


























































































































42 Africa Journal of Evangelical Theology 17.1 1998

(TEE) settings. | am confident that this introductory consideration of “case-study”
methodology, if you are not familiar with it already, will reveal the potential that it
has to accomplish just exactly what has been promised, namely, to improve your
own teaching capabilities as well as the learning capacities of your students, on
whatever levei this may be within the wider context of theological education in
Africa.

First, a little background information may be necessary to help create a
framework within whicn we might profitably consider this subject. | will therefore
begin with a summary of the main principles and procedures of this interactive
method of instruction, popularly referred to as the “case-study" approach. This
particular system or technique of teaching and learning started to be formally
applied to the field of Christian theological education in the 1970s, but much
earlier in the century it was already being extensively employed in other secular
academic disciplines, such as law, business management, medicine, and
various physical sciences. It is important to recognize, however, that the process
concerned is based essentially upon "induction,” a didactic method which goes
back much further in the history of man’s inteliectual development, probably to
the beginning of time. It is also a mode of instruction which has special
relevance to Africa, whose many peoples have incorporated the case-study
approach with a high degree of artistic creativity as part of their ancient and
diverse traditions of oral literature, which are still widely practiced in most areas
of the sub-continent even today.

Although it promises to add a valuabie new component to the overall
process of theological training, the case-study technique, as commonly
presented, does entail several potentially serious limitations which must be
clearly recognised and thoroughly evaluated. These problems are of such a
nature that they would automatically preclude the use of case instruction as the
sole method of such religious education and might possibly cause a certain
degree of misunderstanding that could prevent its being utilized more widely as
a pedagogical tooi. The approach needs to be carefully examined, therefore.
with respect to both its presuppositions and its objectives in addition to the basic
methodology whereby it is practiced. A critical appraisal of this kind may be best
effected by actually working through a sample illustration of its mode of
operation. But due to the lack of space, it has not been possible to inciude such
an exampie here.’

WHAT IS A “CASE STUDY” AND HOW DOES IT WORK?

In short, a religious case-study is a true story (or one that is based on or
adapted from a true account) which presents a human probiem that does not
have an obvious conclusion or a definite answer. It is a "siice-of-life" portrayai
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that focuses upon a specific issue with respect to which one or more of the
participants in the case are required to make a significant choice or decision.
This is one which makes a difference in their lives in that it affects their basic
beliefs and/or behaviour as determined by their fundamental world-view. Where
Christian characters are concerned, it is important to observe and evaluate the
extent to which this crucial response is guided by biblical principles and values
as they are held and practiced by the person(s) involved.

The typical case-study, however, does not actually reveal the decision
that was taken or the solution discovered. Rather, the account serves to
concisely introduce the central problem; it dramatizes the surrounding
circumstances through the words, actions, and feelings of the participants as
recorded from the perspective of a “central character” or an impersonal
“narrator”; and finally it brings the situation up to a point where a decision has to
be made. Normally several valid alternatives present themselves at this juncture,
but none of these appear to be completely "correct" or satisfactory. In other
words, each option has some good and bad points connected with it, and so
there is considerable room for debate over which would, in fact, be the most
appropriate choice in keeping with Scriptural principles. Thus a case-study is
somewhat like a mystery or a detective story minus the ending: We have a
situation of tense human conflict, whether that be individual or communal in
orientation, physical or psychological in focus, and pertaining to the past,
present, or future. The events associated with this set of circumstances lead up
to a critical decision that must be reached, based upon the various pieces of
evidence and ‘clues” which have been given, as perceived by the central
participant or narrator. What remains then is the judgment itself or the choice of
what to do and the reasons for it.

And here is where the listeners set aside their passive role as observers
and actually begin to “enter" the case themselves, at least mentally. it is up to
them now to personally face up to the dilemma which the characters in the story
confront. Either each person individually or the group as a whole in dialogue
must make that critical decision, one that may significantly change or alter the
course of the case-character’'s thinking and/or behavior. This wili involve a
careful consideration of all the factual details of the situation, the motivations
and attitudes of the participants, the available options and their respective
consequences, plus any other biblically-related factors which may enter into the
decision-making process. Then, having chosen a particuiar alternative or course
of action, each outside "interactant” should be prepared to defend it by means of
a clear presentation of the evidence which supports his (her) opinion and/or
which detracts from the other possibilities. This would include an indication of
the expected results of the solution which sthe has proposed and why this
seems to be the best thing that can be done under the current circumstances.



44 Africa Journal of Evangelical Theology 17.1 1998

A "classic” instance of a case-study goes like this:

There were two men who lived in the same town;
one was rich
and the other poor.
The rich man had many cattle and sheep,
while the poor man had only one lamb,
which he had bought.
He took care of it,
and it grew up in his home with his
children.
He would feed it some of his own food,
let it drink from his cup, and hold it in his
lap.
The lamb was like a daughter to him.

One day a visitor arrived at the rich man's home.
The rich man didn't want to kill one of his own animals to fix a
meal for him;
instead, he took the poor man's lamb
and prepared a meal for his guest.
(2 Sam.12:1-4, NIV)

We are all quite familiar with King David's indignant response. He was
completely caught up emotionally with the events of Nathan's parable (case-
study) and reacted as naturally if he were right there on the scene. There was no
way then that he could later extricate himself from his own word of condemnation
when the prophet brought him face to face with reality in the shocking revelation:
"You are that man!"

Now it is true, Nathan's story is not exactly the same as the case-study
as it was earlier described. For one thing, though it is based on a real-life event,
the case is initially disguised by being cast in the form of a parable. Furthermore,
the decision to be made in this situation was the responsibility of an implicit
participant in the account, namely, the king of Israel, to whom such a seeming
act of injustice would presumably have been taken for judgment. But since
Nathan was actually addressing the king, this variation is understandable. And
finally, it is not evident from the original setting as narrated whether a certain
ambiguity was in fact present in the case, a mitigating circumstance which would
have rendered it not quite so clear-cut. For example, some commentators have
suggested that techmically the rich overiord did have a legal right to the property
of one of his tenant farmers (if the poor man were such), especially if the latter
were in debt to him.
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Nevertheless, certain prominent aspects of the case-method in operation
are clearly present. The total psychological involvement and self-identification of
the hearer is obvious. The purpose of the story to elicit a definite commitment in
the form of an explicit personal reaction is also well illustrated. And certainly the
decision that was so forcefully arrived at was of considerable significance to all
of the participants concerned, both the characters within the parable as well as
those who were listening to it. David's seif-judgement fell not only upon himseif,
but it initiated some serious consequences for his entire family, including his
future descendants, as well as the whole nation of Israel (2 Sam. 12:10-12).

CASE-STUDIES, LOGICAL INDUCTION,
AND AFRICAN ORAL TRADITION

The relationship between the case-study approach to learning and the
so-called “inductive” method of reasoning is not difficult to discern. The former is
simply a sub-type of the latter. induction typically proceeds from the analysis of a
set of specific facts which are life-related and culture-specific to a general
conclusion that is based on those facts and which, in turn, may be applied to a
large number of similar situations. it works from the known to the unknown, from
the familiar to the unfamiliar, from individual instances to an inclusive category,
from a problem to its solution. The inductive process focuses upon concrete
personal examples, analogies, anecdotes, contrasts, images, figures, details--
evidence which tends to appeal to one's feelings and senses, his imagination
and personal experience. The objective is to develop on this familiar foundation
either a natural conclusion (based on the indigenous “logic” of the society
concerned), a generalised principle of thought or behaviour, or a directive for
action (e.g., exhortation, admonition, warning, prohibition, etc.). For this reason,
particularly in literary contexts, learning-teaching by induction is often set within
a-narrative framework, one which manifests a great deal of participant interaction
in the form of dialogue, as diverse positions and possibilities are progressively
explored and evaluated.

The inductive method is thus strongly receptor- and experience-oriented,
and this is one of the primary reasons for both its appeal and its effectiveness as
a learning device. It begins where people are at — their understanding,
assumptions, point of view, needs, wants, values. goals, opinions, fears,
deficiencies, abilities — and works up from there in order to promote a deeper
Jevel of understanding with regard to some significant human problem or crisis,
hence embodying a greater potential for personal improvement. The typically
dialogic procedure strongly encourages audience interaction (verbal, at times
even physical) and involvement (emotive and volitional as well as cognitive)
along the way. This takes piace as the diverse facts being considered are sorted
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out, categorised, and organised so as to derive an agreeable and satisfying
conclusion or consensus at the end. The latter may then be applied in a practical
way toward solving one of life's mysteries, difficulties, or deficiencies--
particularly as this concerns one's deeply-held religious beliefs and practices.
Such problem-solving activity has, to a certain significant degree, to be carried
out by each participant by him/nerself or the impact of the exercise is diminished
and its benefits correspondingly reduced. In an African context (as opposed to a
Western one), however, it may be more natural for the individual to effectively
learn by active participation within a group dialogue setting.

Certainly learning by induction is no stranger to Africa or to many other
predominantly oral-aural societies in the world. Despite the rapid progress being
made in technological development, economic diversification, political pluralism,
and literacy-based education, an ancient system of communication known as
"oral tradition” still plays a prominent role in popular African social culture, in
both urban and rural settings. This traditional mode of message transmission —
or dramatisation — generally encompasses a broad range of predominantly
artistic-didactic genres, such as, proverbs, riddies, myths, legends, historical
records, folk tales, praise poems, songs of all sorts as well as those verbal forms
that are primarily utilitarian in function, for example, prayers, formulae of
divination, magical incantations, curses, initiation instructions, and official
pronouncements at social and religious ceremonies.”

Although each of these popular forms of verbal discourse are quite
distinct, they all tend to have several noteworthy inductive features in common.
Cne is that they are firmly rooted in human experience (including a people’s
ethnic history, or “tradition”) as well as the ecological and environmental features
that characterise the physical surroundings of the society concerned. The
content of such literature is thus quite familiar to the masses to begin with. It is
easier then for them to identify with the participants and situations that are
presented and hence also tc meaningfully relate to the specific problem or need
that is being addressed.

Secondly, these literary types are highly participatory in presentation. In
other words, the audience either has a formal role to play in their performance
(e.g., a riddle, responsive narrative, or song chorus), or they are encouraged to
make an informal spontanecus verbal contribution to the proceedings (e.g., at an
initiation ceremony or a judicial debate). This helps to ensure that most, if not all,
listeners become themselves personally involved both physically and mentaily
with the composition of the message, whether old or new, which consequently
makes a greater and more lasting impression upon them.
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And finally, the forms of orai tradition are clearly functional in nature,
that is, they are motivated by and intended to accomplish certain communicative
objectives in the particular socio-cultural setting in which they are performed.
Among such functions, the didactic element is perhaps the most important since
it appears to be manifested to a greater or iesser degree on just about every
occasion. Participants either learn for the first time (if they are younger) or they
reinforce in their own thinking and habits some of the chief moral and ethical
tenets of their society through the means of their oral lore. Yet by virtue of the
equally prominent aesthetic and sociai dimension of such [terature, this
instructional component is subdued, downplayed, and frequently even
complietely disguised. Participants, whether young or old, are encuiturated into
the key beliefs, mores, customs, and behavioural standards, of the group even
as they are fully engaged in an enjoyable communal endeavour. Education is not
perceived, therefore, as being an activity that is somehow esoteric, restrictive,
oppressive, unproductive, tiring, or just piain boring — not if one can have fun
while one is doing it!

Most African oral traditions do, in fact, boast of a particular literary genre
which is similar in many respects to the case-study as outhined above. This is the
so-called "dilemma tale,” which deals with a specific problem in life, especially
with regard to interpersonai relationships, for which there 1s no apparent or easy
solution. After the tale has been told, it is up to the audience to debate it,
seeking a way out cf the difficulty that wili not only uphoid the traditional value
system and way of life, but will also work out the best for all those concerned,
not necessarily as individuais, but as members of a tightly-knit social communrtty
The following is an examplée selected from the (la corpus as recorded earlier this
century by Smith and Dale:"

A man and his wife went to visit their friends. On their return homewards
they were accompanied by their respective mothers. On the road, the four were
set upon by all manner of horrible creatures — lions, snakes, leopards, etc. etc.
They managed to elude them and got to a river. There they found a canoe, but
to their horror it would only hold three people. Their enemies were pressing hard
upon their trail. The river was full of crocodiles; they couldn't hope to swim. Only
three could escape. One must die! Who was it to be?

The man sacrificed his mother-in-law, you say. No! His wife would not
allow him. She would not desert her mother, nor he his: the eiders would not
forsake their children. How did they get out of this difficulty?

The preferred "native answer," according to Smith and Dale, is that all
four persons sacrificed themselves by sitting down on the rniverbank fo die
together. If it is true that this is the solution which would finally be agreed upon
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in practice, it would probably be due to the authority of the narrative tradition
backing this conventional conclusion. This outcome, however, would
undoubtedly be opposed, especially nowadays, in the preceding communal
debate, whether seriously or just for the sake of argument, by a variety of
strongly supported and closely argued counter-proposals.

THE TEACHER AS PARTICIPANT IN CASE-STUDY TECHNIQUE

Most of us would probably agree that the case-method is, potentially at
least, a valuable pedagogical tool, for it serves to more fully engage the student
psychologically in his/her own learning experience, and this makes the point of
the lesson both easier to retain in one's memory and more likely to be actuaily
appiied in life. A well-composed (whether orally or in writing) and publicly
presented case study kindles a listener’s creativity and interest, arouses latent
analytical skills, promotes a deep level of theological thinking and spiritual
awareness, leads a person to the Scriptures for possible analogies and answers,
encourages a co-operative or participatory approach to problem-soiving in the
church, and fosters a critical searching and evaluation of one's own religious
assumptions for any hidden self-centredness or ethnocentric bias. But what
about the teacher — where and how does s/he fit into this essential educational
process?

The proponents of the case-study approach are quite definite on this
point: The instructor has an indispensabie role to play in the whole learning
event. Furthermore, the method serves to help one develop and improve one's
teaching skills. This is because the teacher him/herself becomes engaged in the
process of learning, not only with respect to the case being presented, but also
in relation to all those who are participating in its discussion. In short, the
instructor becomes a student too--but a special sort of one--rather than acting as
the privileged oracle of wisdom, a sole dispenser of knowledge, an authoritative
shaper of public opinion, or the infallible judge of right and wrong. In his/her
capacity as discussion leader, the "moderator” of the case (avoiding now the
term "teacher") carries out a number of key functions which contribute greatly to
the success (or failure) of this communal learning experience. These may be
summarised in terms of three major activities, which are closely related to one
another in practice:

1) Stimulate Interaction — Ideally, once a case has been ipresented, it should
largely "run on its own" so to speak through the various reactions and
suggestions by the participants.

The moderator should fade into the background, as it were, to allow the
others to develop their ideas, argue their points, and state their opinions. Of
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course, this does not always happen, and people may be reluctant to express
their own views on the case at hand, especially at first. Therefore, it is up to the
moderator to keep things moving by asking provocative questions, calling for a
restatement/clarification, and by initiating other activities designed to promote
the personal invoivement of everyone there, e.g., set up a mini-drama, i.e., to
"role-play" the characters of the case; call for a vote on a particular issue; assign
the writing (or utterance) of a formal "opinion" or “response” on the case;
organise a team-debate over opposing positions; carefully record and organise
individual contributions or group decisions on a chalkboard; and so forth.

2) Guide the Discussion — There are times, of course, when the moderator may
have to assume a more active presiding role during the deliberation of a case in
order to preserve order and an atmosphere that is conducive to the free
expression of one's ideas — no matter how controversiai these may be, as iong
as they are directly related to the subject at hand. In other words, s/he may
occasionally have to act as a "referee" so that a healthy difference of opinion
does not degenerate into personal quarrelling or a lively conversation become
monopolised by just a few outspoken individuals. Confiict and opposition, though
inevitable, even necessary, in a meaningful debate, should never be allowed to
becloud matters emotionally or divert the discussion off course and on to
peripheral issues, which while interesting in themselves, do not really contribute
to a resolution of the principal problem under consideration. While it is always
important to keep the exchange of ideas on track, at times it may be necessary
for the moderator to highlight certain alternatives which have not yet been taken
up in order to get participants to creatively investigate some new lines of
thinking. Specific "time-limits" may also have to be set (or better: mutually
agreed upon) so that a variety of points and perspectives may be examined
within the period available.

3) Provide Pertinent "Commentary — In a role which overlaps considerably
with the two preceding ones, a moderator must be prepared to serve as a
"commentator" on the debate which s/he has initiated through his/her case
study. This involves breaking in to the discussion at periodic intervals, at some
convenient pause-point, in order to supply a summary of the proceedings thus
far or a survey of the conciusions already reached by the group. This sort of
topical round-up would be especially useful, of course, at the end of the meeting.
In addition, it may be necessary for the moderator to provide certain relevant
background information pertaining to the case at hand, that is, concerning the
people, places, events, situations, and circumstances which surround the events
being considered. At times this may be of a technical nature, such as the clinical
aspects of AIDS detection and treatment, the psychological characteristics of
depression, or the political implications of famine-relief projects. The vital
culture-specific significance of a particular traditional rite or ceremony will need
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to be clarified for ethnic "outsiders." it may also be helpfui to introduce
references to analogous cases for comparative study and evatuation. Depending
on the theological background of participants, some supplementary information
relating to the teachings and case-studies found in the Scriptures may have to
be provided by the moderator for the group's consideration.

TWO MODEL “CASE”-TEACHERS

An excellent model of a skilled, down-to-earth religious instructor is
Jesus Christ himself. Not only did he depend upon a specific type of case-study,
the parable. as his preferred mode of instruction (Mk.4:33), but he also
illustrated how these literary forms might be effectively utilised, on several
conceptual levels, to get one’s various theological and ethical points across."
The parable, as a very basic mode ot didactic communication, was one weil-
suited for reaching the untutored masses who could so easily be mislead. These
real-life accounts (though probably not historically true) explained and
demonstrated in most practical, down-to-earth terms certain crucial features
about the "Kingdom of God" which he had come to establish and to exempilify.
There were a lot of erroneous notions circulating about the promised Messiah in
those turbulent days of Roman rule, crass nationalistic ideas which were often
based upon a materialistic and/or literalistic interpretation of some passage from
the Mosaic law or the prophets. Our Saviour's first task then was to start (even
shock) people thinking along different, more spiritual lines -~ to enable them to
“‘unlearn” as it were what they had been taught by the traditional religious
establishment and to focus on what the will of God really was for their lives. He
usually did this by embedding within his parables some event or element that
was controversial or which contradicted conventional “wisdom” and
contemporary “dogma” on the particular topic at issue (e.g., how the pegple of
God were to relate in a “neighbourly” way to ethnic outsiders).

For his "students," the disciples, Jesus could take this inductive learning
process a step, and sometimes two, further in its degree of detail. Often in
response to their own questions about a given parable, Christ would present an
interpretation and application of the "case" which it illustrated. Many, perhaps
even most, of these were based upon a straightforward analogy or comparison
between an incident from ordinary life and the relationship that God wanted to
establish with his people, such as the so-called "Parable of the Sower,” found in
Mark 4 (cf. Matt. 13 and Luke 8). Other parables, however, were more
provocative and closely approximated the modern case-study in calling for a
definite decision on the part of his addressee(s). A good example of this is the
"Parable of the Good Samaritan" in Luke 10. Although the answer that Christ
wanted was obvious enough (Luke 10:36), it was not one that was easy for a
community leader, especially an "expert in the law," to verbalise, given the great
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socio-religious guif that existed between Jews and Samaritans. Nevertheless,
the man was pushed to admit that the Samaritan was indeed the "neighbour" of
the waylaid Jewish traveller, and he was thus confronted with the typical
parable-concluding practical implication or imperative, in this case: "Go and do
likewise!" (v.37).

The Apostie Paul also exemplifies a number of literary variations of the
case-study technique in his letters. This is naturally much more difficuit to
accomplish by means of written communication, for the moderator is not able to
personally interact with his respondents. Thus, the main point of the discussion
or argument tends to be much more focused in the direction of one particular
response. Nevertheless, the minds of the addressees are definitely caught up in
a serious ethical or moral issue, which they are then forced to wrestle with and
resoive in their own minds. We see this illustrated in Paul's handling of the
problem of eating idol meat and giving “offence” as it concerned the Corinthian
congregation.

He first outlines the central teaching on the relationship between God,
idols, and fellow Christians in chapter 8 of his first letter, taking care to draw
attention to the implications for "strong" believers on the matter of whether or not
to eat "idol meat" in the presence of a "weaker" brother (e.g., 8:10-12). The
whole of chapter 9 is then taken up with a personal case-study, as it were, based
upon the Apostle's own practice of sacrificing his rights (i.e., of receiving
congregational support) for the sake of others in order to serve the Gospel
cause. Next, the grave spiritual (and physicai!) danger of actually participating in
pagan religious worship is highlighted by several graphic examples of ancient
Israel in the wilderness (10:1-13) and also by contemporary Christians as they
celebrate the Lord's Supper (10:14-22). Finally, Paul puts the reader/hearer
himself into his own case-study as he sketches several scenarios where a
decision on whether or not to exercise his Christian freedom will have to be
made in line with the twofold criterion of doing everything to the glory of God and
yet nothing that will cause a brother (or sister) to fall in his (her) faith (10:23-33).
Notice that at the very end of his discourse on this subject (11:1), Paul points out
the importance of having good, biblically-led "role-models” to follow in the
oftentimes difficult matter of deciding what to do in a specific ethical situation
("case") in life.

WHAT IS NEW ABOUT CASE-STUDIES?

At this point someone might be tempted to conclude that the case-study
method is nothing new at all. Good Christian educators have been following the
approach for centuries, certainly in more recent times in the religious discipline
that is sometimes termed "practical" (moral) theology. As was pointed out earlier,
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it is quite true to say that case-studies in the generic sense of human examples,
analogies, and life-histories have always been utilised for illustration as a
prominent component of the inductive method of teaching/learning. The
difference is that nowadays the term is being used in a much more limited sense
and put into practice as part of a rather specific educative strategy.

We might summarise the main features which distinguish these modem
“cases" as follows: They are — condensed or adapted from an actual historical
record, but have a definite spiritual relevance for many analogous situations in
the present day; they are deliberately composed in order to focus upon a
particular crisis or tuming point in life; they are selected in part on account of
their ambiguity or lack of an immediately apparent solution (though the
Scriptures will of course speak to the various issues involved), and they are
intended to elicit a concrete decision on the part of receptors, one which each
participant must be prepared to publicly defend on the basis of God’s Word.

Furthermore, we also saw that the case-study method involves a rather
specific mode or technique of instruction in order for it to be successfully
effected. The teacher himself becomes a leamer, for he finds himself in a
situation where he does not have all the answers (or at least undebatable ones),
and in some instances he may not even know where to look. In his role as a
"moderator” of the proceedings, he discovers himself being continually enriched
by the ideas and insights of his "panel of correspondents”" or  student
commentators. His job is to keep the discussion focused and running along:
smoothly, but also honestly addressing all aspects of the chief moral questions
or theological issue(s) which the case has uncovered. He may assist here and
there with a summary, conclusion, or bit of background information as needed,
but in the main he is there simply to "direct traffic" in what is intended to be a
communal, fully participatory, mutually engaging, and spmtually beneficial
learning experience.

SOME LIMITATIONS OF THE CASE-METHOD APPROACH

Doing theology by means of cases and the ensuing participant
discussion, whether oral or written (i.e., "briefs"), was never intended to be an
exclusive, independent approach to the discipline. Rather, it has been correctly
promoted and employed as a supplementary instrument of leaming — designed
to engage, integrate, illustrate, and apply the four principal fields of biblical,
historical, systematic, and practical theology within the context of various
problematic issues and situations which confront one in a contemporary setting.
For this reason, the case-technique needs to be closely, yet also deliberately,
incorporated as part of a total theoiogical formal (e.g., seminary) or informal
(TEE) course of study to augment the other, more traditional methods of

iy
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teaching. Yet it should not be viewed as something quite peripheral either, as an
exercise reserved for ‘the last class period in the week or quickly (and
haphazardly) introduced on a hot summer afternoon when most students are
having great difficulty in staying awake!

Thus supplementary does not mean subordinate, for as a didactic
exercise, the case-study method is hard to surpass in effectiveness for achieving
its objectives. However, it works best (in an African setting) when utilised in
conjunction with other didactic modes and means of communication as part of a
larger “inductive” emphasis within the curriculum,’ one that favours, for example:
oral {or written) instruction by the dialogic, question-answer + examples method,
rather than by concentrated lectures (no matter how ‘“logically” or
“systematically” these may be organised); periodic joint, as opposed to
individual, homework/research assignments and class presentations; frequent
sessions involving interdisciplinary “team’-teaching (for expatriates, definitely
with a national co-worker); instruction (if possible) in a common vernacular
language to encourage and check up on the correct transmission of key
theological terms, concepts, and applications; participation in some form of Bible
translation work (e.g., a review for accuracy); and frequent oral-visual evaluation
(by cassette tape or video) of student performance in sermon delivery, teaching
style, evangelistic witness, and various pastoral acts (e.g., visiting the sick).

The big problem is that case-teaching is not usually very efficient as far
as one's use of the resource of time is concermned, which is a serious limiting
factor that is rather difficult to overcome in today's crowded curricula or in the
periodic visitations that characterise a TEE programme. What gets
communicated by this method is generaily there to stay, but it takes a
considerable amount of deliberative discussion to reach that stage, i.e., to fully
explore a situation to the point where students begin to personally benefit from
the leaming experience (not a “lesson” per se). A related shortcoming is that
appropriate and factually based case-studies cannot always be found to teach,
or illustrate, the full range of subjects that need to be covered in a given
syllabus. In addition to scope, another difficulty is depth: cases cannot — and
should not be forced to — develop a particular theological topic to the degree of
detail that may be desired in a comprehensive treatment of the subject. It is
clearly much more effective when used as a tool in the instruction of matters
pertaining to ethical, or applied, theology.

Now the preceding are all fairly obvious limitations, though one might
object to it being somewhat too pessimistic an appraisal. Be that as it may, since
the case-study approach relates primarily to the method of instruction rather
than to the content of what is intended to be taught, it may be more profitable to
zero in on that particular aspect of the issue: how does the use of cases rate as
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a pedagogical procedure in the field of theological education as a whole? Here
is where we find a rather serious deficiency in delineation, one which needs to
be amended in order to avoid both a misunderstanding and a misapplication of
the technique.

This problem essentially concemns the matter of priorities. One normaily
finds in most published presentation of the case-study method some potentially
misleading statements regarding its nature and objectives." These tend to imply,
whether rightly or wrongly, a certain relativistic bias or perspective that seems to
permeate its practical operation and application. Such a position or approach
would in turn tend to cast doubt upon the primary relevance, perspicuity,
sufficiency, and authority of the Holy Scriptures, and this, for most "evangelical"
theologians, is in itself a serious, self-incriminating "case" as far as usage is
concerned.

There is, for example, an over-emphasis on the search for real-life
situations in which "no ciear right or wrong answer appears," as if such
ambiguity were being established as the principal characteristic, or sine qua non,
of the "genuine" case-study. One is thus called upon to consider “"clues which,
evaluated by the students' criteria and values, pose various 'solutions' or
alternative types of response.” Such an analytical procedure of course depends
upon the specific objective means whereby one seeks to come to a resolution or
decision in the matter. And here we notice the conspicuous lack of any explicitly
formulated set of biblical criteria that would enable one to "weigh the evidencs,"
that is, to assign a priority rating to some factors over against others which may
be equally prominent in the circumstances described. One is merely encouraged
to discover "the decision which is most creative and responsible” with the
caution being that this “is often not clear cut or obvious."

In short, the Scriptures do not appear to assume a position of pre-
eminence in the decision-making process, either qualitatively (i.e., with respect
to its divine authority) or quantitatively (i.e., as the primary source of guidance).
Instead, it is demoted, whether by intention or effect, to one among several
possible (and presumably equal} "resources of grace" which the investigator has
the freedom to tap in order to cope with the theological and moral complexities
that are inherent in a given situation. Thus it is no surprise that frequently
"different recommendations" emerge because the commentator is drawing upon
differing choices or judgements among “the traditional sources of theology such
as the Bible, revelation [seemingly extra-biblical], tradition [i.e., ecclesiastical], or
[human] reason" [my comments added). In fact, one is warned against
establishing any sort of evaluatory guidelines in the aducative operation since
"clear criteria and the relative degree of authority cannot be assigned in
advance; rather, these become factors in theological reflection."”
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One could not be faulted, therefore, were s/he to come to the conclusion
that we are engaging here in the liberal, relativistic practice of theology which
has sometimes been popularly termed “situation ethics.” In other words, the
conclusion that someone reaches with regard to a particular case is very much
an individual or personal matter. Thus it will usually depend more on the
associated contextual circumstances and what is "best" (physically,
psychologically, socially, morally, spiritually — all rated more or less equally) for
the human participants involved, rather than upon any objective and
predetermined standards or norms of belief and/or behaviour. And the
paramount factor guiding the operation appears to be nothing more or {ess than
the analyst's own idiosyncratic judgement in the case, for "the appropriate or
best decision will be one that is consistent with your own beliefs...and values.”
But that would be a pretty heavy load to carry, for how do | know that |
(depending solely on my own intellectual and spiritual resources) am right?! Or
does one not need to be concerned about this?

In fact, the impression is sometimes given that the didactic means
justifies the doctrinal end, that is, as far as the correspondents in the case are
concerned. There is an (over-) emphasis upon “facilitating analytical and
creative skills"; on the "self-involving and self-affirming reciprocal process" which
this dialogical approach encourages; on "the integration of knowledge,
discernment, and action" that the model promotes and the consequent "growth in
Christian maturity”" which participants experience. Now these are all valuable by-
products of the process of creative interaction, but they should not be ailowed to
detract from the objective, biblicat basis upon which all theologising — whether
expository, catechetical, evangelistic, apologetic, or ethicai — must be built.

WHAT THEN IS THE PLACE OF THE “CASE-METHOD
IN THEOLOGICAL EDUCATION?

In conclusion, the conception, exposition, and application of the case-
study approach in theological education in Africa, for all its potential as an
inductively practised, didactic tool, needs to be significantly modified in
procedural terms through the placement of much greater — in fact, the
predominant — stress upon that principal theological "resource” which precedes
and should govern all other considerations, namely, the Holy Scriptures. The
Word of God has the authority of our Lord himself, and this cannot be
superseded by any other opinion — no matter how pathetic or pressing some
contrary human situational circumstances may appear to be, no matter how
rational and compeliing an antithetical argument might sound.



56_Afrca Journal of Evangelical Theology 17.1 1998

Similarly, the sufficiency of Scripture must never be underestimated in
the search for solutions to the many controversial situations that African
Christians, like their counterparts around the world, confront in a basically
materialistic, humanistic, and secularised age. A removal of the outer socio-
culturally specific wrappings inevitably reveals that we are dealing with
essentially the same corrupt core, man's inherent problem — a sinful nature and
its "various manifestations in life, such as greed, pride, lust, rebellion,
superstition, idolatry, and the like. Thus, the solution, too, remains the same,
namely, repentance in faith and a submissive re-commitment to the whole will of
God, as revealed in his Word through the power of the Holy Spirit.

In this connection then, we should not forget the fundamental clarity of
God's Word either, for it still shines forth like a lamp for the feet of modern man
as he treads his thorny path through life, just as it did for the ancient psalmist.
Once a spiritually regenerated person gets rid of histher own faise
presuppositions, prejudices, and preferences, the biblical text usually reads
quite clearly with regard to what is right and wrong in the normal, everyday
affairs of human existence, no matter what culture and way of life he is heir to
and participant in. There are exceptions, of course, but the fundamental
assumption concerning the Bible's perspicuity ought never be denied or ignored.

To be sure, the difficult, ambiguous, mentally exhausting, and soul-
wrenching cases can and do occur — those calling for firm decisions which
cannot be made easily in accordance with established theological and moral
principles or some explicit, or even implicit, reference in Scripture to lean on for
guidance. The practical methodology described in this essay will certainly assist
one in coming to grips with such problems and in narrowing the alternatives for a
possible resolution with the help of insights to be derived from what may be
better termed the "secondary" resources of grace — past doctrinal and
confessional formulations of the church, the shared individual and collective
experience of the Christian community, and the knowledge avaiiable from
science and other secular fields of human learmning.

But the latter all need to be kept subservient to the primacy of the Word
and a clear recognition of and reverence for its inherent efficacy and authority.
For even when silent on a specific issue, the joint, interactive study of Scripture
in more general terms, accompanied by a prayer for the Spirit's guidance, will
often result in an opening up of the spiritual discernment necessary to solve the
problem at hand. As the writer to the Hebrews has so beautifully expressed it:

For the word of God is living and active.
Sharper than any double-edged sword,
it penetrates even to dividing soul and spirit, joints and marrow,
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it judges the thoughts and attitudes of the heart. (4:12).

We recall that Job in his desperate time of trial and uncertainty did not
receive a direct answer to his grievous complaint either--only a simple, yet
powerful, exposition of the wondrous glory of his sovereign Creator. Yet that was
the only answer he needed in order to recognise the error of his former
approach and to adopt a new perspective on the "ways of God" in the world
(42:1-6). With the Apostle's exhortation uppermost in our minds then, it behoves
us to put biblically based, case-study methodology to widespread, but
discerning, use in the service of the African Church of Jesus Christ:

All Scripture is God-breathed and is useful
for teaching, rebuking, correcting and training in righteousness
: so that the man of God may be thoroughly equipped or every
good work. (2 Tim.3:16-17)

END NOTES

“ A sample case study entitled ‘A Case of Cleansing” is available from the
author for the cost of reproducing and mailing ($3.00). Send to: E.W., Lutheran
Seminary, P.O. Box 310091, Lusaka, Zambia.

" My initial observations relating to the Chewa oral narrative tradition are
recorded in a little UNESCO-sponsored booklet entitied, Nthano za kwa
Kawaza (“Folktales from Kawaza-land’), Lusaka: Zambia Language Group
(1976).

" Smith, EW. and Dale, AM. The lla-Speaking Peoples of Northern
Rhodesia (vol.2, New York: University Books, 1968), pp.332-333.

¥ For a more detailed overview of Christ's parable-telling technique in
relation to several well-known texts, see E. Wendland, "Finding Some Lost
Aspects of Meaning in Christ's Parables of the Lost--And Found (Luke 15),”
Trinity Journal 17NS (1996), pp.19-65.

¥ My observations here are based on, yet also certainly limited by, my
own personal teaching/learning experience — that is, 30 years at the Lutheran
Seminary in Lusaka, Zambia and 25 years as a transiation consultant-adviser
with the United Bible Societies in south-central Africa. For most of these years, |
have often worked together (to my advantage) with a Zambian colieague, Rev.
Salimo Hachibamba.

" The various citations below are taken from two foundational texts by
Robert Evans, entitled Christian Theology: A Case Study Approach (1976) and
Introduction to Christianity: A Case Method Approach (1980), both published by
Plowshares Institute (Cambridge, Massachusetts, USA).
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4 )
keeping up with contemporary Africa

announcing the new publication

RookNotes (0> Afriea

BookNotes for Africa is a new twice-yearly publication
providing one-paragraph reviews on recent Africa-related
publications selected for their potential interest to theological
educators and libraries in Africa and worldwide. More than 40
titles are reviewed‘per 1ssue.

BookNotes for Africa is jointly sponsored by the Theological
College of Central Africa in Zambia and Harare Theological
College in Zimbabwe. Reviews are provided by a team of
contributors drawn from throughout Africa and overseas. A simple
mode of production is maintained to enable modest subscription
rates for the intended readership.

BookNotes for Africa is now commeneing its third year of
publication. To date it has already offered evaluative reviews on
some 170 recent Africa-related titles.

Subscription rates are set for a 2-year cycle (4 issues), and
include airmail posting. For addresses within Africa the rate for 2
years 1s US$8); for addresses overseas the rate is US$12). Checks
should be drawn on a US bank, and made payable to "BookNotes
for Africa" (or you may propose a practicable alternative). Send
inquiries and subscription orders to: BookNotes for Africa, PO Box
250100, Ndola, Zambia.

- J
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CO-OPERATION IN
THEOLOGICAL EDUCATION

Isaac Zokoue

The International Council of Accrediting Agencies (ICAA) links together
evangelical theological education world-wide. This includes the major regional
associations for theological schools from Africa (ACTEA), Asia (ATA), the
Caribbean (CABC), Europe (EEAA), North America (AABC), Latin America, and
the South Pacific. In 1981 the ICAA decided to develop a Manifesto for the
renewal of evangelical theological education. After widespread consultations
and many revisions, a Manifesto on the Renewal of Evangelical Theological
Education was adopted in 1983. Included in the Manifesto of twelve articles is
the following statement on co-operation in theological education, Article 12.

QOur programmes of theological education must pursue contact and
collaboration among themselves for mutual support, encouragement,
edification and cross-fertilisation. We are at fault that so often in
evangelical theological education we attend merely to our own
assignments under God. Others in the same calling need us, and we
need them. The biblical notion of mutuality needs fo be much more
visibly expressed and pragmatically pursued among our theological
programmes. Too long we have acquiesced in an isolation of effort that
denies the larger body of Christ, thus failing both ourselves and Christ's
body. The times in which we serve, no less than biblical expectations,
demand of each of us active ongoing initiatives in co-operation. This we
must accomplish, by God's grace.

Isaac Zokoue completed secondary education in Central Africa Republic.
Thereafter, he obtained a Master's degree from the evangelical French
seminary, Vaux-sur-Seine. He has also earned two doctorates in systematic
theology, one from the seminary at Monpellier, France, and a second from the
University of Strasburg. Dr. Zokoue was deeply invoived from the very beginning
in the Bangui Evangelical School of Theology (BEST) and became the first
President of the seminary’s governing board. In 1987 he became the President
of BEST. In addition to his services at BEST, Dr. Zokoue has served with the
Association of Evangelicals on the national and continental levels and on a
world-wide level with the WEF, Lausanne Committee and other organisations.
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Based on article 12 of the Manifesto, approved by the international
consultation on evangelical theological education, is the following paper which
was read by Dr. Isaac Zokoue at a colloquium on evangelical leadership
development in Africa, held in London, England.

INTRODUCTION

The fact that we have become conscious of the necessity of co-
operation in theologica! education, as witnessed by this statement, is itself a sign
of spiritual progress. Indeed the lack of co-operation noted in the manifesto is a
problem of a spiritual nature more than it is a structural one. It is true that in
order to co-operate one begins by establishing a structure and a framework
within which this co-operation can be exercised. It is thus obvious that the lack
of structure, or simply the absence of channels of communication between the
efforts in question produces de facto a lack of co-operation. But before coming
tot he practical problems of this co-operation, 1 am interested in the reasons
behind this lack of co-operation. It is there that | discern some situations for
which we have to repent. In the Christian life, a new start is possible only if one
acknowledges his sins, confesses them and abandons them. What are these
situations?

REASONS FOR LACK OF CO-OPERATION
Competitive Spirit

Among our institutions there is a competitive spint. Each school believes
that it is the best and thus is not prepared to receive or learn from others. A
feeling of self-sufficiency then develops. This problem manifests itself in the
school's program, for the resource needs of finances and personnel are the
same everywhere. But each school institutes a programme which is supposed to
justify its existence, that is, a programme adapted to the needs to which the
school wishes to respond. That is normal.

But the error comes when one acts as if he is capable, with this
programme, to meet every need. This, of course, is impossible. One must
recognise one's own limits and, at the same time, acknowledge and encourage
what others are doing to fill those gaps in one's own programme. Donors have a
role to play in changing this mentality, for it is in order to convince these donors
to give that each school does ali it can to demonstrate that it is the best and that
its function is unique. Our brochures testify to this fact. The donors themselves
must recognise the absolute necessity of co-operation among our institutions
and must not seek to help them on a competitive basis.
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Critical Spirit

Close to the competitive spirit is a critical spirit. If someone believes that
he is the best, he is prone to point out the faults of others: "That school does not
have a good programme, good professors, etc." Criticism is permissible,
provided it is justified and especially, provided it is constructive. But often we
are simply critical. Our sole purpose is to show that we are doing better than
others, and since this is the case, the others need not exist at all. Such attitudes
have often led to scattering our efforts, with each one creating or developing his
own work, instead of helping to unite our efforts. Division thus triumphs over co-
operation. Among evangelicals, it is not unusual that doctrinal problems are at
the root of this scattering of effort. But several cases have shown that the
doctrinal problems have been somewhat forced, and that people were using
them simply as a pretext for separating from others.

Denominationalism

N Denominationalism has been another important factor behind the lack of
co-operation. The dominant situation is that each denomination protects what it
has acquired. Denominationalism can exist on the national, regional, continental
or international level of the church federations and associations. These church
groupings are in fact groupings of denominations at the heart of which the
principles of co-operation have been adopted. But strangely enough, these so-
called interdenominational works have the least external support and the most
difficulty in surviving because the tendency toward isolation and selfishness
remains strong. On the other hand, interdenominational co-operation is often
limited to the level of church leaders and does not really touch the specialised
agencies which remain the denominations' special domain and the source of
their pride, not to mention their arrogance.

The Manifesto explains this lack of co-operation in terms of such evils as
withdrawal, isolation, and. ignorance of the true nature of the Body of Christ. In
reality, these factors result from the attitudes that we attempted to describe
above. If such ignorance exists, that is, not having an adequate vision of the
Body of Christ, it is culpable ignorance, for the New Testament is filled with
teaching on that subject. It may perhaps be necessary at this juncture to
express a regret that evangelicals have let the ecumenical movement have a
monopoly on the teaching concerning the unity of Christians. For if one notes a
certain myopia on the part of those who have the responsibility to train workers
assigned to the building up of the Body of Christ, it is because, in the
background, a unified vision of the peopie of God is missing.
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Spiritual Deficiency

| fear falling into casuistry by making this list of the reasons for our
failure in co-operation. But | wish by means of these few points to show that the
lack of co-operation is a spiritual deficiency, because some fundamentally
reprehensible attitudes exist. We cannot then, speak of co-operation as if it
were sufficient simply to establish a framework for co-operation and then all will
work out fine. It is necessary to begin with a change -of attitude, not only in the
institutions in question, but aiso in the churches responsible for these works,
indeed even in the donors. The initiative must come from the institutions; they
are the ones who wiil progressively establish the landmarks of this co-operation
and help churches accept it. But obviously an institution cannot thrust itself into
a programme of co-operation if the ecclesiastical structure on which it depends
does not promote or facilitate such an initiative. A strategy of co-operation
among donors, and particularly donor organisations, ought to be put into
operation in order to support the co-operative effort among theological schools.
A change must thus be envisioned at the donor level also.

AREAS OF CO-OPERATION

In recommending co-operation among theological schools, the Manifesto
proposes several ways and means for attaining this objective: contact, mutual
support, encouragement, edification, reciprocal stimulation, and initiative in the
co-operation. This set of actions has been presented as our duty to one
another. A duty is the opposite of what is optional. The whole guestion is to
determine whether we consider co-operation a duty with all its attendant
constraints, or whether we want to consider it a choice. Qur approach to this
probiem, according to the document, must be pragmatic. This signifies that one
must not be satisfied with making speeches about co-operation or with simply
exhibiting all possibie good intentions, but one must rather undertake actions
that make co-operation a reality. Thus co-operation appears in the Manifesto as
a homework assignment that is overdue. There is, therefore, a certain urgency
about this subject. But one must "make haste slowly", taking into account some
lessons from the past.

There is sometimes a great gulf between intention and reality. For this
reason we need to be realistic. It seems to me that there are three fundamental
points to consider: 1) the arena of co-operation; 2) the ways and means of co-
operation; 3) the geographic limits of co-operation.

Arena of Co-operation

The life of an institution has several facets, but the arena for co-



Zokoue Co-operation in Theological Education 63

operation on which we wish to concentrate here is the educational programme.
In this regard, some of the realities are as follows:

a) Each school has its own program of classical subject which can be
grouped under such titles as Practical Theology (Homiletics, Pastoral Theology
etc.), Church History (from the first to twentieth century), Systematic Theology (a
vast domain), Old Testament (elementary Hebrew; Old Testament Introduction,
including Archaeology; Biblical Theology of the Old Testament, Old Testament
exegesis; etc.), New Testament (similar to that of Old Testament, with Greek
repiacing Hebrew), and, more and more frequentiy, Missiology (also a group of
subjects including History of Missions, Cultural Anthropology, etc.). Obviously
we have not here cited all the courses. These are, however, typical subjects
found in most schools. But each school also introduces into this curriculum some
subjects dictated by the realities of its particular region. Thus, for example,
Traditional African Religions, Islam in Africa, History of Missions in Africa, and
so forth, take on more importance in the African context than is the case on the
other continents. The difference between schools can also be located in terms
of the school's purpose: training of pastors, evangelists, missionaries, teachers,
etc. How is it possible to envision co-operation with regard to the different
ranges of these programs?

Among the schools that could be aimed at might be:
¢ enrichment of one's own program.

Through the exchange of documents, one is able to discover possible
deficiencies in one's own program. A school can settie down into a routine and
not seek to innovate, to adapt itself to changes in society and in the church. For
example, several schools have not yet seen the need to have any instruction
(even cursory) on communications.

e improvement of teaching.

Through exchanges of professors or students, one can measure the
quality of teaching taking place at the school. it is good to seek to know, by
means of an openness to others, whether the level of instruction given in the
school allows students to continue their studies in another school at the same or
a superior level. Teaching methods can also be a source of mutual inspiration
(some professars follow a textbook, others develop their own courses).

+ broadening of horizons.

At the higher academic levels (masters and doctorate), circulating
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theses and dissertations, as well as their publications, can be a source of
reciprocal stimulation. If groups of scholars are located in these schools, they
will be able to benefit mutually from the results of each other's research. It is
often the professors of theology who contribute the most to the advancement of
theological reflection.

Let us stop at these three points without claiming to have said all that is
essential. This much, however, is sufficient to demonstrate the importance of
co-operation at the level of the academic program. The school that cuts itself off
from others deprives itself of the many benefits of fraternal co-operation.

b) Another reality about the educational programme is that each school
teaches in a language that is not universal. Even though English is widespread,
the evangelical world includes groups who are unable to use this language. This
fact makes the exchanges we have just mentioned difficult. The only solution is
to have resource to interpreters as well as translations. But let us be aware of
this: at the international level, true co-operation among our schools is possible
only if the linguistic majority takes into consideration the reality of the situation
and the existence of linguistic minorities. It is well known that those who speak
English do not make the effort to learn other languages. Because of this fact,
the minority groups have always been forced to communicate in English or to
manage to produce articles in English. Their demand is rather dissuasive and
does not encourage co-operation. An understanding must be reached in this
area, so that each can communicate in whatever language he chooses.

Ways and Means of Co-operation

The ways and means of co-operation among theological schools remain
to be discovered. There are two possibilities:

a) It would be wrong to believe that co-operation of a certain active form
does not exist among several of our schools, even if it takes place without being
co-ordinated. Indeed, experience shows that the creation of a committee or an
organisation is not always the best way to begin a work, especially if that work
calls for volunteers. A fair number of inoperative organisations and committees
exist. Taking into account the fact that a multitude of such groups aiready exist
in our midst, it would make sense not to create a new one. Existing channels of
communication can be used. At the continental level there are organisations
linking theological institutions. Universal piatforms aiso exist at the
intercontinental level. It is therefore possible to ask these organisations, each at
its own level, to encourage co-operation among our schoals. Exchanges of
documents and notices of job openings and positions sought can pass though
these organisations.
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b) A second possibility would be to create a group that would be
responsible for promoting co-operation. Experience has also shown that if a
decision is made without delegating someone to carry it out, that decision is
useless. There is thus an advantage to be gained in giving the responsibility to
designated persons. But taking into account the very nature of this undertaking,
namely, co-operation — which is a matter of free and personal commitment to
working with others, it does not seem to me advisable to create a committee with
this goal. It is possible to consider such a committee as responding to the need
for co-ordination. Yet once again | do not think it necessary to have a group of
co-ordinators in this domain. One is quickly in danger putting people under
pressure and pushing them into actions that are not freely decided upon. The
sought-after stimulation can be transformed into mental pressure.

We retain therefore the idea of not creating a special structure for
promoting co-operation among our schools. The Manifesto, as a document, is
itself a group product. This means that the group which produced the Manifesto
can make sure that each of its twelve points moves into the phase of application.
Other arguments that | have not mentioned here could militate in favour of the
creation of such a group. In this case, a trial period would be advisable.

Geographic Limits of Co-operation

The geographic limits of co-operation among our schools ought to be
defined. Do we wish to speak of co-operation among countries using the same
language, among countries of the South or of the North only, among regional
organisations or among continental organisations? Without further ado, let us
say that the co-operation we extol ought to be muiti-directional: North-North,
South-South, North-South. Each direction has its own advantages. The
directions North-North and South-South have the advantage that the co-
operation will be richer because there will be many things to share. It is also to
be noted that the North-North exchanges have often been easier. The South-
South exchanges are more difficult and thus merit particular attention and
support. The direction North-South or South-North will have the advantage of
establishing co-operation on the foundation of an encounter between western
and non-western cultures. Openness along this axis has already often been the
case from the South to the North, but not yet, or else timidly, from the North to
the South, a direction which ought to be encouraged. The evangelical world is
seeking more and more to tighten its bonds, and co-operation at the theological
level ought to be a cohesive factor in this search.

There should be no limits to co-operation among theological schools. If
one recognises that theology has more often divided than united evangelicals,
one will be prepared to encourage every initiative in this area. Schools, more so
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than churches. are in the best position to give direction to this co-operation.
Where this co-operation is in danger of running into difficulties is the doctrinal
positions of the participants. Co-operation on the programme level is not going
to come about in isolation from an understanding of the diverse doctrinal
positions at the heart of the evangelical world. One can imagine that each group
would be open only to thoge with whom they have doctrinal affinities. This kind
of co-operation is inevitable, but the co-operation that we seek must not be
discriminatory.  lts objective is to reinforce theological education among
evangelicals of each continent and hence of the whole world. This is a new
concept.

| have taken the liberty to speak of co-operation among our schools in a
broader framework, but everything that | have said is also true for Africa taken in
isolation.  intra-African co-operation exists, but it very much needs to be
strengthened. We must welcome and encourage all possibilities of co-operation
in the African evangelical worid. As the Manfesto says, '"This we must
accomplish, by God's grace."
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REFLECTIONS
ON MUSLIM EVANGELISM:

APPROACH TO THE RELIGIOUS PERSON

Y. Sephiros

Islam represents 1.2 billion people throughout the world. They are
engaged in aggressive missionary expansion, using many of the methods which
have been successfully used by the Christian church to evangelise. These
methods include education, medical, literature, videos and cassettes, street
preachers and community development. At the same time there is a growing
concern in Christian circles to provide a more comprehensive and effective
witness to the gospel of Jesus Christ among the Muslims. AJET has provided
several articles on Muslim evangelism found in issue 15.1 1996.

In this article Sephiros underlines an important aspect in Muslim
evangelism. Instead of focusing on Islam as a religion, Christians should focus
on the Muslim as a person who needs the gospel of Jesus Christ.

INTRODUCTION

Within the context of Muslim evangelism this paper is going to focus on
a person called a Mus/im, not on a religion called /slam. It is only when we view
the Muslim as a person and understand him as a person that we can effectively
present the gospel to him, rather than judging him by his religion. In this point of
view Jesus is the best model in presenting the gospel to Muslims. For this
reason Jesus' conversation with the scribe in Mark 12:28-34 will be our
reference Scripture in understanding the Muslim and our attitude towards him.

Y. Sephiros earned his B.Sc_ in Chemistry from Asmara University in 1988 and
studied tneology from the KHTC in Asmara. He later obtained his Diploma from
Chilarer's Ministry Training Centre in Nairobi. Currently he is invoived in
teacminc and iraining Christian young people in Eritrea.
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One of the teachers of the law came and heard them debating. Noticing
that Jesus had given them a good answer, he asked Him "Of all the
commandments, which is the most important?

“The most important one”, answered Jesus, “is this, 'Hear, O Israel, the
Lord our God, the Lord is one. Love the Lord your God with all your
heart and with all your soul and with all your mind and with all your
strength.’ The second is this: ‘Love your neighbour as yourself.' There
is no commandment greater than these."

"Well said, teacher,” the man replied. "You are right in saying that God
is one and there is no other but him. To love him with all your heart, with
all your understanding and with all your strength, and to love your
neighbour as yourself is more important than all burnt offerings and
sacrifices.”

When Jesus saw that he had answered wisely, He said to him, "You are
not far from the kingdom of God.” And from then on no one dared ask
Him any more questions (Mark 12:28-34 NIV).

THE PROBLEM

During Jesus' day Rabbis divided the precepts of the law into "weighty"
commandments, such as the command, “Thou shalt not kill," and "light"
commandments, such as the prohibition of taking a bird from the nest with her
fledglings or with the egg. Judaism drew no distinction between the moral and
ceremonial law, for both were inextricably connected with the life of the peopie
as a whole. Therefore the problem for a godly Jew in Jesus' day was the
multiplicity of laws. It is amid this baffling profusion that the scribe in the
narrative asks for guidance. Two attitudes characterise this scribe.

He Was Perplexed

Comparing his weakness and what the law expects of him, he was totally
confused what to do. Because he found himseif helpless to do the whole law
perfectly, he resorted to selecting the greatest "one". He was genuinely
perplexed. He had a riddie in life which he wanted Jesus to solve.

Similarty since Islam is a religion of works one can imagine the stress
this imposes in a Musiim's mind. The Qur'an teaches that,

The balance that day will be (to a nicety): Those whose scale (of good)



Sephiros  Reflections on Muslim Evangelism 69

will be heavy, will prosper: Those whose scale will be light, will find their
souls in perdition, for that they wrongfully treated our signs (Sura 7:8,9).

No matter what the word "prosper” might actually mean in this verse, it is
clear that the Muslim will strive his best to attain that prosperity. Equally with
this, since he does not know the exact standard, he will struggle to be as good
as he can. When he feels he is not being as good as he should be, he gets
confused. Law and justice being the basis for all thoughts and behaviour in
Islam, there is no flexibility in deciding the right, and compromises are seldom
possible. If some injustice is done by trying to compromise, then such sin resuits
in reprisal and punishment. Soon the fear and confusion starts to manifest itself
in many ways. Sometimes it appears in the form of political conflicts such as in
Sudan, Nigeria, Ethiopia, Zanzibar, and Gambia. Even sometimes it is
manifested as clashes between rival Islamic groups like in Cote d'lvoire, Kenya,
Tanzania and Sudan. Getting frustrated, such people start to view the world
order as miserable. They become unhappy people, plunged in reckless
dissatisfaction. That is why today such people are continuing to "generate
havoc1and violence in the form of fundamentalism, for Muslims and non-Muslims
alike.”

Mohammed Arkoun, professor of Islamic thought at the Sorbonne
University in Paris, stated that "No state has met the ideal requirement of Islam-
and that is assuming anyone could.”® Hence, the confusion created in the mind
of a Muslim who is programmed to reach an ideal. An unattainable goal is really
devastating.

At this point we can define a Muslim as a spiritually dissatisfied person
who struggles with ineffective means to find favour in the sight of his non-
understanding god, who expects his worshippers to be what they can not
actually be.

He Was Truth-Seeking

Unlike his fellow scribes. this scribe did not come to test Jesus. The
Bible tells us that he came to Jesus "noticing that Jesus had given them a good
answer." From his attitude we see that he was having a genuine question for
which he wanted to know the true answer. In asking Jesus sincerely which
commandment is the greatest. what he wanted to know practically was "which is
that command which we ought to have in a special manner an eye to, and our

; Pipes. Daniel. Newsweek, March 12, 1984.
< Arkoun Mohammed. Time, June 15, 1992.
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obedience to which will lay a foundation for our obedience to all the rest?® He
really wanted a safe exit from his confusion. He really trusted Jesus that he
could give him a satisfying answer. Reverend Robert Jamieson comments that
he "answered 'intelligently' or 'sensibly' not only in a good spirit, but with a
promising measure of insight into spiritual things."*

As their first trial to find a way out of their frustration, many Muslims are
observed trying to get a satisfying answer within the boundary of Islam by
supporting different Islamic groups. The Sudanese example is one. Many
initially welcomed the fundamentalist coup and its promises of organisation and
order following the disarray of the last government. But today most Sudanese,
however devout they may be, are "more fearful than fulfilled.”® Similarly, Len
Bartiotti of the Centre for Ministry to Muslims (Assemblies of God) says that
Muslims in West Germany are "reachable but neglected,"® indicating that they
would seek the truth if they could get it.

The reason that makes a Muslim seek the real Truth is to be found
behind Allah, the object of worship in Istam. Though "The Merciful" is one of his
beautiful names, he remains distant and impersonal. If the one who claims to be
the merciful fails to show mercy, it is inevitable for the sout of a Muslim to look
for a reliable Truth.

THE SOLUTION

Four attitudes characterise Jesus' approach in solving the scribe's
problem.

Jesus Was Available

Because of his dealings with the first three scribes who came to test
Him, Jesus could have reserved Himself from this last sincere scribe and
ignored him. But Jesus did not do so. He made Himself available for this truth-
seeking scribe. He didn't show any sign that might have made the scribe feel
uninvited or unaccepted. He made him feel free to ask any question for which
he wanted an answer.

3 Henry, Matthew. A Commentary on the Whole Bible. New York: Fleming H.
Revell Co., n.d.

4 Jamieson, Robert. Commentary on the Whole Bible. Grand Rapids:
Zondervan.

® Time magazine, June 15, 1992.

6 Bartlotti, Len, quoted by Kevin Piecuch. Christianity Today, March 5, 1990.
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Jesus Was Understanding

Observing the genuineness of the scribe, Jesus showed compassion
towards him. He discerned his real problem. Because he knew well the day-to-
day life of the Jews under the law, Jesus tried to show in action that he, the
scribe, is one of the subjects for whom he came to liberate from bondage. By
trying to put Himself in the place of the scribe, Jesus understood his real
situation.

Jesus Was Specific in His Message

Once He understood the objective situation of His subject, Jesus spoke
to him with a specific message — the message of love without beating around
the bush. Probably the scribe viewed God not as a loving father but as a fault
finder who maliciously counts failures. Hence Jesus explained to him how love,
both from God's and man's direction, soives everything.

Jesus Was Kingdom-Oriented

In helping the scribe, Jesus was not persuading him to leave Judaism
but showing him the way to join God's Kingdom. He did not try to impose a new
religion on him but simply tried to indicate the new path of love to approach God.

THE REFLECTION

"He who is not with me is against me, and he who does not gather with
me scatters," said Jesus in Matthew 12:30. God knows no gray area.
Everything is either black or white. That is to say, everyone in this world
belongs either to God's Kingdom or outside of it No one can be in between.
And since Jesus is the only way to that Kingdom, anyone who does not accept
the Jesus of the Bible is out of that Kingdom. Therefore, those who are already
in the Kingdom, namely Christians, have a responsibility of bringing such
people, like the Muslims, to the Kingdom. Our best example for such a mission
is Jesus Christ Himself.

Phil Parshall in his book, New Paths in Muslim Evangelism, says that
"there is no ultimate methodology, only an ultimate message."7 Having this in
mind, leaving aside talking about techniques, we can learn something from

7 parshall, Phil. New Paths in Muslim Evangelism. Grand Rapids: Baker Book

House, 1989,
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Jesus' attitude towards people who need the ultimate message — in our case. the
Muslims.

Availability

Tullio Vinay. founder of the Agape movement in the Waldensian Church.
once said that.

The church's task is not to save itself — Christ has already done that. it
is rather to give itself in love and service — in fact to die for the world ?

God did not design his church to struggle for survival within itself, but to
be the "aroma of His Son Jesus Christ" in a dying world.® Hence it would be
shameful for the church to say that it is too busy with some thing else, while
neglecting the needy ones. Speaking about the time of Christians. Kevin
Howard says,

The one who always cries, Too Busy! but never manages his time is like
the one who constantly bounces checks but refuses to look at his bank
statement. It is suicidal, no matter how you look at it.'°

Let's make ourselves available first for the needy Musiims before we
condemn them because of their religion.

Understanding

The reason why Jesus showed compassion to the scribe was because
He understood his problem. He felt the situation of the scribe which was
sandwiched between the binding requirements of the law and his burning zeal
for God. This feeling is what led Jesus to give him the appropriate message.

Similarly, it is only when we understand the real situation of Muslims that
we can reach them with the gospel. Rather than judging them by how they
behave, let's understand the problem that drives them to behave so. No one
who has a biased view of Jesus has ever had any peace with himself. The
reason is that such people do not understand that the real meaning of life iies in
the single idea, "God so loved the world" Speaking about the Muslim view
point, Juck Budd says the following, quoting al Gazali,

8 Vinay, Tullio, quoted by Howard Snyder, Lion Hand Book of Christian Belief.

Herts, England: Lion Publishing, 1988.
® 2 Corinthians 2:15.
'® Howard, Kevin. /srael My Glory, Vol. 45 No. 1, Feb/Mar 1987.
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... itis inconceivable that Allah should love mankind because when there
is love there must be in the lover a sense of incompleteness, a
realisation that the beloved is needed for complete realisation of self.
This is completely impossible with Allah, since Allah is perfectly
complete... Thus any idea that God so loved the world that He gave His
only son is completely foreign to the Muslim mind."”

On top of this, owing to the fact that no Muslim can be certain about his
destination, the Muslim spirit is a restless spirit. Even Mohammed himself is
reported to have said,

Verily the Almighty and Glorious Allah took hold of one with his right
hand and another with the other hand, and said: This is for this and this
is f% this, and | don't care. | don't know in which of the two (hands) |
am.

Can you imagine the pain you would have felt in your soul as a follower
of Jesus, had Jesus said in His last hour on the cross "I am sorry men, | am not
sure if | can finish what has to be done in your place"?. That is why we have to
understand the Muslim first in order to tell him that he can have an eternal lover
who can give him a certain destination, unlike his prophet which was not sure
even about himself.

Specificity

Christopher Lamb had this to say, to the effect that it is the quality of
what we preach and not the quantity that matters.

So much preaching and writing is preaching and writing past people,
meeting neither felt nor real need. We answer questions people are not
asking, or have ceased to ask or have not yet thought of asking. We
talk our own jargon in our own tongue and wonder why no one
understands.

In His conversation with the scribe, Jesus wonderfully knit together the
whole law of God into a single idea — love. The Hebrew word for /ove in the Old
Testament verses which Jesus quoted implies "an ardent and vehement

—-
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Budd, Jack, How to Witness tc Muslims, Red Sea Mission Team, 1983.
Mishkat HHl, P. 118,

Lamb, Christopher, quoted by Anne Cooper, Ishmael My Brother. MARC STL
Books, Evangelical Missionary Alliance, 1988.
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inclination of the mind and a tenderness of affection at the same time... It
denotes a strong emotional attachment for and a desire to possess or be in the
presence of the object of love.""*

The Greek counterpart of the word indicates,

a benevolent love, the benevoience of which is not shown by doing what
the person loved desires but what the one who loves deems as needed
by the one loved, for example as in John 3:16. God's love for man is
God doing what He thinks best for man and not what he desires. It is
God's wilful direction towards man. But for man to show love to God, he
mustéirst appropriate God's love, for only God has such an unselfish
love.

The reason why Jesus gave this message to the scribe was because He
knew that the scribe did not understand love as God views it. If we were to
analyse his attitude from today's ground, using New Testament terminology, we
would say that he was trying to please and worship God before he appropriated
God's love as expressed through Jesus Christ's finished work on the cross.

Do you think a Muslim needs any other message than the message of
love? From whatever angle we examine it, this is the message of the gospel
which is the "perfect law that gives freedom.""®

Under the magnifying glass, the fundamentalist activity around the world
today is a desperate move to liberate themselves from Isiam and not to liberate
others for Islam. Ten years back no one dreamed Afghanistan would be what it
is today. Al factions in the country were fighting for a unified Afghanistan
covered by Sharia law under the Qur'an. But to the amazement of the world they
continued fighting even after they drove out what they called their "oppressors".
The simple reason is that the bondage is in the soul of each individuali Muslim
fighter, not a physical one on the country as a whole. Do you think a soul under
such a situation needs a message other than the gospel of liberty proclaiming
God's love as expressed through Jesus Christ? So being specific in our
message, it is our responsibility first to bring the good news of God's iove to the
Muslims, this needy portion of the community of mankind.

:: Zodhiates, Spiros, Hebrew Greek Key Study Bible, AMG, 1986.
Ibid.
6 James 1:25 NIV.
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Orientation

There is a fictitious story about Peter the apostle, that one day he will
stand at the gate of heaven and ask the people coming, "Are you Roman
Catholic? Sometimes churches are side tracked by spreading their own religion
and forgetting that they are here to propagate God's kingdom.

When Jesus saw that the scribe answered discretely and intelligently,
He commended him with respect to God's Kingdom. Jesus, being Kingdom
oriented, was not persuading him either to leave one religion or join another. In
this world what mattered for Jesus was the propagation and expansion of God's
Kingdom as he continued to do so through his Spirit as recorded in the Book of
Acts.

At times in our effort to "work for God" we philosophise too much and’
end up making people mere church-goers. Nowadays many churches and
organisations have adapted so many methodologies ana techniques, including
development work like education and agriculture, to reach the unreached
Muslims. But it is sad to see such churches and organisations abandoning the
very mission for which they were called. The only reason for this is because
they are not being Kingdom oriented. The fame and praise which the hungry
stomach is throwing at them blurs their vision. Speaking about the intended
human transformation in development work Dr. Tokunboh Adeyemo once said,

Human transformation involves inward and outward environment. It is
the bri?_Ping of inward and outward environment under the leadership of
Christ.

Though we may use many of our activities to show our Christian love to
our Muslim neighbours, it ends up in vain unless our move is Kingdom oriented
to make Christ reign in their hearts.

The gospel should be proclaimed both in word and in deed. We need
both to identify with the non-Christians in their need and to tell them the
Christian 'Good News.*®

7 Adeyemo, Tokunboh, Second Consultation on the Role of Evangelical

Fellowship and Organisations in Relief and Development in Africa." January
1987.

18 Snyder, Howard, Lion Hand Book of Christian Belief Herts, England: Lion
Publishing, 1988.
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CONCLUSION

Finally here are some questions which help us identify our problem
areas so that we may be able to keep track of God's plan for the world of Islam.

1. Do we ourselves have the life of God about which we are preaching to
others? "Evangelism is just one beggar telling another beggar where to find
bread," said D.T. Neils."® You can't tell others where to find the bread of life
unless you first have it for yourself. Howard Snyder said,

Witness springs from the church's worship and community life. A church
weak in worship has little inclination to witness, nor does it have much to
witness about... Evangelism and service may be thought of as
representing the church’'s witness by word and by deed... not just by
individual believers but by the Christian community functioning as a
body, which gives the church's life in the world an authentic impact for
the Kingdom of God.”

You can radiate liberty to a Muslim if only you have already appropriated
it for yourself through the redeeming power of the blood of Jesus Christ.

2. If we already have life in ourselves, as individuals, churches and
organisations, are we pushing forward or stagnating in some comfortable
corner? Someone has said "A ship in a harbour is safe, but that is not the
purpose for which ships are buiit” Some got their ship of faith broken. Some
have abandoned the stormy field of Muslim evangelism to search for "smooth"
fields. But beyond this we mention with a sense of humiliation that some have
left church buildings to be converted into Mosques,”! while Islam is continuing to
programme its young adherents with bitterness and bondage. Half of all
Muslims in the world today are under twenty years of age. For example, a 1977
manual for Jordanian first grade teachers states,

It is necessary to implant in the soul of the pupil the rule of Islam so that
if the enemies occupy even one inch of the Islamic lands, jihad becomes
imperative for every Muslim.?

In spite of such a move on the side of Istam, in which direction are we

'° Neils, D.T, ibid.

® Snyder, Howard. The Lion Handbook of Christian Belief. Herts, England: Lion
Publishing, 1988.

' Piecuch, Kevin, Christianity Today, March 5. 1990.

% Israel My Glory, Vol 51 No. 3, June/July 1993.
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moving? Are we pushing forward effectively so that our next generation may
appropriate the living faith? Do not lose your vision. "Where there is no vision
the people perish."

3. Do we have a stron4g faith that "the one who is in you is greater than
the one who is in the world"?** Do you realise that God's arm is strong enough
to destroy every stronghold, including Islamic arrogance? Mr. lan M. Hay, the
ex-General Director of SIM International, recently said in an interview,

If God, in such a brief period of time, can upset the whole communist
world, what about islam?... (Islam) is a cracked wall. And as strong as
the fundamentalist Muslim seems to be at the moment, it is fragile. Even
in those countries, most people will not tolerate that rigidity for fong. It is
going to change. And God has different ways of doing that.®

Two decades back it was impossible to talk about the fall of communism.
But God did hear the prayer of many faithful men and women who constantly
prayed for this to happen. How about you? Do you trust the Lord that one day
He will demolish the Islamic pride? In every step of your move in this ministry,
your faith in the Lord will determine your fruit and victory.

After we are clear concerning our attitudes, then for God there is no
question of possibility because everything is possibie for Him. As to us there will
be no problem because we have cleared every obstacle from our side. As to the
devil he will continue to wage war against us. But praise God! Victory is finally
ours, for "we are more than conguerors through Him who loved us" (Rom. 8:37).

3 proverbs 29:18 KJV.
24| John 4:4 NIV.
% Hay, lan M, SIMNOW, Feb/Apr 1993.
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BOOK REVIEWS

Being Human in a Christian Perspective
(Series F2: Brochures of the
Institute for Reformational Studies no. 68).

B.J. van der Walt

Potchefstroom University for Christian Higher Education:
Potchefstroom, South Africa. 1997. Pp. 83. ISBN 1-86822-257-8. |

The small book is the text of a conference lecture given by the author,
and a summary of material in an earlier book, The liberating message. a
Christian world view for Africa (1994 & 1996 from the same publisher). Prof.
Bennie van der Walt is Professor of Philosophy and Director of the Institute for
Reformational Studies at Potcheftroom University for Christian Higher Education,
South Africa. He covers the present topic, a Christian view of man, under six
characteristics: man is a sexual, holistic, multi-dimensional, religious, cuitural,
and individual-communal being. (1he author explicitly states that he is using the
term 'man’ and masculine pronouns in a generic sense for convenience, ana
intends no gender prejudice).

Each topic is covered briefly, but is amazingly comprehensive through
the use of numerous headings and lists of points, with concisely-worded and
sometimes provocative comments (see the list of stereotype attitudes towards
women in 1.5, for example). The text is assertive rather than persuasive in its
style, and some readers might find its tone irritating. The book provides a useful
summary of many important facets of our complex human nature. It reads more
like a summary than a discussion, and offers a generalised account which slices
through various controversial issues, such as the current gender debate.
Although short, it is not simple. The author has worked hard to be clear, but
makes few concessions in language, and refers to a number of other opinions
and scholars. Some of those referred to will not be widely known, and there is
no bibliography to follow them up.
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The six topics are presented as separate chapteriets, and cover in order:
the complementarity of human gender and sexuality; the unity of physical and
spiritual aspects of our being; the complexity of our nature, an overview of
competing religious systems, including the biblical system, and our creation in
God's image and consequent falseness/sinfulness; the relational aspects of
human nature, including personal relationships to God, other people and the
creation; the compiementarity between our individuality and our social
dependence, and the danger of one swallowing the other. The book is rounded
off by 12 pages of substantive discussion questions (70 questions listed). Van
der Walt continually seeks to relate each topic to the African context.

One or two specific comments on points of special interest are worth
making here. The author takes a nonsense stance with regard to the equality of
the genders in all aspects of life, while respecting the obviously different
biological roles of the two sexes (1.4, 1.6). While gender equality is sometimes
a controversial matter, few can deny that our traditional societies, in North and
South worlds, have often been overly authoritarian with regard to male
supremacy. Two brief sections (1.8, 1.9) deal with marital fidelity and
singleness, but nothing is said about either monogamy or polygamy. In dealing
with the cultural diversity of the human community, the author misses addressing
both inter-ethnic relationships and the issue of language diversity. The first is a
tough one, but we need to address it urgently. Has Christianity anything
substantive to offer in the area of inter-ethnic relations? If so, what is it? The
second, that our group culture is strongly reflected in language, is surely one of
the most neglected issues in the church’s reflection today. This must be
particularly the case in Africa where no nation state is monolingual (even
excluding European languages). Our language no less than our culture needs
to be confronted with the claims of Christ the King. A dangerous dualism {urking
in many corners consists of worshipping God in French or English while
fomenting disharmony through our vernacular ianguages. ‘With the same
tongue we praise God and curse men' (Jas 3:9), even as we may use different
languages in each case. Finally, there is a good discussion of our human
attitude and responsibility toward the natural world (5.3). Here too, Christian
practice is much-criticised in the modern world, and responsible stewardship
needs to be more central on the church's agenda.

in essence providing us with a potted systematic theology (although it is
founded as much on socio-cultural anthropology as on the biblical text, and
biblical references are rather few), van der Walt nevertheless builds on a set of
characteristics that do not form the backbone of most traditional theological
discussion, and uses a vocabulary that provides a much needed modern
alternative to older theological texts. It is significant that he starts with gene, and
the unity and complexity of human make-up, before coming to human religious
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but fallen nature, and then moving off again to deal with cultural, social and
individual aspects of our being. This approach has the effect of dealing with us
as we find ourselves in our modern life-view, and of integrating our religious
nature into our overall complexity. Indeed the fourth topic, man as a religious
being, might well have come last, to provide an explanatory conclusion for the
form our humanness takes.

The book deserves to be in the bibliography of theology courses for the
provocative way in which it realises issues, but is too sweeping to be a text in
itself. 1t will provide a good check list for theology teachers to make sure that
serious current issues are covered (bearing in mind the omissions noted above).
The book constantly returns to relational aspects of our nature, and to the ways
in which observed two-sidedness in human nature reveals complementarity and
not polarisation; in the author's terms, duality, but not dualism. This. in fact,
probably sums up what is distinctive about the Christian view of human nature,
and of religion itself.

R. J. Sim PhD
Nairobi Evangelical Graduate School of Theology,
Nairobi, Kenya
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Whole Gospel. Whole World: The Foreignh Mission
Board of the Southern Baptist Convention

William R. Estep
Nashville: Boradman and Holman, 1994
xX, 429 pp., many illustrations. ISBN 0-8054-1041-4

This book was written for the 150" jubilee of the Foreign Mission Board
of the Southern Baptist Convention (USA) in 1994. The Policy Subcommittee of
the Board gave the writing of the manuscript its oversight and approval. The
book does not intend to be a history of all Southern Baptist missionary work, but
only that done by the board which directs the denomination’s foreign effort. In
that effort, 38,741 Southern Baptist churches co-operate, supporting, 3,911
missionaries, working in 126 countries world wide (1994).

Since the book deals with a major mission present in many African
countries, it is a useful resource in understanding this mission, some of whose
policies differed considerably not only from those of the classical missions of
the Great Awakening (today often calied 'ecumenical’) from among whom it
originated, but aiso from those of other evangelical missions with whom it now
associates.

Estep ably traces the whole history of Southern Baptist missions,
starting with Adoniram and Ann Judson’s work in Burma, understandably giving
much weight to the personalities of the successive leaders. But he also traces
structural developments, showing how the Board in the beginning almost creafed
the Southern Baptist Convention as a denomination, via an independent mission
board supported by the churches of the Convention (with an equally
independent women'’s board) becoming the powerful and strongly centralised
mission board of a centralised denomination (despite all the Baptist emphasis on
the independence of the local church).

As such the Board became involved from 1979 onwards in the
“conservative/progressive” conflict within the Southern Baptist denomination
which led to the resignation of Keith Parks as President of the Foreign Mission
Board in 1972, and to the formation of the Co-operative Baptist Fellowship as a
competing foreign mission organisation for Southern Baptist churches, a
development which so far has affected Europe much more than Africa. The
author himself seems to try not to take sides too much in the controversy, as
pages 384-388 show, where he equally endorses: institutions, preaching only,
relief aid, and volunteers.
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Written in these circumstances, the book tries to avoid extremes and to
justify hope. Estep is convinced that, just as in the 19" century the FMB
overcame the Landmark crisis (with its peculiar concept of church history), and
the Gospel Missionary Movement in China (with its peculiar missiology), and did
so by being firm and accepting genuine concern and devotion to Christ, it wili
also similarly recover from the results of the “conservative/progressive”
controversy today. Currently the Board seems to be in the firm phase,
thoroughly rethinking its principles and priorities and revamping its work on the
mission fields accordingly. Presently the indigenous principle (assumed but
never clearly defined in this book) is being given a new meaning through the
policy of “nationalisation” (not explicitly mentioned in the book), a policy not
demanded by the “nations”, which leads to the shedding of all institutions by the
mission, so that it can concentrate purely on evangelism, with high priority of
reaching the unreached people groups. Although these developments took
place after the book was written, the book can help greatly in understanding the
new policies. For example, even if one does not like the changes, it can help in
understanding the background for those changes to have the clarification that for
the Southern Baptist Mission the [American] “mission” and the [national] “church”
must remain eternally separate.

While the book can be of help to those who in any way co-operate with
the Southern Baptists. it is also for missiologists an important book for learning
about mission administration, and mission strategies and changes therein. Over
the fast dgecades the Southern Baptists kept the full emphasis on career
missionaries. but combined this with a strong emphasis on “journeymen’
(inclusive of women) missionaries, who serve a few years and use only English
(p. 309), and “volunteers”, who serve for four months to a year or two. These
programmes are considered a great success, but the issue is not resolved how
such missionary affiuence (a four months’ volunteer costs several thousands
dollars) can be paired with the indigenous principles, on the strength of which
the Baptist Mission has to refuse to buy a tin roof for a church (for a few hundred
dollars. and something that can last many years).

Here the limitations of the book show: it is written for a jubilee, not to
discuss missiology, That is left to the reader to do, but it is worthwh|le doing so
with the help of this book.

Klaus Fiedler, Ph.D.
University of Malawi
Malawi















