission. Last year the theme for the offering was “Change 
Our World” and the words in the logo were arranged in such a way 
that the letters G, O, D could be highlighted to reveal the One who is 
able to change our world. Missionaries were referred to as: “world 
changers” but ultimately only GOD is the real world-changer. Yet, 
He has chosen to use us. If we choose to cooperate, we can 
participate in the life-changing ministries. Mission, then, involves 
ministry that God can use to change lives, and even to change the 
world. It is a great privilege to participate in this mission. 

Having examined mission, let us now turn to the question, what 
is ministry? Does it differ from mission? 

Two of the dictionary definitions of ministry are: “The act of 
ministering or serving.” In addition, “the office, function, or service 
of a minister of religion.”5 The term “minister” when used as a noun 
includes this meaning: “a person acting for another as his agent and 
carrying out the spiritual functions of a church, conduct worship, 
administer the sacraments, preach, etc.; clergyman, pastor.”6 Used as 
a verb, to minister means “to serve; to act as an agent” or “to give 
help.”7 

Jesus made it very clear that leadership involves lowly service, 
even sacrificial service to others, and he used himself as the example 
of this teaching when he said: “the Son of Man did not come to be 
served, but to serve, and to give His life a ransom for many.”8  
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Today we speak of “the ministry of the laity” which emphasizes 
the fact that ministry is not confined to the professional clergy but in 
fact is to characterize every Christian as each one uses various 
spiritual gifts that are given through the Holy Spirit to every member 
of Christ’s body.9 In this sense, the whole Church performs ministry. 
Every believer serves. It is clear, then, that ministry and mission 
have never been confined to those of us who are labeled as 
missionaries and ministers, and it seems impractical to try to 
separate the two terms. Being involved in mission is certainly a form 
of ministry, and the minister has the same mission to carry out as the 
missionary–the mission of preaching, teaching, and exemplifying the 
Gospel message, and of discipling believers. 
 
A Look Backward 
 

God must have put His hand on both Domingo Diel, Jr. and me 
at about the same time, calling each of us to service in a professional 
capacity. 

When I first arrived in the Philippines near the end of 1962, I 
stayed in Iloilo for six months to study the Hiligaynon language and 
to become oriented to life in the Philippines. Rev. Diel (not yet Dr. 
then) was pastoring the University Church, which I usually attended 
on Sundays. Two clear impressions remain in my mind from that 
period. One is a mental picture of the sparrows busily flying in and 
out of the old Rose Memorial and carrying their nesting materials up 
into the short curtain above the platform, which brought to my mind 
the words of the Psalmist, “Even the sparrow finds a home, and the 
swallow has her nest, where she rears her brood beside thy altars, O 
Lord of Hosts, my King and my God.”10 The other impression I 
recall is of a young man standing behind the pulpit on that same 
platform preaching insightful, thought-provoking sermons Sunday 
after Sunday. 

Dr. Diel’s and my paths continued to converge from time to 
time, and especially so beginning in 1993 when he became the 
president of Filamer Christian College where it was my privilege to 
work under him during my last term of service. 

Although I had known him for a long time, that term was a time 
of getting to know him better. I observed that Dr. Diel’s actions were 
based on careful study and planning. He was not after recognition 
for himself, but always concerned that things be done “decently and 
in order,” and he was ever conscious of Biblical/Theological 
guidelines and standards so that the school might honor Christ. He 
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also seemed to be concerned to develop the leadership of younger 
personnel under him. During that time, I came to count him and his 
wife Elsbeth as friends in whom I could confide and whose advice I 
valued. 

One example will suffice. My mother had visited me in the 
Philippines in 1976 and 1984. Some of my friends seemed to have 
“adopted” her then, and some had continued to correspond with her. 
In 1996, as my mother’s first death anniversary was approaching, I 
wondered if it would be good to follow Filipino custom and observe 
the anniversary with those friends. I recall going to President Diel’s 
office to ask advice concerning the implied meaning of that cultural 
practice and whether or not it was theologically appropriate. After 
discussing it with him, I felt comfortable in proceeding with the 
plan, and I believe it was meaningful time for those who attended. 

By length and variety of service, Domingo Diel, Jr. has certainly 
exhibited “a lifetime of mission and ministry.” It is my hope that I 
have found a similar usefulness. 

Perhaps we need to try to define the parameters of a “lifetime.” 
When, exactly, could this “lifetime of mission and ministry” have 
started for me? Was it in 1934 when I was born (the usual definition 
for the start of a lifetime), or was it a few months later when my 
parents brought me before church to dedicate me to the Lord? Was it 
when Sunday school teachers awakened our awareness by telling 
stories of missionaries who taught children in Africa about Jesus? 
Was it in 1974 when a pastor led me to an understanding of my need 
for Jesus as Savior and I confessed my faith in Him through 
baptism? Was it during my high school years when a missionary to 
India visited the church I attended spoke, and I was challenged to 
offer myself for missionary service in India? Was it while studying 
in college and gaining experience as a teacher in preparation for 
such service? Or was it in 1961 when the Women’s American 
Baptist Foreign Mission Society - now a part of International 
Ministries of the American Baptist Churches - appointed me as a 
missionary to India? (Yes, to India, although I never arrived there 
because India refused to issue a visa, and so I found myself in the 
Philippines instead. I now believe that was God’s leading to the right 
place, not an accident). Or perhaps that lifetime of service began in 
October of 1962 when I landed in the Philippines, or May of 1963 
when I reached Filamer Christian Institute in Roxas City following 
the time of language study and orientation in Iloilo. Anyway, 
whenever it began, that is where my life’s journey led me, and where 
I continued to serve until June of 1998. 
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This service consisted of seven terms in the Philippines with a 
furlough/home assignment year in the United States following each 
term, and I officially became a retired person at the end of March 
1999. One does not really retire from the ministry, however, and 
other opportunities are still opening up. One of the most challenging 
was when a Hindu woman from Nepal joined the Bible Study group, 
which I had formed in the apartment building where I now live. 

All the things I studied about Hinduism so long ago while 
preparing to go to India have suddenly became useful! Such 
situations confirm an impression that had already formed in my 
mind while serving the Philippines–that God doesn’t “waste” any 
experience we have in life. At some point, it will be useful. 

Each year we were requested to submit to the Mission an annual 
report for that year together with goals or objectives for the coming 
year. As I look at those reports now, I find four types of goals 
recurring. Years, which were spent entirely in the Philippines, 
centered on the specific types of work I was involved in at that time. 
Typical objectives for those years were to effectively carry out a 
certain task or fill an assigned position, to work harmoniously with 
colleagues toward a specific goal, to give moral support and 
encouragement where needed, and to remain open and responsive to 
changing needs, situations, and opportunities for ministry. The next 
section of this essay will give some details of those tasks, positions, 
and activities. 

The time spent in the United States would elicit goals such as 
effectively representing International Ministries through speaking 
assignments in churches, attending Missions Conference, etc… 
Personal time was also included: time to “re-enter” or adjust to 
American culture and life, to connect with family and friends, and to 
build up spiritual, physical, and intellectual reserves. Often there was 
enrollment in a course of study to prepare for what were expected to 
be my responsibilities when I returned to Filamer. (Although I tried 
to determine expectations before leaving the Philippines, what I 
prepared for in the U.S. did not always turn out to match the 
responsibilities I was actually given when I returned!) Another 
common activity during home assignment was collecting and 
mailing books and materials for use in the remedial programs, 
Christian Education, or the library of Filamer. 

Finally, years during which I returned to the Philippines included 
goals such as these: 
 
 to successfully re-enter Filipino culture and lifestyle; 
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 to avoid resuming former responsibilities that others 
are now handling; 

 to find the places where I can best serve now and 
enter this work with renewed vitality; 

 to accept any appropriate tasks that the Filamer 
administration or the Baptist community may wish 
me to do; and, 

 to be a missionary “presence” in the school and be 
adaptable in seeking to address whatever need arises. 

 
Highlights 
 

The years in the Philippines can be roughly divided into three 
parts. The early years were largely a time of learning (most 
especially so during the first term, although there continued to be 
much to be learned right up to the last term). In addition, the early 
years involved more administrative responsibility in the school, even 
though the original request for my services had specified: “a teacher, 
not for administration” and I had accepted the call on that basis. 

At that time, Filamer Christian Institute had 431 students in 
Kindergarten through high school, with 18 members of the faculty 
and staff. Although a small school, it was well respected in the 
community and a leader in inter-school activities. My first 
assignment was to teach fourth year high school English, and I 
probably learned more about school life in the Philippines from 
those students than from anyone else. The Board of Trustees also felt 
that the position of treasurer of the school should be held by a 
missionary “because it always had been” so I was it. Before long I 
was asked to serve as elementary principal, a position I held until 
1973. By training and experience I was an elementary teacher, so, 
although that was an administrative position, I was willing to try it, 
and through the years, I have continued to feel especially close to the 
elementary unit. 

Other jobs and titles that I acquired and held for varying lengths 
of time during the first two years at Filamer included: English 
Supervisor, Guidance Counselor, secretary of the Board of Trustees, 
and Administrator of Dormitories. Outside the school, I was elected 
Sunday School Superintendent of the church and member of the 
Board of Control of Emmanuel Hospital and the Board of Trustees 
of Central Philippine University. In addition, I was elected to serve 
on the Reference Committee of the Mission, a group that made 
decisions affecting the personal lives of ABFMS missionaries in the 
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Philippines. (I was on this committee a number of times, probably 
because they wanted someone to represent the few of us who resided 
outside Iloilo). There were also invitations to speak at various 
seminars, conferences and meetings. I was beginning to feel a bit 
like Martha who was “cumbered with much serving.”11 

At the start of school year 1965-66, however, the FCI Board of 
Trustees placed a much heavier administrative load on me, leaving 
little time and energy for the academic leadership which would have 
been more in line with my training and inclination. (Incidentally, I 
was still the treasurer – a situation that I thought a bit anomalous but 
which the Board assured me was ok. I guess I should thank them for 
having so much trust in me.) At the end of my second year as Acting 
Administrative Head, I was “rescued” from that position by the 
arrival of my first furlough year.  

 
In the United States, formal learning replaced the “hands-on” 

variety as I enrolled at the University of Minnesota for course work 
primarily in remedial teaching and elementary principalship, but I 
also took a course entitled “The Junior College” because before I left 
the Philippines there was talk of opening college level classes at 
Filamer, and I was of the opinion that a junior college would be the 
most appropriate for us to attempt. Obviously the then 
administration of Filamer thought otherwise, so by the time I 
returned, plans were already underway for offering four-year 
courses. This did cause rapid growth of the school, to the point that 
today there is even a graduate degree being offered. 
 During furlough, when I was not having classes, I was sharing 
with American Baptists about Mission, about the Philippines, about 
Filamer, and about Filipino Baptists. Sometimes I got tired of 
traveling from place to place, saying the same things and answering 
the same questions dozens of times, but in general I enjoyed this 
sharing with the people who sent me to the Philippines.  

Of course, there were a few Americans with a different concept 
of what a missionary is supposed to be and do. I once met a woman 
who decided I was not a real missionary when she heard that I lived 
in a city, in a house that even had electricity, not in a grass hut out in 
the jungle. A few others thought the only proper work for a 
missionary was preaching and planting churches, or teaching the 
Bible, not other subjects. Probably they got these ideas from stories 
of the early pioneer missionaries in remote parts of the world, but it 
is difficult to find places in today’s world where foreign missionaries 
can best do that kind of pioneer work. Pioneering work today tends 
to focus on new forms of ministry to meet needs of people who are 
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most often found in cities, where they are struggling to meet the 
challenges that go with modernization. The rest of us are more likely 
to be working fraternally in training of local leadership or 
strengthening of existing churches and institutions. We also realize 
that bringing the Christian faith into all of life, not just “religious” 
life, is what the Gospel message implies. 
 Upon returning to Filamer, I was given the title “Language Arts 
Consultant” and began setting up the remedial reading program for 
the elementary, which was to become my major legacy to the unit. It 
started with 23 children in grades 2 to 6 who needed extra help in 
learning to read well, and grew from there into an extensive 
program, including training seminars for teachers and a summer 
reading program for children. I also became Elementary Librarian 
about that time. Soon I was teaching some college courses, such as 
Child Psychology. 
 By 1971, being the only person at Filamer with the right 
combination of degrees, I was persuaded to accept the position of 
Acting Dean of the College of Liberal Arts. By 1973, as time for a 
second furlough approached, I was able to shed both of my 
administrative positions–Elementary Principal and Dean of Liberal 
Arts–turning them over to qualified faculty members. Thanks to the 
presidential decree issued under martial law by Ferdinand Marcos, 
that aliens could not hold administrative positions in Philippine 
schools, I was able to avoid taking such positions again. 
 Upon my return to the Philippines in 1980, I was “borrowed” 
full time by CPU to help set up a reading center for the high school 
level. It was to be first of all a training center for faculty and 
education students, and then it was supposed to serve as a reading 
clinic for diagnostic and remedial services to secondary students. 
The center was dubbed CARE, an acronym of “Center for the 
Advancement of Reading Education,” the name suggested by Dr. 
Elma Herradura. It was during this time at CPU that I also became 
involved with developing and teaching courses in the reading 
specialization of the CPU graduate school designed in cooperation 
with MECS Regional Office for the public school teachers who were 
to be trained as reading specialists. Among the outstanding scholars 
whom I taught in that program was an alumna of Filamer High 
School who had been my student in fourth-year English. 
 The 1980 summer session and the first semester of school-year 
1980-81 were spent in Iloilo, but by second semester I was dividing 
my time: spending one week in Iloilo, teaching the graduate classes, 
and the next week in Roxas City, teaching college courses I was 
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handling there. One result was that I became intimately acquainted 
with all the bumps and curves in the railroad as I spent many hours 
on that little old train which used to run between Iloilo and Roxas 
City. 
 Throughout the remainder of that term I continued consultation 
and teaching with the CPU graduate school in their reading 
specialization, teaching either on Saturdays or during the summer 
session. During the 1984-85 school year when I was on furlough in 
the US, I was able to prepare a textbook that was published in the 
Philippines in 1986 under the title, Learning to Read in a Second 
Language. It was designed for use in two of the courses I had been 
teaching which were now being taught by one who had been in the 
first “batch” of MECSRO-VI scholars. (The scholarship program 
ended a few years later when the money ran out, but by then a 
number of public school teachers had developed the knowledge and 
skill needed to teach reading). 
 In 1983, I was again elected to the Reference Committee of the 
Mission. Now in the “middle years” of my service, and realizing that 
I had been in the Philippines longer than others on the committee, I 
set for myself a goal “to help give continuity and perspective by 
recalling past situations and actions.” Then the Mission 
Corespondent, who was supposed to represent the Mission on the 
boards of all CPBC-related institutions, requested me to sit in her 
behalf on the boards of Filamer and of Capiz Emmanuel Hospital in 
order to minimize her traveling because she had young children to 
take care of. In later years, the Filamer Administration asked me to 
sit ex-officio on their Board of Trustees in my capacity as 
“Consultant” in the school, but I no longer sat on the hospital board 
except when I was an elected member, or when invited for a specific 
purpose. 
 To summarize, those middle years could probably best be 
characterized as a time of deeper involvement in a number of major 
undertakings, some more enduring than others. 
 The later years brought a few first-time events. For example, in 
1995, after serving for many years on the follow-up committee for 
Filamer’s Christian Emphasis Week (CEW), I was for the first time 
invited to be one of the speakers for the college level CEW. In 1997, 
I was the Baccalaureate speaker for the secondary unit, and the 
following year 1998, was their commencement speaker. Aside from 
these few “firsts”, most activities in those years were aimed at 
planning with the Filamer administration (which during most of that 
time was headed by Dr. Diel), and then facilitating the provision of 
materials or identifying and training people for the continuation of 
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those activities I had spearheaded which needed to be on-going in 
the years ahead. 
 The later years also brought a number of incidents, which 
tended to confirm some of my earlier work. For example, when Ray 
Beaver came to Filamer to award, my 25-year service pin, the school 
held a special convocation for the occasion. At that time, the school 
paper printed articles by some persons who had known me for many 
of those years. One alumna who became a faculty member wrote 
about several incidents in her life in which I had influenced her, 
from the time she was my student in English up to a difficult time 
during her professional career. The first I had forgotten, but the last 
incident I did remember well, for I had felt so very inadequate to 
give needed counsel. It was gratifying to learn that because I was 
available; the Spirit of God had been able to work through me to 
help her find her way. 
 Then one Saturday in 1990, I went to Panay where the mother 
of a friend had died. After the devotional, a woman I did not 
recognize approached me and introduced herself as the mother of a 
certain elementary pupil who had been in my remedial reading class 
a number of years earlier. She began thanking me for teaching her 
son to read, and wanted me to know that after graduating from 
Filamer High School he had finished a seaman’s course and had 
passed an examination qualifying him to go abroad. Because of that, 
he was now working on a ship based in Japan. Never had I 
experienced anyone thanking me as profusely and at such length as 
that mother did. To top it off, while entering Emmanuel Hospital 
that afternoon for a Board meeting, a man approached to tell me how 
successful his son was in his profession. This son had also been in 
my reading class, and so the father wanted to express appreciation 
for “dedicated service” and especially for teaching his son to read so 
well. Twice in the same day! It was indeed an affirmation of that 
aspect of ministry – helping to meet human need. 
 Other former students re-entered my life in one way or another, 
too. A number have sent their own children to Filamer. Several 
became members of Filamer’s faculty or administration and it was a 
joy to work beside them. On my way to the US in June 1998, I was 
able to visit two former students in Germany. One, finishing up his 
doctorate in Hamburg, reminded me that I was the one who wrote 
the letter, which enabled him to enter seminary at CPU many years 
earlier. It was not exactly a letter of recommendation as I had some 
reservations about his readiness for ministry at that time in his life, 
although I knew he had academic ability. Anyway, it was accepted 
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as a recommendation, and I am glad if it has led to his present 
readiness to serve. The other former student was an ihada, who, 
together with her German pastor husband, graciously showed me 
around southern Germany. 
 At the retirement parties held for me at Filamer and at Capiz 
Evangelical Church in May of 1998, many people were called on to 
speak, and their words were very kind. Some people spoke of 
specific incidents in which they had been helped, but the majority 
used more general terms like inspiration, encouragement, 
understanding, example, counsel, and friendship. They saw these as 
manifestations of missionary service. This reinforced my belief that 
much of the value of cross-cultural mission is found not so much in 
the specific work we do, as in simply being there – living a Christian 
life-style and being a friend. I must add that in many cases the 
encouragement, inspiration, example, counsel, or friendship was 
reciprocal, as these persons also gave back to me in similar ways. 
 There is a familiar saying “It is better to light a candle than to 
curse the darkness.” If I have been able to light a few “candles” in 
the Philippines, I am grateful. It has been a satisfying life, one that I 
would not trade for any other in the world.  
  
Changes from 1963-1998 
 
 A number of changes were obvious during the years I served at 
Filamer. In school, the most obvious change was its size and scope. 
From a little over 400 students to over 4000; from kindergarten 
through high school, to nursery through college levels; from FCI to 
FCC; from one graduation day for all levels to three separate 
graduations; from one classroom building to at least seven. My titles 
also changed - from administrative positions to broader umbrella - 
type designations; Language Arts Consultant roles typically 
involved serving on committees, studying, planning, making 
suggestions, helping to facilitate new or on-going programs, or just 
lending a sympathetic listening ear to all sorts of problems.  

As the titles changed, I was more able to become focused and 
selective in the work I agreed to do. The advantages of long-term 
involvement also became more evident. 
 Re-reading the newsletters that I wrote over the years, I can see 
how my perceptions changed, too. In the early letters, I wrote about 
experiences and situations that were new to me and very different 
from those with which I grew up. A frequent topic was 
transportation. There were experiences on trains, busses, jeepneys, 
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and even a tractor. Whenever I went out of the city to attend a 
meeting or speak in a rural church, it seemed the means of 
transportation became somewhat of an adventure. Well, the means 
of transportation did improve somewhat over the years, but also I got 
used to it so it was no longer “news” to me. Instead, I was more 
likely to write in later newsletters about activities of students or 
about the ministry of my co-workers either in Filamer or in the wider 
ministry, those whose lives and work I believed were exemplary.  
 
2000 and Beyond 
 
 The 1996 assembly of the Convention of Philippine Baptist 
Churches had as its theme, “CPBC Girding for the 21st Century.” Dr. 
Domingo Diel, Jr. was the Convention President that year. In his 
remarks, he observed that this theme implied the need for 
Convention Baptists to rethink their life-style and Christian 
responsibility and to re-examine their mission in view of the 
technological, socio-political, economic, and ecological changes 
taking place as the 21st century was approaching. The assembly 
program proceeded to examine the Baptist heritage and the history 
of the Convention, concluding with a call to respond effectively to 
present and future challenges in ways that are in keeping with that 
heritage and with Biblical faith. Dr. Diel had concluded his 
reflection on the assembly theme by saying, “May we discover and 
experience once more among ourselves the genuineness of a Christ-
like compassion for each other and for the world; the joy in the 
ministry of reconciliation and of a reconciled life; and the assurance 
that our Lord Jesus Christ was not only with us yesterday, but is with 
us today and will be with us tomorrow, even in the 21st century.” 12 
 To this, I say a heartfelt “Amen,” not only for Philippine 
Baptists, but also for American Baptists, and indeed for all Christian 
men and women. Can there be any better basis than this for a 
lifetime of mission and ministry? 
______________________________ 

 
Notes 

 
1 Webster’s New World Dictionary of the American Language (New York: World Publishing 
Company, 1959). 
2 Mullins, E.Y. Baptist Beliefs (Valley Forge: Judson Press, 1991), pp. 73-74. (original 
publication 1912). 
3 Ibid.  
4 Land of the Morning (June 1963), published periodically by the American Baptist 
missionaries then in the Philippines. The author of the article “The Missionary Today” was not 
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named, but probably it was Miss Elizabeth Chambers who was at the time the editor of Land 
of the Morning. 
5 Webster's New World Dictionary of the American Language (New York: World Publishing 
Company, 1959). 
6 Ibid. 
7 Ibid. 
8 Matthew 20:28, NASB. See also Matthew 20:25-27; 23:11. Luke 22:24-27, and John13: 13-
16. 
9 I Corinthians 12, Romans 12:4-13; Ephesians 4:4-16. 
10 Psalm 84:3, NEB. 
11 Luke 10:40. 
12 Message of Dr. Domingo J. Diel, Jr. at the 61st Annual CPBC Assembly held in Bakyas, 
Bacolod City, May 21-24,1996, as quoted in my June 1996 newsletter. 
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Emancipation, Politics, and Peoples' Theologies: 
Christian Faith and the Challenges of the Future 

 

Lester Edwin J. Ruiz 
  
 We have come to the end of this volume, which, really, is only 
the beginning of an exciting journey into missions, theologies, and 
ministries. The pluralization of these three events that constitute 
Christian faith is a mark of our times. Gone are the days of the so-
called “medieval synthesis” where the “center was supposed to 
hold.” Christendom is giving way, no doubt not without a struggle, 
to the irruption of ecclesial communities of resistance and solidarity 
throughout the planet. As W.B. Yeats has so poignantly noted, in a 
different though not unrelated context: 

 
Turning and turning in the widening gyre 
The falcon cannot hear the falconer; 
Things fall apart; the centre cannot hold; 
Mere anarchy is loosed upon the world, 
The blood-dimmed tide is loosed, and everywhere 
The ceremony of innocence is drowned; 
The best lack all conviction, while the worst 
Are full of passionate intensity.1 

 
 It is this “mere anarchy” that is today the context for theological 
reflection and the faith from which it arises. 2 Precisely because this 
is so, and the essays in this volume point to this very fact, I want to 
suggest, in this concluding chapter, that the place to go to re-
discover faith, is to “the people” - not the idealized, romanticized, or 
individualized form that finds expression in ideological or 
institutional formulations, but, in the “everyday” practice of persons 
and communities: the concrete and sensuous experience of peoples 
of their God. With and through them we will find God's Word for 
our time.  

This idea is not new. Almost ten years ago I suggested to a 
number of Filipino colleagues that the trajectory of Philippine 
theology, Christian faith, and ethics - or, in the language of this 
volume, of missions, theologies, and ministries - in the Philippines - 
should really be from a peoples’ theology to a theology of struggle. 
Not unlike friends and colleagues in the struggle, then, I believed 
that it was critical for theology (and the churches) to accompany the 
struggles of our people for liberation, and therefore, that a theology 
of struggle, indeed, a politics of struggle, is what was called for in 
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the Philippines.3 
 I am still profoundly convinced that the struggles for justice and 
liberation remain constitutive of any progressive theology or politics 
today. Equally important, Christian faith finds its context and 
meaning only as we participate in these struggles for justice and 
liberation. However, I am now persuaded, though much more 
intuitively than ideologically, as well as theologically and 
philosophically rather than politically or institutionally, that the 
question raised by a number of thinkers, namely, “Who comes after 
the Subject?”4 and the challenges posed by peoples’ movements in 
search of their own revolution in the context of a people yearning for 
justice (dike) and righteousness (dikaiosune), and their concrete and 
sensuous experience of their God (i.e., their spirituality), has become 
a defining question for faith and theology. This is borne by my own 
sense, that what theology, faith, and politics are about under the sign 
of late modernity, if not postmodernity, is the question of who we 
are, what we hope for, how do we get there? - in short, the question 
of identity; but not identity only in its sociological and/or 
anthropological form, but rather in its political/cultural and 
theological form. This is why, faith and theology must turn to the 
question of “the people.” 
 Part of my inspiration here derives from Karl Marx for whom 
“the people” were “the root of the matter.” As he noted, 
 

The weapon of criticism cannot, of course, replace 
criticism of the weapon. Material force must be 
overthrown by material force; but theory also 
becomes a material force as soon as it has gripped 
the masses. Theory is capable of gripping the masses 
as it demonstrates, ad hominem, and it demonstrates 
ad hominem as soon as it becomes radical. To be 
radical is to grasp the root of the matter. But for man 
the root is himself.5 

 
 The radicality of this assertion, unfortunately, has been lost to 
many, not least to those who proclaim their indebtedness to Marx. 
To grasp “the root of the matter,” is to understand the experience of 
“the people”; and to understand “the experience of the people” is to 
be thrown, if not invited into their spirituality: their concrete and 
sensuous experience of their God.6 
 Karl Rahner puts it in a different, though not unrelated way. 
Drawing on the profound, though often (mis)recognized, traditions 
developed in the shadows cast by St. Thomas Aquinas, Rahner not 
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only underscores St. Thomas' uncompromising affirmation of the 
absolute mystery of God, but insists on the human dimension of this 
affirmation in its radical depth, namely, the absolute mystery of the 
human in its “nature.”7 For Rahner, the human is “mystery in his 
[sic] real being…And this mystery is our nature, because the 
transcendence which we are and which we accomplish brings our 
existence and God's existence together: and both as mystery.”8 Part 
of this mystery is the Logos made human, which is the “abbreviated 
Word of God” through which all human participation in Incarnation, 
is made possible. “Indeed,” Rahner writes, 

 
The Logos made man [sic] has been called the 
abbreviated Word of God. This abbreviation, this 
code-word for God is man [sic], that is, the Son of 
Man and men [sic], who exist ultimately because the 
Son of Man was to exist… man [sic] is brought back 
home to the region of the ever incomprehensible 
mystery. But he is such a mystery. And if God 
himself is man [sic] and remains so forever, if all 
theology is therefore eternally an anthropology; if 
man [sic] is forbidden to belittle himself, because to 
do so would be to belittle God; and if this God 
remains the insoluble mystery, man [sic] is for ever 
the articulate mystery of God. He is a mystery which 
partakes for ever of the mystery on which it is 
founded….”9  

 
This, then, is the basso firmo that informs the articulation of 

peoples' theologies to which I now turn. 
 
Peoples’ Theologies: 
Some Preliminary Areas for Consideration 
 

The dilemmas and aporias noted elsewhere and in various ways 
in this volume do not suggest the futility of articulating a “peoples’ 
theologies” adequate to the “Philippine experience.”10 On the 
contrary, they i) serve only to remind us of the difficulties that such 
a task involves; ii) they identify some of the critical areas to which 
we need to attend; and, iii) they begin to outline a possible method 
of articulating “peoples’ theologies.” However, why a peoples’ 
theology now? In this context, a number of areas for consideration 
present themselves. 
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First, the notion of peoples’ theologies implies a critical 
question about the nature of the social totality of which we are a 
part. Here, questions such as the meaning and significance of the 
historicity of being, the contingency of human thought and action, 
and, the plurality of human life, are of profound importance. The 
question of the social totality also includes such issues/questions 
about whether or not the Philippines is in a revolutionary or post-
revolutionary situation, the “mode of production” debate (which I 
understand to include not only the questions of production, 
reproduction, consumption, but also, the questions of 
representation), but in, the political, epistemological, and 
institutional dimensions of antagonisms and of struggles, and the 
implications of the so-called post, post-Cold War, not to mention, 
post-Marxist (post-Communist) era, for ideological, political, and 
organizational theory and practice, as well as for faith and theology. 
The nature of the social totality also includes such issues as the 
charactr of multinational capitalism, the “relations of ruling,” the 
significance of the “informatics” revolution especially for the 
production and reproduction of meaning - and therefore, of politics - 
issues to which I will return later. Elsewhere, this question of the 
social totality may be expressed as the question of social and 
political analysis - including, class analysis. It is important to note 
that this critical question is raised, often shared, in all the 
progressive theologies noted above.11 

Second, the notion of peoples’ theologies also implies a critical 
question not only about subjecthood, but also about subjectivity.12 
This is the question of “the Subject:” not only who the subject is, but 
also what being a subject entails. In the context of the Philippines, 
the question of the subject goes directly to such important areas as 
“who are the bearers of transformation - the fundamentally new 
which is also fundamentally better?” the legitimacy of revolution 
and/or the revolutionary movement, or the validity of practices such 
as “the Party as the vanguard of the revolution.” Moreover, the 
question of the subject is a question about tactics and strategy; for 
example, the efficacy of revolutionary practices around the notion of 
Mao Zedong’s “the three magic weapons” or the question of “reform 
versus revolution.” In short, it goes to the question of not only 
“What is to be done” but also “How is it to be done?” As well, the 
question of the subject goes to the matter of the discussion about the 
relationship between state, civil society, and human agency.13 But, 
perhaps even more important, the question of the subject directs us 
to the question of identity, that is, “who we are? what we hope for? 
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where do we go?” This question often recedes in importance, but, in 
my view, if we accept it, we do so at our own peril.  

It is in this context that the notion of peoples’ theologies may be 
a more productive “starting point” than the other progressive 
theologies noted above. Indeed, while the move from theologies of 
contextualization to theologies of liberation to theologies of struggle, 
in fact, follow some kind of progression or trajectory in the history 
of theological reflection in the Philippines, leading some to conclude 
that the “theology of struggle” is the decisive form of theological 
reflection in the Philippines today, all these theologies still revolve 
around, if not pre-suppose, the question of “the Subject,” i.e., who 
does theology? and, therefore, which theologies? I want to suggest 
that up until the so-called demise of socialism, perhaps, most clearly 
symbolized by the fall of the Berlin Wall; but, also, most painfully 
experienced in the “re-affirm, reject, rejoice” debate in the 
Philippines involving the CPP-NDF-NPA, the question of the 
subject was largely taken for granted. Theologies of 
contextualization, liberation, and, especially, struggle, because of 
heir historical locatedness within the life of a progressive movement 
that was clear about its identity, about its strategy, about its 
constituency, also took for granted who the subject of theology was - 
the “basic masses,” the “poor and the oppressed.”  

 
Events of the past ten years, both in the Philippines and 

worldwide, from the death, birth, and re-birth of states, to the 
growing though surely contested power, if not influence of civil 
societies, to the strategic innovations of revolutionary movements 
such as South Africa’s ANC, El Salvador’s FMLN, and more 
recently, Guatemala’s URNG, indeed, even Castro’s Cuba, on the 
one hand, and, the political, epistemological, and philosophical 
challenges of structuralism, post-structuralism, modernity and 
postmodernity, as well as postcoloniality, especially on the question 
of structure, process, and agency, on the other hand, have profoundly 
placed in question this assumption from a number of different, 
sometimes contradictory perspectives. Thus, a return to “peoples’ 
theologies” may be what is required as a way of situating and 
clarifying, once more, the critical question, not only of the subject 
and of subjectivity, but of revolutionary, transformative, 
subjectivity. In other words, “who are the people?” “What does it 
mean to be a people?” “What are the conditions of possibility for 
creating the people?” in the light of the fundamentally new which is 
also fundamentally better.14 
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Third, the notion of peoples’ theologies identifies, indeed, it 
situates the locus of theological reflection at the nexus of a peoples’ 
life and work: political, economic, cultural. If theologies of 
contextualization emphasized the question of meaning and 
relevance, and theologies of liberation focused on the goal of 
theology, and if theologies of struggle underscored the process of 
theology, peoples’ theologies not only drew these questions into the 
practices of the people, but equally important, situated them within a 
relational, and therefore, political, whole. This is of no small 
significance. For to locate the question of theology and theological 
reflection at the heart of a peoples’ life, in my language, their 
cultural practices15 is to understand the most comprehensive point of 
departure of theology and theological reflection: a peoples’ 
pluralistic, plurivocal, and therefore, always and already 
contradictory, antagonistic and agonistic - history: political, 
economic, aesthetic - expressed in their stories, songs, poetry, arts; 
embodied in their political struggles; articulated in their economic 
institutions; and in so doing, safeguard the adequacy and relevance 
of theology and theological reflection. 

To put the matter differently, if symbols give rise to thought, 
as Paul Ricoeur once noted,16 then theologies, as expressions of 
thought are rooted in the symbols of a people (itself a symbol), 
particularly in the specifically emancipatory symbols of a particular 
people. Theologies of contextualization correctly identified the 
importance of cultural meanings and practices; theologies of 
liberation correctly focused on liberation as the origin (arche) and 
goal (telos) of theology; and theologies of struggle correctly 
underscored the process of theological reflection. However, cultural 
practices divorced from liberation struggles, and disembodied 
emancipatory interests (or reason) articulated apart from cultural 
practices, and struggles without subjects (if not some univocal 
subject), not to mention, eschatological and/or apocalyptic 
fulfillments (to be sure, provisional) - all militate against a theology 
adequate to human needs in a deeply divided, profoundly contested, 
immensely uneven world. To put the matter simply but more truly, 
peoples’ theologies ought to be touched, felt, smelled, tasted, eaten. 
Theology, as with Christian faith, is concrete, sensuous reality.17 

I want to suggest that what Christian theology and ethics needs 
today is a different, if not new, kind of spirituality: one that refuses, 
on the one hand, the temptation of a disembodied transcendence, 
and, on the other hand, one that rejects its articulation as a totalized 
immanence. To say that “spirituality” is about “touching, feeling, 
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smelling, tasting, eating” is to acknowledge, not only the 
inadequacies of the received traditions of “spirituality,” but to affirm 
that this “spirituality” is about a peoples’ concrete and sensuous 
experience of their God. It is, to put it biblically “the Word made 
flesh.” There is no way around this central motif of the Christian 
faith, although there have been numerous ways of trying to avoid its 
implications. It is my view that no amount of “theological hocus-
pocus” can overcome this article of faith. In addition, the challenge 
to theology, in fact, is not about the articulation of another 
theological dogma, but rather, of finding the courage to live the 
implications of this article of faith. Such a life of faith is both 
contemplation and action: the vita activa and the vita contemplativa - 
each irreducible to the other, but nevertheless in this irreducibility, 
constitutive each of the other.18 This is why, I see no way into the 
future (or, if one might be allowed, no way into the “kingdom of 
heaven”) except through what I have called here “people’s 
theologies” - because they point to the locus of this spirituality in all 
its full corporeality. To put the matter simply, but no less 
profoundly, the question of a new spirituality is not only about 
answering the theological question, “How can we find a way of 
speaking about God, in the midst of a peoples’ suffering and hope?” 
but equally important, “How do we become the body of Christ?19  

It is important, then, to return to the dilemmas and aporias 
which the editors outlined in the introduction to this volume, but 
now, to return to it by way of identifying some of the ways that these 
have been articulated or thematized in theology and ethics, bearing 
in mind, that what this is about is the quest for a different, if not 
new, kind of spirituality. 
 
Peoples’ Theologies: 
Some Critical Issues for Consideration 

 
Of the many important issues that have been articulated or 

thematized in theology and ethics, there are a number on which I 
want to focus: i) sex, gender, corporeality; ii) ecology; iii) poverty; 
and, iv) modernity/postmodernity/postcoloniality. These are by no 
means the only issues, and the order in which they are mentioned 
here are surely not meant to suggest or imply some kind of 
“normative priority.” Moreover, their popularity or relevance for 
Philippine modes of theological reflection, in particular, of 
modernity/postmodernity (a theme which has occupied my attention 
for the past ten years now) have still to be articulated fully. Yet, I 
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consider these of vital relevance to the churches today, not only as 
problems to be solved, but also, as matters that shape the very nature 
and character of theology and Christian faith. These issues go not 
only to the task of theology, but to its self-understanding. 

Sex, gender, corporeality.20 While it would be a serious mistake 
to understand the discourses around sex, gender, and corporeality, as 
the exclusive concern of women or about women they are not the 
exclusive domains of feminists. It is no longer possible today to 
speak of the womens’ movement (or of feminism) in the singular. 
Indeed, there are many feminisms: ecofeminism, radical feminism, 
liberal feminism - to mention only three.21 At the same time, while 
their differences are significant, sometimes even antagonistic, it is 
nevertheless possible to understand this broad and diverse “feminist 
movement,” following Spike Peterson’s and Anne Runyan’s lead, as 
bound by an orientation which values women’s diverse experiences, 
and takes seriously women’s interests in and capacities for bringing 
about social and political change.22 Equally important, are the 
distinctions made by feminists between sex, gender, and body, and 
the implications of these distinctions for their perspectives, 
identities, and, institutional practices. There are those who 
understand the “critical difference” as that of sex (i.e., women as 
defined primarily by biology); in contrast to gender (i.e., women as 
defined mainly in terms of their socially constructed roles of 
masculinity and femininity); and, more recently, as that of 
“corporeality” (i.e., women - and men - defined largely in terms of 
their bodies understood as more than “mere platforms” of “mind”).23 

Feminisms challenge practices of gender hierarchies (as 
socialization processes as well as systemic and structural formations 
of inclusion and exclusion) and dichotomies, as well as articulate 
normative (how we evaluate), conceptual (how we categorize), and 
organizational/institutional (how we act) practices. In other words, 
feminisms are not only about “the problems of women” (e.g., sexual 
slavery as with comfort women and/or the sex trade, the 
pauperization of women, the double oppression of women); 
feminisms, at their core are also about philosophy (or philosophical 
outlook), method, and critical (and imaginative) practice. As such, 
they go to the very heart of theology and ethics.24  

In this context, one might ask, what will happen to theology and 
ethics as we now know it, if we “do theology” with our bodies?25 
What kind of theology can be articulated if we read the Bible (and 
other theological texts, for example) from a woman’s perspective? 26 

A story is told of a priest (it could very well have been a 
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minister) who, upon seeing a poor woman and her crying baby in his 
church, instructs the woman to nurse her obviously hungry baby. 
The woman answers that she cannot; the priest insists. After a brief 
but uncomfortable exchange (the priest insisting, the woman 
resisting), the woman opens her blouse, revealing bloodied breasts: 
her baby was sucking so violently on them, trying to get milk, which 
was not forthcoming. If one reads this story in the context of the 
theological statement of the Eucharist (“eat, drink, this is my body 
which is broken for you; this is my blood which is shed for you...”) 
what might this event mean for a corporeal interpretation of the 
Eucharist? Alternatively, to put the matter more provocatively but 
more truly, what might the Eucharist be if understood as a woman 
giving up her life in order for another life to continue? What might 
be revealed of the primacy in Christianity of a male savior - given its 
embeddedness in a patriachal society? What kinds of legitimations, 
deconstructions, and reconstructions are possible or impossible? 
 The decisiveness of this trajectory towards a thoroughgoing 
corporeality is revealed when one understands what has today been 
heralded as the “triumph of capitalism.” At its core, not only does 
multinational capitalism demand expansion and accumulation on a 
world scale with its concomitant wars, exploitation, and domination, 
it is also transforming and articulating itself in new forms, many of 
which still have to be understood, e.g., the alliances capital has made 
with modernity (and postmodernity), its accommodations with prior 
social and cultural formations (e.g., gender, race, ethnicity), and its 
refusal to be controlled by historically familiar political forms (e.g., 
the state). Multinational capitalism is being transformed into a 
polyarchic, de-centered reality, making it very difficult to contain by 
present day “common” practices, let alone be understood, 
conventionally.27 
 Karl Marx understood the dynamics of capital very well. As 
R.B.J. Walker and Warren Magnusson underscored almost ten years 
ago,28 he understood “capital not as a thing-in-itself, but as a 
relation, a principle of articulation, that manifested itself in all 
aspects of human life, for example, the fetishism of commodities,” 
the establishment within capitalist societies of particular identities 
conducive to the reproduction of capital, i.e., the bourgeois 
individual, the citizen, the consumer, and, the globalization of the 
market as well as the marketization of human reality accompanied 
by a market morality that, Cornel West rightly points out, 
“stigmatizes others as objects for personal pleasure or bodily 
stimulation” while concealing, if not subsuming, its particular forms 
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of concrete sensuous reality in notions of rationality, and/or the 
(deified) “concept.”29 
 Multinational capital has also managed to accommodate itself to 
already existing cultural hegemonies built on race and gender. 
Indeed, as Manning Marble and Maria Mies have pointed out long 
before it was fashionable to do so, both racism and gender 
oppression have played profound roles in capitalist accumulation on 
a world scale, have reinforced the capitalist division of labor, and 
have contributed to the marginalization and proletarianization of 
peoples of color, as well as to the pauperization of women, and, the 
feminization of poverty. Multinational capital has legitimized and 
naturalized not only the exploitative relations of production and 
reproduction, but of capitalist control of the bodies of women, 
children, and men, as well as nature itself. 30 In fact, multinational 
capitalism aspires to conquer space, time, and place.31 
 However, the depravity, if not evil, of multinational capital lies 
not only in its exploitative relations, but in its having transformed 
the very structures, institutions, and behaviors of human life, shaping 
the very structures of meaning and re-defining human values 
according to its logic of accumulation, profit, and hedonistic 
pleasure. In fact, multinational capitalism is not only a form of 
economy or polity; it is a cultural form. As such, its origins and 
destinations are systematically rendered invisible - and in that 
invisibility,32 it masks, if not inverts, the “real.” Emblematic of this 
is the transformation from mercantilist to finance (corporate 
capitalist) capitalism. With today’s offshore banking, electronic 
transfers, and international banking, “capital in its money form, 
circles the globe endlessly, touching ground when and where it is 
needed and vanishing when it is threatened.”33 States, not to mention 
peoples, have very little power to control capital flight. Once allied 
with the state, multinational capitalism today has effectively reduced 
it to a “local authority,” not even any longer to the “executive 
committee of the bourgeoisie.” In fact, capital today is even more 
elusive and mobile; it has been transformed from matter into spirit, 
although its materiality has not been erased. Thus, the question for 
Christian faith today becomes “how does one fight spirit?” Should 
there not be, following Jacques Derrida’s insightful Specters of 
Marxism, some kind of “spectral challenge,” a “haunting,” if you 
will, through a thoroughgoing corporeality that has not capitulated to 
what earlier I called a disembodied transcendence, on the one hand, 
and on the other hand, a totalized immanence?34 

Ecology. No one today, except the most insensitive, can deny 
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that we are faced with ecological crises of almost insurmountable 
proportions: global warming, overpopulation, environmental 
degradation through toxic and hazardous waste. The roots of these 
crises, borrowing the insights of James Nash, are directly related, 
among other things, to i) our failure to accept the limiting conditions 
of life; ii) our failure to recognize the intimate and interdependent 
relationships involving nature and humanity; and, iii) our failure to 
respond benevolently and justly to the theological and biological fact 
of human kinship with other creatures.35 To be sure, Christianity 
bears some responsibility for these crises: biblically, theologically, 
and institutionally.36 

Indeed, the problems that are part of the ecological crisis require 
immediate attention. We will need to find solutions to global 
warming, overpopulation, and environmental degradation. The 
problems of non-renewable resource depletions, desertification, food 
production require immediate, comprehensive, and, “do-able” 
answers- answers which rest on values of sustainability, equity, 
bioresponsibility, and frugality.37 Yet, this is only one, albeit critical, 
dimension of the crisis. The full import of the challenge of 
“ecology” to theology is revealed in what is currently underway in 
biblical theology. 

Despite the practical and theoretical advances in the 
“environmental field,” the important fact remains, particularly in 
theology, that the ecosphere is still understood as trivial, if not 
important, to the theological project. Nature remains a storehouse of 
resources to be exploited; the human continues to be an ecologically 
autonomous species; the ecosphere a mere stage of the divine human 
drama. 

The “classics” of biblical theology, despite their differences, 
coalesce around a “radical discontinuity” between nature and the 
human (e.g., Yahweh as a God of history in contrast to the pagan 
gods of nature, human history as the realm of morality, freedom, 
purpose, in contrast to nature as mere stage of human purpose, the 
primacy of historical orientation in biblical interpretation). While not 
completely insensitive to the importance of “nature,” these classics 
tend to overlook its biblical and theological significance.38 

Happily, more recent scholarship, perhaps, in part because of 
the challenges posed by the ecological crisis, has begun to attend to 
the place of “nature” in biblical and theological reflection. H. H. 
Schmid, for example, argues that creation theology ought to be, if 
not is, the proper horizon of biblical theology.39 Terence Fretheim, 
arguing for taking seriously the canonical sequence of the Old 
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Testament, reads Exodus in the light of Genesis - contrary to his 
predecessors who read Genesis in the light of Exodus.40  

Perhaps, most illustrative of the change that is occurring in 
biblical theology is the revisiting of the creation motifs, in particular, 
of the Bible’s second creation story’s emphasis (Gen. 2:4b-3: 24) - 
the account of the Garden of Eden - on the place of human life 
within nature. As Theodore Hiebert observes, God assigns the 
human to cultivate the garden. Here, human labor and/or the human 
person derives its identity directly from earth’s soil (adama - not 
mere “earth” or soil, but “arable soil”), underscoring the trace of an 
agricultural society’s “founding story” where human identity 
(vocation, existence) depends on tilling the soil (i.e., abad, “service 
to the soil,” in contrast to Gen. 1:28’s kabas, “to bring into 
subjection”). This terminological difference, while small, is not 
insignificant. It suggests at the very least, a subterranean tradition 
that allows us to “ground” the ecological concern in the biblical 
tradition. Of course, the observation is also made that the primary 
modes of divine revelation are thoroughly “natural”: the holy 
mountain, the “thunderstorm,” the pillar of fire, the “plagues.” 

However, as Theodore Hiebert argues, the significance of what 
is occurring in biblical scholarship and theology is not only the 
retrieval of biblical passages on nature or the affirmation of God as 
Creator, or of the human as steward/caretaker of the earth. Rather, 
what is involved is a profound re-evaluation of the traditional 
assumptions and definitions of biblical scholarship and theology.41 It 
is a re-examination of the nature of humanity: what is definitive 
about it, what is its place in the world. At the same time, it is a re-
thinking of God’s relationship to the world, and the implications of 
this for understanding God’s character. This is the reciprocal 
importance of ecology and of the ecological crisis for theology. 

Clodovis Boff's Cry of the People, Cry of the Earth radicalizes 
these advances by binding together the “ecological” and the 
“political/economic.”42 

Poverty. Many Christian traditions certainly not only liberation 
theologies, have always recognized poverty, even if they did not 
fully understand it, to be a central concern of Christianity. Indeed, 
poverty is one of those human realities that has continued to be the 
locus of Christian reflection - a “status confessionis” of sorts, that is, 
a reality that calls for an unequivocal response of Christians, a 
defining reality of their faith.43 While this is not the place to rehearse 
“what poverty is,” it is important to underscore the transformations 
in the nature and character of poverty, particularly in this so-called 
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post, post-Cold War era. To be sure, there is profound disagreement 
as to “what” poverty is.  

Despite this contestation, what cannot be denied is that poverty 
today, by the standards of the UN Human Development Reports,44 or 
even by the standards of the IMF/World Bank, has not only widened 
and deepened; but rather, that this widening and deepening of 
poverty on a global scale is inextricably - tied to the quickening of 
multinational capitalism’s global economic integration, including the 
global restructuring of production, distribution, and consumption in 
pursuit of power and profit, the population migrations in search of 
gainful and, hopefully meaningful, employment (and the realities of 
underemployment), the capital flows, the environmental damage, not 
to mention the inclusions and exclusions, the marginalization and 
pauperization, the rendering redundant of vast sectors of the planet - 
to mention only a few markers of this globalizing multinational 
capitalism.45 In fact, authors like Richard Falk have noted with deep 
concern and alarm that we are in a particular cruel face of capitalism 
(with its vision of unlimited but unsustainable “wealth-making” that 
promises the “good life” if we accept its rules, but forget its 
assumptions and consequences, e.g., of centralizing profit while 
decentralizing losses), exacerbated by the loss of genuine 
alternatives in the face of the collapse not only of “actually-existing” 
command socialism, but of the socialist ideal, as well.46 

It is also clear that this poverty on a world scale, occurring at a 
time of simultaneous global integration and disintegration, is in fact, 
“avoidable harm”: the planet has the resources, though perhaps not 
the wisdom and/or political will, to overcome such harm, leading 
others to think of the world in terms of “global apartheid,” 
“millennial losers,” or “the end of history” as the triumph of market-
driven constitutionalism. No doubt, the challenges posed by poverty 
are immense, almost insurmountable. Moreover, it will take the 
collective wisdom of the peoples of the world to come up with 
common strategies that can overcome poverty, particularly in this 
period of our history. In other words, the issue of poverty raises not 
only questions of analysis, but, equally important, raises the difficult 
problem of what earlier I noted as the question of the subject and of 
subjectivity which, in this particular case, is about the question of 
the nature of transformation and the bearers of that transformation 
(agency). 
 Critical to understanding the continuing importance of poverty 
for theology and ethics is understanding the nature of wealth and of 
wealth making, particularly, for our time, of capitalist wealth 
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making. As with poverty, there is no inherent virtue in wealth. 
Indeed, if one is to go by the biblical witness, it is almost next to 
impossible to find uncontestable ground for the unlimited, 
uncontrolled accumulation of wealth. In fact, if scholars like Jose 
Porfirio Miranda and Itumeng Mosala are to be believed, biblical 
narratives from Genesis through Revelation around wealth and 
poverty, assume, if not unequivocally state, that all wealth is 
“differentiating wealth” - and therefore, a barrier to communion with 
God and God’s entire creation. At its best, this makes it difficult to 
legitimize the existence of wealth; at its worst, this leaves no room 
for being “Christian” and “capitalist.”47 

At the same time, the theological, ethical, and epistemological 
significance of poverty cannot be overlooked. This has always been 
the challenge posed by liberation theologies, particularly Latin 
American liberation theologies. For the steadfastness with which it 
has kept poverty in its many forms and transformations at the 
forefront of the theological and ethical proyecto, is testimony to its 
abiding relevance (i.e., of both poverty and theology). In other 
words, the unequivocal attention paid to the “historical vicissitudes 
of the poor and the excluded” is, perhaps, the single most important 
source of vitality and freshness of theologies of liberation (and 
therefore, of the creation and nurture of the fundamentally new 
which is also fundamentally better). Here, paraphrasing Gustavo 
Gutierrez, poverty has three equally important faces: real poverty as 
an evil to be resisted, spiritual poverty as the readiness to empty 
one’s self in order to do God’s will, and, poverty as solidarity with 
the poor.48 In short, poverty reveals itself to be both a “limit 
situation” as well as a “condition of possibility” - that is, its 
significance lies in the fact that it is a “constitutive outside” for 
transformation: not part of transformation, but on which the 
possibility of transformation rests. In the light of the theological and 
ethical significance of poverty noted above, this assertion is not to 
legitimize or capitulate to poverty as evil; rather, it is to recognize its 
“productive” character. 

Modernity/Postmodernity/Postcolonialism. There is little doubt 
in my mind that if ecology raises the question of the oikoumene 
(read “ecosphere”) as the appropriate horizon of theology and ethics, 
and, if sex, gender, and corporeality identify the importance of a 
fully corporeal spirituality as the arche and telos of theology and 
ethics, and, if poverty by its existence challenges the capacities of 
theology and ethics for vitality and freshness, then, it is the 
problematique of modernity/postmodernity/postcoloniality that 
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marks the “critical difference” and the defining uniqueness or 
“newness” of theology and ethics today.49 It is also this 
problematique that renders the discussion of “missions, theologies, 
and ministries” profoundly complex, contested, and agonizing. For 
“modernity/postmodernity/postcoloniality,” especially when 
understood as method, cultural form, and political practice, goes to 
such questions as the fundamental transformations in the very 
structures of language and thought, feeling, and action in our 
world,50 the production and reproduction of meaning (and therefore, 
of ideology and discourse), and, in this context, the normative, 
conceptual, and political problems of grounding theology and ethics 
today. 

Thus, to ask about missions, theologies, and ministries is to be 
thrown unavoidably into the historical fact - and the significance of 
this fact - i.e., of the existence, of widely dispersed discourses 
(language, thought, institutional practices) of plurality, difference, 
contingency, as well as of radical skepticism (what Jean Francois 
Lyotard called “the incredulity towards grand narratives”)51 - and the 
implications of this skepticism (or reflexive, and critical 
consciousness) for the inherited “traditions” - be they religious, 
political, cultural. In fact, one of the ways the “modern/postmodern/
postcolonial” problematique may be read is as a profound spatial and 
temporal “crisis of representation” brought about by these widely 
dispersed, often contradictory and antagonistic discourses of 
language, thought, and institutional practice.52 In this context, one of 
the most profound challenges posed to Christian theology and ethics 
by discourses under the sign of “modernity/postmodernity/
postcoloniality” is to the possibility of any theology or ethics “after” 
both have come to an end. That is, if missions, theologies, and 
ministries of the past were constructed around “centers,” “grounds,” 
“foundations” - what Rene Descartes called the fundamentum 
inconcussum - and if such a “fundamental ground” can no longer be 
legitimately or credibly sustained today (for “all that is solid melts 
into air” and “the center cannot hold,”), how can we (re)read, (re)
write, (re)speak of missions, theologies, and ministries, especially as 
they constitute Christian life and faith?53 To be sure these “endist” 
perspectives are complex and cannot be dealt with adequately here. 
Suffice it to say, however, that theology or ethics “coming to an 
end” does not mean that they are no longer possible or desirable. 
Rather, that the assumptions on which such theologies or ethics are 
based (e.g., particular notions - and methods proceeding within such 
notions - of “the good, the true, the beautiful,” or specific notions of 
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“community,” or understandings of God, or of Being) can no longer 
be held without question, and therefore, can no longer serve as 
theological and ethical “grounds” without being mere auto-
referential, self-justifying assertions. 

In the western philosophical tradition, this is the question posed 
by such thinkers as Martin Heidegger, Friedrich Nietzsche, Jacques 
Derrida, Michel Foucault, who in their respective ways, challenged 
the very possibility (or desirability) of philosophy which rests 
(grounded, one might say) on particular (western) assumptions of 
origins and goals.54 In the theological tradition, this question is 
posed, for example, by Dietrich Bonhoeffer’s “this sidedness of 
Christianity” or “religionless Christianity,”55 and in a different 
context, of the “death of God” theological tradition56 (and, 
interestingly enough, by some Philippine theologies, particularly in 
the 1970s that asserted “Ang Diyos ay ang masa” - “God is the 
masses” (though, interestingly, not “the masses are God”). Most 
recently, deconstructionists like John D. Caputo have posed this 
question.57 

While this modernity/postmodernity/postcoloniality 
problematique goes beyond what I have noted above, the 
implications of plurality, difference, and contingency - perhaps, the 
hallmark of the modern/postmodern condition - for theology and 
ethics today is clearly in how theology and ethics can be recuperated 
given their having “come to an end.” Put differently, the realities of 
what earlier I have discussed in terms of the nature of the social 
totality, the question of subjecthood and subjectivity, and the locus 
of theological reflection in the nexus of a peoples’ life - are 
indicative of the ways in which the theological and ethical agenda 
are qualitatively new. These realities pre-suppose plurality, 
difference, and contingency. Thus, in a manner of speaking, what is 
new in theology and ethics is that they are being done in the context 
of the modern/postmodern/postcolonial condition.58  
 
Peoples’ Theologies: 
A Hymn to the Human 

 
 This qualitatively new, however, is not synonymous with 
arbitrariness. Indeed, even chaos theory does not capitulate to 
nihilistic anarchism. The universe may, indeed, be “playful” - but it 
is never frivolous. From the perspective of Christian faith, the 
human, as mystery, is always located in the context of that 
“indomitable dominant horizon of all understanding” which is God. 
Everything that is said about the human and its projects remains 
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“open” in the face of this inexhaustible and impenetrable mystery 
which is already present in the human. The mystery of God and the 
mystery of the human are that which opens the human projects to 
radical critique: not from an ahistorical, eternal perspective, but from 
the profound perspective of radical historicality, which is not 
synonymous with historical relativism. Indeed, this is a profound 
theological affirmation of the human as the place in which the 
Divine Mystery is made historical. It is a hymn to the human. As 
Rahner sums it up: 
 

Man [sic] concerns Thomas the theologian as the 
point at which God manifests Himself in such a way 
that He is able to be heard in the word of His 
revelation: “from the viewpoint of his soul.” In order 
to be able to hear whether God speaks, we must 
know that He is... in order to speak to man [sic], His 
word must encounter us where we already and 
always are, in an earthly place, at an earthly hour... 
And if Christianity is not the idea of an eternal, 
omnipresent spirit, but is Jesus of Nazareth, then 
Thomas' metaphysics of knowledge is Christian 
when it summons man [sic] back into the here and 
now of his finite world, because the Eternal also 
entered into his world so that man [sic] might find 
Him, and in Him might find himself anew.59 

 
Conclusion: 
A Concluding Personal Remark 
 

This volume seeks to honor Dr. Domingo Diel, Jr. If there is 
anything that has moved me about Dr. Diel, and that has carried me 
through my own life, it is that summons to find ourselves anew 
which he exemplifies, and about which Rahner writes in the 
previous section. Part of this summons is the spirit of principled 
courage, i.e., the courage to make difficult choices. The courage to 
make choices, in my view, is the condition of possibility for 
missions, theologies, and ministries. These three aspects of the 
Christian faith make sense only in the context of the courage to 
make choices, that is, to “take the road less traveled.” There is no 
doubt that Dr. Diel has traveled this path; and in doing so, has 
opened pathways for others to journey on.60 

This courage to make difficult choices is inextricably tied to our 
limits - whatever they may be. That is why, Christian faith begins 
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with one's own limits. “And the Word became flesh…” that is, it 
accepted its limits. Indeed, moving from where we are to where we 
want to be will require of us both the acknowledgment of our limits 
and the recognition of those limits as the condition of any future 
possibility. In short, without these limits there are no possibilities. 
For how can one define “here” without reference to “there”? How 
can one transgress a boundary without recognizing it as such? Our 
limits throw us into the future.  

However, while limits are necessary, they are insufficient. 
Indeed, what is decisive is the possibility of moving on. Here, the 
courage to make choices makes sense only because there is a 
possibility to move on. What is this possibility? Surely, not 
multinational capitalism’s promise that through hard work one can 
become wealthy. Definitely, not the Philippines' integration into the 
global capitalist world economy. Surely, not the US’ call to the 
world to “give me your tired, your poor, your hungry masses... (so, I 
can make them more tired, more poor, more hungry). This 
possibility of moving on has nothing to do with any of these. 
“Onward” here is about the openness of the future. To recognize this 
is to acknowledge the decisiveness of the future as an open horizon - 
as the condition of possibility for choice and for transformation. Put 
differently, if there is no freedom, there can be no meaningful 
choice. If the future were already determined, there would be no 
need for us to make choices today.61 However, if the future is yet-to-
be-determined, then the present need not bind us to the past; and the 
past need not commit us to the “eternal return of the Same” in the 
present. 

Finally, to acknowledge our limits, the openness of the future, 
and the courage to make difficult choices, is also to concede that we 
ought not to be the sole judge for what the right choices were or are. 
Nor should we take upon ourselves - whether moral, intellectual, 
spiritual - the privilege of deciding the truth of the choices which we 
have made or will make. Indeed, Christian faith requires profound 
skepticism about arriving at the final answers or final solutions. If 
this were the case, then there would be no need for faith. There 
would be no need to agonize over what direction one must take for 
one's mission, one's theology, one's ministry. Those who know Dr. 
Diel understand that he was not interested in giving the right 
answers for all time. Rather, he continually invites us to understand 
that the universe is much larger than our individual ideas of it; and 
that true wisdom, was the joy of placing one's life in God's hands. At 
the height of an intense, if not embarrassing conflict in the CPBC 
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last year, Dr. Diel exemplified this courageous wisdom. While 
others yielded to the temptation of self-interest and self-justification, 
Dr. Diel insisted, as Yahweh insisted with the people of Israel, that 
we “Come and reason together…”62 
 His was a necessary, timely, and courageous voice. It is for 
times like this that this volume is written, with thanksgiving and joy 
for Dr. Domingo J. Diel, Jr., and his gift of a journey in faith and 
ministry. While I am not entirely sure whether Dr. Diel and I agree 
on how far one can or ought to go into the “housings of the earth” to 
find God, there is no doubt in my own heart, that where I go, there I 
will find in him a fellow sojourner who will say with Rahner, 
 

And so the incarnation of God is the absolute and yet 
the obvious mystery… But when the longing for the 
absolute nearness of God, the longing, 
incomprehensible in itself, which alone makes 
anything bearable, looks for where this nearness 
came - not in the postulates of the spirit, but in the 
flesh and in the housings of the earth: then no resting 
- place can be found except in Jesus of Nazareth, 
over whom the star of God stands, before whom 
alone one has the courage to bend the knee and 
weeping happily to pray: “And the Word was made 
flesh and dwelt among us.63 

 
______________________________ 
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Veterans’ Village Christian Congregation, Veterans’ Village, Iloilo 
City. He was the former Regional Coordinator for Visayas and 
Mindanao (1981-84) of the Institute of Religion and Culture, 
Philippines, Inc.; Executive Director (1987-1990) and 
Documentation Officer (1990-1992) of the Koinonia Resource and 
Services, Inc., Iloilo City. His published works include Faith and 
Theology in the Service of the People A Volume in honor of Dr. 
Johnny V. Gumban on the occassion of his 65th birthday on March 
3, 2000 (2000), A Moving Faith Life and Ministry of Pastor Rodolfo 
Palmerola Acosta (Co-ed, 2001), Towards a Relevant Campus 
Ministry (Co-ed, 2002), Christianity in Philippine Setting (2002), 
Revisiting Faith Resources (Co-ed, 2002), Managing Faith 
Resources (Co-ed, 2003). He teaches at the College of Theology, 
Central Philippine University; Filamer Christian College; and North 
Negros Baptist Bible College. His article in this volume is a 
summary of his dissertation entitled A Mission History of the 
Philippine Baptist Churches 1898-1998 from a Philippine 
Perspective published by Missionsakademie an der Universität 
Hamburg, Hamburg, 1999. 
 
Esther G. Carnaje, studied under Dr. Domingo J. Diel. Jr. at the 
College of Theology, Central Philippine University. She has worked 
with him on several committees, programs, and projects of the 
College of Theology and the Convention of Philippine Baptist 
Churches. She now lives in San Diego, California. 
 
Lolita T. Dais, Her word of advice: “Every woman – a missionary!” 
A woman who has been every thing: seminarian…student 
pastor...pastor’s wife...kindergarten teacher....choir 
directress...English instructress...West Negros College Elementary 
School Principal.... Christian Education directress of Cosmopolitan 
Evangelical Church...graduate school student....curriculum designer 
for Sunday School literature... author of textbooks for Religion and 
Ethics....CPBC Vice President....Central Philippine University 
Department of Religion and Ethics Chairperson.... you name it... has 
crossed the seven seas to study, observe church work, present 
papers, attend conferences, and represent the Federation in 
international women’s conferences...very outspoken and will not 
mince her words to tell it like it is.... Followed her husband, Rev. 
Amaury Dais, wherever the Lord called him, giving up most of her 
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own positions but always blooming where she was planted... 
comfortable around the elite as well as the marginalized....much 
sought after lecturer on Christian Education and Church Women’s 
Concerns....literally walked where Jesus walked as part of a learning 
experience in Jerusalem....a Women’s Federation scholar at the 
Central Philippine University College of Theology which, she 
intimates, is a life-long awareness of God’s faithfulness to her....one 
who has seen life from the mountain peaks of prosperity and the 
dark valleys of pain.... surrounds herself with green flowering plants 
and orchids....dotes on her nine grand children even as she tries hard 
to be understanding mother-in-law to three persons who have 
nothing in a common except a Dais child for a spouse...was 
Federation President during the transition from an organization to a 
corporation...the lone woman reverend who sits in the CPBC 
Ordination Council…General Secretary of the Convention of 
Philippine Baptist Churches (1998-1999). Currently, she is a 
Consultant at the College of Theology, Central Philippine 
University. 
 
Elsbeth Dutt Diel, Date of Birth: December 10, 1938; Place of 
Birth: Effringen, Germany; Education: Nursing, Schwäbisch Hall, 
Germany, Midwifery, London, Ipswich, Great Britain; Work: Udipi 
Mission Hospital, South India, 1966-1969; Guth's Klinik, Hamburg, 
1970-1971; Married to Domingo J. Diel, Jr. December 1969; 
Children: Helga Diel-Khalil (married to Nasser Khalil, grandson 
Micha Gabriel), Soeren David Diel (married to Donna Justiniani). 
 
Genaro D. Diesto, Jr. Ph.D., Inter-Cultural Studies, School of World 
Mission, Fuller Theological Seminary, Pasadena, California, 1998; 
Master of Theology (Systematic Theology), Lutheran School of 
Theology at Chicago, 1983; Master of Arts in Theological Studies 
(Biblical Studies), Northern Baptist Theological Seminary, Illinois, 
1979. Bachelor of Divinity (cum laude), Central Philippine 
University, Iloilo City, Philippines, 1975; Bachelor of Arts in 
Political Science, Central Philippine University, Iloilo City, 
Philippines, 1972. Senior Pastor, Filipino Evangelical Church of Los 
Angeles (a constituent congregation of Temple Baptist Multi 
Congregational Church, Los Angeles, California), 1986-present; 
Asian Ministries Team, American Baptist Churches, USA, 1994-
present. 
 
Margaret Rose Dominado, mother of Rhea June, Chad Martin and 
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Mary Pauline. Daughter of Aida and Wakat. Sister of Mary Ann, 
Mae Hazel, Marie Angeli and Mark David. Caregiver...Patient 
Advocate...Activist...Woman on a Pilgrimage...Lover of Life! 
Taught Psychiatric Nursing for twenty years in the Phlippines. 
Presently, a lecturer of the Medical Learning Center in Arlington, 
Virginia. Has been actively involved in community-based programs/
projects  related to Women's Health, Internal Refugees and Children-
in-Armed conflict in Panay Island, Philippines as Consultant. 
Former president of a local teachers' union of the Federation of Free 
Workers, Philippines. Held various positions at Central Philippine 
University such as Level Coordinator in the College of Nursing; 
Alumni Liaison Officer; and Member of the Board of Trustees. 
Served as Director of Quality Assurance and Staff Development of 
JB Johnson Nursing Center, Washington, D.C. 
 
Sharon Rose Joy Ruiz-Duremdes, *granddaughter of Mr. Fulgencio 
Jainga, the grand old man of Jaro Evangelical Church, Iloilo City 
and Mrs. Candida Jimenez Jainga, the typical quiet, unassuming 
wife who basked in the sunlight of her husband and children's 
achievements; *eldest daughter of Dr. and Mrs. Macario B. Ruiz, 
respected church and community leaders of Iloilo; *sister of Pearl 
Joy Ruiz- Turnidge, BSN, a late bloomer who could have gained 
prominence early on had her older sister not taken the center stage 
and hogged the limelight most of the time; *sister of Lester Edwin 
Ruiz, Ph.D., the little brother who has proved to all and sundry that 
he is a personality in his own right...not just the brother of Sharon; 
*wife of Judge Nery Duremdes, a most misunderstood man who 
used people's refusal to take him as he was as a stepping stone to 
becoming a legal luminary; *mother of Mitzi May, Lily Joyce, Luke 
Andrei, persons who have taught her the meaning of self-giving, 
endurance, and unconditional love. (Currently, General Secretary of 
the National Council of Churches in the Philippines - Eds.) 

Limuel R. Equiña, is presently Dean of the College of Theology, 
Central Philippine University. He received his Bachelor of Arts 
major in Religion (1982) and Master of Divinity (1988) from Central 
Philippine University. He has been a faculty member of the College 
of Theology since 1988. In 1994, the University granted him a study 
leave to pursue his doctoral studies in Germany under the 
scholarship assistance of the Diakonisches Werk of the Protestant 
Churches of Germany. He obtained his Doctor of Philosophy in 
Systematic Theology from the University of Regensburg, Germany 
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in 1998 and returned to the Philippines in the same year to assume 
the post of Officer-in-Charge of the Department of Religion and 
Ethics. Before his graduate program, he served New Washington 
Evangelical Church in New Washington, Aklan, as pastor from 1982 
to 1984. He also was part-time pastor of the Community Christian 
Church in Jaro, Iloilo City from 1985 to 1993. He is married to the 
former Diadem Pearl Sonza, M.D. with whom he has a daughter, 
Ashere Nisseth.  
 
Samuel Fabila is a graduate of Central Philippine University 
College of Theology. Immediately after graduation he worked at the 
Convention Baptist Bible College, Bakyas, Bacolod City, 
Philippines from June 1977 to June 1983 as Dean of Men and 
Academic Dean while teaching some Bible and Theological courses. 
In 1983 he went back to Mindoro, his home place, and started to 
work as Administrator of the Convention Baptist Development 
Center while pastoring Roxas Baptist Church in Roxas, Oriental, 
Mindoro. In Mindoro, Reverend Fabila got involved with 
community and ecumenical activities. In 1992 to 1996, he was 
Executive Secretary of the Romblon-Mindoro Ecumenical 
Committee (Rominec). In 1997, he taught full time at Roxas 
College, Roxas, Oriental Mindoro. In 1998, Rev. Fabila went to the 
United States to work with the Presbytery of New Covenant as 
surveying evangelist of the Filipino community in the Greater 
Houston area in Texas. At present, he is pastoring a newly organized 
Filipino church (Bisaya Community Church). His wife, Gloria and 
children, Louel Sam and Frances Gay are joyfully supporting him in 
the ministry. The family is living in Stafford, Texas. 
 
Nathaniel M. Fabula, received his Bachelor of Arts (Social Science) 
and Bachelor of Divinity (Biblical Studies) from Central Philippine 
University, his Masters of Theology (New Testament) from the 
Asian Theological Seminary, and his Doctor of Theology (New 
Testament) from the University of Tübingen, Germany. He also did 
graduate study in the area of history and geography of the Holy Land 
at Jerusalem University College, Jerusalem, Israel. Dr. Fabula was 
pastor of some Convention of Philippine Baptist Churches and has 
served as General Secretary of the Convention of Philippine Baptist 
Churches. He has also served as a professor at the Convention 
Baptist Bible College. At present, he is the Vice President for 
Academic Affairs of Central Philippine University and theology 
professor in the same university. 

Lily Fetalsana-Apura hails from Pato-o, Odiongan, Romblon. 
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Graduated from College of Theology, Central Philippine University 
in 1991. Pursued Master of Theology specializing in Old Testament 
at the South East Asia Graduate School of Theology after 5 years of 
service as the Program Coordinator of the Capiz Bible Institute now 
Center for Biblical and Pastoral Studies in Capiz. At present a part-
time teacher at the College of Theology. She is married to Princeton 
Apura with whom she has a son, Evriel Prince. 
 
Gerhard Fritz was born on 20th December, 1937; He studied 
Theology at Universities in Tübingen, Berlin, and Zürich; Special 
training for half a year at the Mission Academy affiliated with the 
University of Hamburg; training for Ministry at various 
congregations; Stayed in India for one year as a scholarship student 
of the World Council of Churches; Pastor of a local congregation for 
five years; Asia Secretary at the Protestant Association for World 
Mission in West Germany and Berlin from 1972 to 1980; since then 
Head of the Department for World Mission and Ecumenical 
Relations of the Protestant Church of the Palatinate. 
 
 
Roquita P. Grande is Chairperson of the Christian Education 
Department of Filamer Christian College. 
 
Michael Kuiper received his D.Min. degree in pastoral and 
marriage and family counseling from Fuller Seminary in 1979 and 
his Ph.D. in clinical psychology from the Center for Psychological 
Studies in 1992. He served as an American Baptist missionary to the 
Philippines from 1981 to 1985, where he helped the Convention of 
Philippine Baptist Churches and Central Philippine University start a 
Theological Education by Extension program and taught pastoral 
counseling. He has been the director of the Christian Counseling 
Center in Stockton, California and is in private practice as a 
psychologist. He lives with his wife, Judy and their two youngest 
children, Kim and Jordan. Their oldest, Matt, is married and works 
in the Christian film industry in Los Angeles. 
 
Sandra Mosher was a missionary in the Philippines for eight years, 
six of those years serving as Mission Correspondent. She is the 
mother of two children, and currently lives in San Antonio, Texas 
with her husband, Steve, where she is an Administrative Secretary at 
the University of Texas Health Science Center. 
 
Steve Mosher served as a missionary teacher in the Philippines for 
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eight years. He taught at College of Theology, Central Philippine 
University until 1988. Most of his courses there were on the New 
Testament. He now lives in San Antonio, Texas, with his wife 
Sandy. He is doing research and writing a book on Revelation. In 
1996, he published a book on Romans. 
 
Jerson B. Narciso was a pastor of the first Baptist church in the 
Philippines, Jaro Evangelical Church. He is University Chaplain of 
Central Philippine University. 
 
Gnana Robinson is an ordained minister of the Church of South 
India. He obtained his education in India, USA, Israel and Germany. 
He has spent nearly forty years in theological education as Professor 
of Old Testament, nine years as Principal of the Tamil Nadu 
Theological Seminary, Madurai, seven years as Principal of the 
United Theological Seminary, Bangalore and six years as visiting 
professor in a Seminary in Germany. He was President of the Senate 
of Serampore College (University) for two terms. He heads several 
organizations working with poor people. He has authored several 
books and articles in English, German, and Tamil. The Worldwide 
Church has acknowledged his contribution as an ecumenical leader 
and scholar. 
 
Floyd Roseberry, (B.A., University of Redlands; B.D., Th.M., Fuller 
Theological Seminary; D.Min. American Baptist Seminary of the 
West), after serving as a pastor in an American Baptist Church in 
Northern California, served as a missionary with the then American 
Baptist Foreign Mission Society in the Philippines from 1964-1976. 
Part of the time he served as a field missionary with the Convention 
of Philippine Baptist Churches in the Romblon-Mindoro 
Kasapulanan. For six of these years, he served as a teacher in the 
College of Theology, Central Philippine University. Following his 
years in the Philippines, he served in two American Baptist 
Churches in Northern California for 21 years. He retired in April 
1998. At present, he serves part-time on the staff of Fair Oaks 
Baptist Church in Concord California, as Minister of Prayer and 
Missions. 
 
Josefina Jainga-Ruiz, retired Chairperson of the Health and 
Physical Education Department of Central Philippine University. 
She has been an active leader in numerous local, regional, national, 
and international organizations including the Girl Scouts of the 
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Philippines, Rotary and Inner Wheel Clubs, Quota International, the 
Women's Department of the Asian Baptist Women's Union and the 
Baptist World Alliance. She is married to Dr. Macario B. Ruiz, 
retired Director of the Research Center of Central Philippine 
University, with whom she has three children, Sharon Rose Joy, 
Pearl Joy, and Lester Edwin. 
 
Lester Edwin J. Ruiz, a teacher, student, author, activist, husband,  
ballroom dancer, tennis player, scholar, dreamer, sojourner, Doctor 
of the Church, is Professor of Theology and Culture and Associate 
Dean for the Doctor of Ministry Program at New York Theological 
Seminary, which he joined in 1997. Before that he was Associate 
Professor of Peace Studies at International Christian University, in 
Tokyo, Japan. His published works include Christian Ethics in 
Ecumenical Context: Theology, Culture, and Politics in Dialogue 
(co-ed, 1995), Principled World Politics: The Challenge of 
Normative International Relations (co-ed, 2000), and, Reframing the 
International: Law, Culture, Politics (co-ed, 2002). Lester has 
written widely on peace and social change, nationalism and social 
movements, and, theology and politics. He is on the editorial 
committee of Alternatives: Global, Local, Political. His current 
teaching and research interest is on theories and practices of 
transformation in the context of globalization and the experience of 
Diaspora. He has been involved with education, research, and 
advocacy groups such as the World Order Models Project, the 
International Peace Research Association, the Peace and Justice 
Studies Association, and other peace and justice organizations 
particularly in the US and the Philippines.  
 
Katharine Doob Sakenfeld, William Albright Eisenberger Professor 
of Old Testament Literature and Exegesis and Director of Ph.D. 
Studies, Princeton Theological Seminary, Princeton, New Jersey. In 
addition to numerous books, chapters in books, articles in journals, 
Professor Sakenfeld has lectured widely, including in the 
Philippines. 
 
Hans Schwarz is Professor of Systematic Theology and 
Contemporary Theological Issues at the University of Regensburg, 
Germany, and Director of the Institute of Protestant Studies at the 
same university. He is also adjunct professor at Lutheran 
Theological Southern Seminary in Columbia, South Carolina, USA. 
His previous appointments include Edward C. Fendt Professor of 
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Systematic Theology at Trinity Lutheran Seminary in Columbus, 
Ohio, USA and visiting professor at the Pontifical Gregorian 
University in Rome, Italy. He has lectured in theological institutions 
and universities in Australia, Asia, Europe, the USA, and the 
Caribbean. He is the author of more than 25 books and numerous 
scholarly articles. His most recent book publications include Evil: A 
Historical and Theological Perspective (Minneapolis: Fortress, 
1995); True Faith in the True God: An Introduction to Luther's Life 
and Thought (Minneapolis: Augsburg, 1996); Christology (Grand 
Rapids, Michigan: Wm. B. Eerdmans Publishers, 1998); and 
Eschatology: An Introduction (Grand Rapids, Michigan: Wm. B. 
Eerdmans Publishers, 2000). His special interests are the relationship 
between theology and science, Luther studies, and theology of the 
19th century. He is a council member of his congregation and a 
frequent preacher. Dr. Schwarz received his doctorate in theology 
(summa cum laude) from Erlangen University. He is married to 
Hildegard Schwarz and they have three children. 
 
T. Richard Snyder, is an ordained Presbyterian clergyperson and 
Emeritus Professor of Theology and Ethics at New York Theological 
Seminary, where he has served since 1978. He received both the 
M.Div. and Ph.D. degrees from Princeton Theological Seminary. Dr. 
Snyder has published widely in numerous journals and edited 
volumes. His third book, dealing with the “Spirit of Punishment” in 
response to crime will be published in December 2000 by Wm. 
Eerdman’s Press. He is Parish Associate at the First Presbyterian 
Church of Philipstown and lives with his wife, Carole, in Irvington, 
New York.  
 
Winnifred Stanford completed most of her higher education at 
Bethel College (St. Paul) and the University of Minnesota 
(Minneapolis), in her home state, Minnesota. After gaining 
experiences as an elementary teacher, she was appointed by the 
Women’s American Baptist Foreign Missionary Society 
(WABFMS) which later joined with the ABFMS and became 
International Ministries of the American Baptist Churches. She 
served for 37 years as a commissioned missionary to the Philippines, 
primarily at Filamer Christian College in Roxas City. Now retired, 
she presently resides in Penney Farms, Florida. 
 
Joachim Wietzke, born in 1942; 1962-67, theological studies at 
various universities in Germany; 1968-69, postgraduate studies at 
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United Theological College, Bangalore, India; 1969-71, tutor at 
Academy of Missions, Hamburg; 1972-75, research fellow at 
University of Hamburg; 1975, Doctor of Theology; 1975-78, 
lecturer at Karnataka Theological College, Bangalore, India; 1979-
84, pastor of a parish; 1984-95, study secretary of Protestant 
Association of Churches and Missions, Hamburg; 1987-95, General 
Secretary of International Association of Mission Studies; 1995, 
Director of Northelbian Centre for World Mission and Church 
World Service of the Northelbian Evangelical-Lutheran Church; 
married, has two sons. 

Veni Creator Spiritus 
(An Epilogue)1 

 
 
In the name of the Father, and of the Son, and of the Holy Spirit. 
Let us pray. 
 
We have, indeed, come a long, long way. 
And You, O God, Father, Son, and Holy Spirit 
Have brought us through to this hallowed place, 
 to this most holy place 
Which is nothing less than space and time and place 
Carved in love, and through love, out of your own sacred body. 
 
This is a time of Remembering: 
A time of endings. 
A time of beginnings. 
And, You, O God, Father, Son and Holy Spirit 
You who are Yourself God in, and of, and through, community 
Who, as the Beginning and the End, struggles against forgetting 
You have often remembered for us. 
 
So, come to us - yet again. 
Accompany us 
Permit us to be with you. 
In this our moment of celebration. 
 
O God, Father, Son and Holy Spirit 
We pray: 
Let thy kingdom come. 
In community. As indeed in reciprocity without obligation. 
 



560 

Thy kingdom 
That enables us to love ourselves, allowing ourselves to be loved, 
As indeed we love others. 
To love as we are loved. 
 
Thy kingdom 
Where we are forgiven as indeed we forgive others. 
 
We pray: 
Let thy kingdom come. 
In the freedom of the children of God - the basilea theou -  
where there is neither master nor slave, male nor female, 
Greek nor Jew. 
 
Thy kingdom 
Where You, O God, Father, Son and Holy Spirit 
Are the element,  
 the horizon, 
 the medium, 
 the setting, 
 the context, 
 the clearing. 
 
We pray: 
Let thy kingdom come. 
 
Thy kingdom 
Which is beyond duty or obligation, 
and therefore, a kingdom of joy. 
 
Thy kingdom 
Where the only law is the law without law,  
the law of love, the ultimate lawlessness, 
Of justice. 
 
Thy kingdom 
Whose power and energy, is love. 
Giving to the world its buoyancy, 
 its rhythm, 
 its playfulness. 
 Its tempestuousness. 
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 Its good news of metanoia - that incredible experience 
  of being turned around and lifted up and given a new 
  beginning. 
Far beyond what the evidence warrants. 
Which is the stuff of faith. The witness of our faith. 
 
We pray: 
Let thy kingdom come. 
 
Thy kingdom 
Which is releasing, forgiving, remembering: 
Life without why, life for the sake of life 
Life always as gift; never as reward. 
Life as forgiving, giving before, giving-forth, giving away 
everything, Unconditionally. 
As Jesus Christ gave unconditionally. Even of his life on the cross. 
Him, whom we love so much, yet often serve so poorly. 
 
So then, 
 
Come, O God, Father, Son and Holy Spirit-  
But only if you so desire-  
So that we can be reborn, by the power of the Unpredictable Wind 
in order that we may enter into thy kingdom. 
 
Amen. 
Amen. 
Amen. 
 
 
 
 

______________________________ 
 

Notes 
 
1 Lester Edwin J. Ruiz, Commencement Prayer delivered at the Commencement Exercises of 
New York Theological Seminary, May 16, 1999.  
 
 
 
 
 
 
 



562 

 
 
 
 
 
 
 



563 



564 



565 



566 



567 



568 



569 



570 



571 



572 



573 



574 



575 



576 



577 



578 



579 



580 



581 



582 



583 



584 



585 



586 



587 



588 



589 



590 



591 



592 



593 



594 



595 



596 



597 



598 



599 



600 



601 



602 



603 



604 



605 



606 



607 



608 


