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Message from the Editor:
150Years of the Van Dyck Bible

Michael Parker (mike.parke@etsc.ory
Evangelical Theological Seminary in Cairo

This 2015 volume of theCairo Jou-
nal of Theology{CJT) opens with four
articles on the occasion of the one
hundred and fiftieth anniversary of
theVan Dyck Bible.Cornelius Van
Dyck was a medical resionary sent
in 1840 to Beirut, Lebanon, by the
American Board of Commissioners
for Foreign Missions. Utiking the
previous translation work of Eli Smith
and collaborating with local assi
tants, he translated the Bible intoaAr

— bic, compléing the task inl865 The
Van Dyck Bible, which is still widely used, has been highiy i
fluenti al and is sometimes- ref
siono or t he AKing J a mmeakingVer s
world.

The four articles present various aspects of the isthads
surround the Arabic translation of the Bible. Michael Shelley, the
director of the Center of Christidluslim Engagement for Peace
and Justice at the Lutheran School of Theology in Chicage, pr
vides the reader with a general introduction to Bibledliation,
reviewing subjects such as biblical inspiration, form criticism,

" The image of Van Dyck on this page has been taken from: Ed Lauber,
iAnutOst andi ng Exampl eHeartdanguBdgeAubustl3Tr an s |
2014 http:/heartlanguage.org014/08/13an-outstandingexamplefor-bible-
translators/
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source criticism, redaction criticism, the New Testament canon,
and the cultural and linguistic adaptability of the Scriptures. Uta
ZeugeBuberl, who recently received her PhD frone tUnivers
ty of Vienna for her dissertation on the work of the American
Board of Commissioners of Foreign Missionaries (ABCFM) in
Beirut, Lebanon, tells the stor
Beirut and specifically his work on the famous Bible thatrbe
his name. Joshua Yoder, ETcSCO s
es Van Dyck in his own time, reviewing the state of the art of
textual criticism in the n- net e
sion to base his translation of the Bible on the version that-scho
ars refer to as the Textusc- Rece
tor of Greek who has worked on
project, presents the specific issues that confront those who
would produce a modern translation of the Bible in colloquial
Arabic.

We hope that you will enjoy reading thefseir articles. As
noted they open th015volume of theCairo Journal of Thelb
ogy. The volume continuewith two book reviews by myself:
Rodney Starkos revisionist hist
the inportance of the Christianity for the rise of the West and the
success of modernity; and Phil:i
aspects of World War |, a war that he argues redrew the religious
map of the modern worlduring the year, we hope to add more
articles and book reviews to this 2015 volunR®ease, check
http://journal.etsc.orfpr the latest additions.
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ScriptureMatters. Authority, Content,
Canon, and Translations of the Bible

Michael T. Shelleynishelley@Istc.edu
Lutheran School of Theology at Chicago

The Bi bl eb6s ChestabhFath bnd Pdrac e |
tice

For Christians the Scriptures matter. Their sacred texts, commo

| y known a $have @ begal dacebirl fermirg Chst

tian faith and practice. The Bible contains numerous writings
from a period covering more than a thousand years and written or
compiled by numerous people. It is divided into two main parts.
Christians most often call the firpta r t Athe Ol d Te
sometimes refer to it as #fAthe
originally, for the most part, written in HebréwEor Jesus and

the very first Christians this part of the Bible was their Scriptures.
What Chri stiean slecalalmemtt e diNd n
ing the lifetime of Jesus.

Christians speak of t he Bi bl e
means it has an important pl ace
They commonly speak of the Bible as the Word of God, which
means that Qristians throughout the world consider it an author
tative book for faith and practice. Many believe the Bibleus a
thoritative because God inspired it, but what does the werd
spiremean? New Testament scholar Craig Koester writes,

'The English word fBi bl e diblidnewhichv es f
mears fAbook. 0 Sedd GBragigmnkKoést &u,i de t o
(Minneapolis: Augsburg Fortres§991), 9. This short book is an excellent
introduction to much of what this essay covers.

2 Ezra4:8i 6:18 7:12 26, Daniel 2:4bi 7:28 are written in Aramai, a -
mitic language closely related to Hebrew. Sebe | nt er pr et er 6 s
the Bible(Nashville: Abingdon Pres4962, vol.1, s . v. AAramai co.
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The wordinspiredis used in the Bible itself (2 Timothy 3:16)

and is included in official statements of many Christian groups,
including Baptist, Episcopal, Lutheran, Presbyterian, and R
man Catholic churches. Yet the Bible itself does notlsay

the inspiration took placand Christians have developed diffe

ent positions on this issue. Some declare that each word of the
Bible was communicated to the biblical authors by God. Others
hold that the message was inspired but the actual words were
not. Still others suggest thatsipiration refers to the authors of
the Bible, not to its words or messdge.

Anot her way to talk about the
authority for Christians because it witnesses to God, what God
has done by creating and caring for the creatiotiuding hu-
manity, and most especially what God has done through Jesus
Christ. In fact, the New Testament identifies Jesus as the Word of
God. Thus, AChristians believe
are authoritative because they are primary witnessts iword,
Jesus °Christ. o

The Bible as a Library

The Bible is usually found in the form of a single book, but in
reality it is a collection of many documents. For that reason, it has
been | i kened to fAa great | ibrar
writtenat di fferent times aftAdongl ace
Christians there is some difference about how many books are in
this library. The Bible used by Protestants contains stynd-
vidual books, thirtynine in the Old Testament, twerdgven in
the New Testament. The Bible used by Roman Catholic and O
thodox churches have additional books.

Like a library, the Bible is divided into different sections. The
larger section is called the Old Testament, the other is called the
New Testamentt.d A @t ematigameem e X

® The Greek word isheopneustqsvhich means Goedreathed or breathed
into by God.
“KoesterABegnner 6s Gui de t,d2 Reading the I
® Ibid., 14.
®bid., 17.
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oneds will, and the Ol d and Ne\
God f or 'What Ghpidtiams aall the Old Testament is for
Jews their entire Bible. Christian Bibles, on the other hand, also
contain the New Testament, callection of documents written
betweerb0and110C.E.

The Old Testament

Christian Bibles usually group the books of the Old Testament
into four categories: the Pentateuch/Law, the Historical Books,
the Poetical and Wisdom Books, and the Prophets. Muc¢heof
material in the Old Testament circulated orally before it wat wri
ten down. Altogether, the collection of books in the Old dest
ment was written over a span of about one thousand years. As
Koester says, the books of the Old Testament

provide apanoranc vi ew of Goddés dealings
over many centuries. These texts
creation and the joy of |l srael 6
portray the anguish of | strael 6s

less quest to win his pe@pback again, by disciplining them in

exile and graciously liberating them once more. Through its
stories and songs, prophecies and proverbs, the Old Testament
bears witness to the faithfulness of God and helps people in

every age discern whatitmeandte Godoés %own peopl

The New Testament

As already mentioned, for Jesus and the earliest Christians, the
Old Testament was their Bible. Eventually, new documents wri
ten by early Christians were recognized as authoritative writings
that witness to what Goldas done in Jesus Christ and what it
means to be his followers. The formation of the four Newarest
ment Gospels occupied a period of fifty to sixty years after the
time of Jesus, roughly the ye&@@ 90 C.E. What was the process
that lay behind their foration?

" Ibid., 18.
8 Ibid., 40.
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A couple of days after Jesusbo
believed something extraordinary had happened: the one who
died on a cross was now alive. They believed that God raised him
from the dead. This was a transforming event. The disciges b
gan to recall with fresh vividness what Jesus had said and done.
All this was news they could not keep to themselves. It was
Afgood news, 0 wh igoshelmeans, antiibhiad té h e
be shared with others. They shared it first with fellows Jews in
Pdestine. Then, as the New Testament book of Acts tells us, they
soon realized this news had significance for the whole world.
They thus moved beyond the borders of Palestine into the larger
world. They told the story of what Jesus had done and what he
taudht, and the whole story was colored by what they believed
happened in his death and resurrection.

For the first few decades, this story was shared orally. That is,
the written Gospels we now have were not written immediately.
The story was told through m@ehing, teaching, and worship
within the community of believers that was forming. It was also
shared with people outside the community and given as verbal
instruction to new believers. As this information about Jesus was
told and retold, it was shaped intommon patterns that made it
easier to remember. New Testament scholars, through the disc
pline known as Aform criticism
patterns the material had in the oral period. For instance, as we
study the Gospels we find units of teaal, such as parables,
miracle stories, and sayings of Jesus. In the shape in which we
have them, they were easy to remember and share.

Eventually, information about Jesus that was shared orally
was drawn together in written form in the New Testamerd-Go
pels. However, not all this oral material was recorded in the Go
pels. We find evidence for this in the New Testament itself. Near
the end of the Gospel of John,
other signs in the presence of his disciples, which are ndewrit
in thi230%o0ko (

° The Bible translation used in this essay is N@v Revised Standard
Version

10
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A further branch of Gospel sc
cism. o It seeks to discover wh
forms lie behind the New Testament Gospels. For instance, it is
widely thought that the Gospel of Mavkas the first Gospel to
reach its final form, and it is commonly held that Matthew and
Luke drew upon Mark extensively, and often almost verbatim, in
writing their Gospels. Each, however, also has material unique to
his version. At the beginning of his §uel, Luke refers to other
accounts, apparently written, o

Since many have undertaken to set down an orderly account of
the events that have been fulfilled among us, just as they were
handed on to us by those who from the beginning wereieyew
nesses and servants of the word, | too decided, after inwestiga
ing everything carefully from the very first, to write an orderly
account for you, most excellent Theophilus, so that you may
know the truth concerning the things about which you have
been nstructed. (1:14)

A third branch of New Testament scholarship is known as
Aredaction criticism.oO0OEach Gosp
particular context. Redaction criticism seeks to discover the sp
cial interests, emphases, and concerns that led@asel writer
to write a Gospel for his context.

New Testament scholarship is painstaking work. To the no
ice, and even to those of us who have had some training in it, it
seems to involve a lot of trivial detail. However, the careful and
meticulous studyf the Gospels does not affect their broadcstru
ture as literature that seeks to tell a story that the writers believed
to be vitally important for the whole world. As John says at the
end of his Gospel, Athese thing
to believe that Jesus is the Messiah, the Son of God, and that
through believing yowd3¥ay have

Yet, if the teaching of Jesus was one, then we might expect
only one Gospel. Why are there four? Perhaps the best response
to this questions that the writing of the Gospels was bifocal. By
this we mean that the writers composed their Gospels looking
backto Jesus bufrom the concerns and emphases of their own

11
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context’® They sought to demonstrate how Jesus could be good
news in their situ&n. That is, each Gospel was written with a
particular community and situation in mind and to explain how
Jesus was relevant to that situation.

Yet, it might further be asked, why four Gospels and not
more? Certainly there were more situations and cantexthe
early church than four. The early church thought about this-que
tion, and in fact more than four Gospels circulated among early
Christians, accounts claiming to present an authentic picture of
Jesus. The early church excluded other possibilitesause they
were judged to have interpreted the story of Jesus in a question
ble or unacceptable manner.

What does this teach us about the Christian understanding of
the Bible as revelation? Generally, Christians do not see the Bible
as a verbatim recordf what God spoke through the prophets.
They talk about God through the Holy Spirit working to inspire
and guide the biblical writers, but they were not simply passive
instruments; they were actively involved in the process.

What about the Epistles, théher major part of the New §e
tament? These are personal correspondence. They are letters from
early Christian leadedsPaul, Peter, James, and Jéheddressed
to cities and small churches in them or to individuals. How can
these be considered divine reviela®? By New Testament cet
ria, such letters are not incompatible with revelation. They were
part of the life of the developing church. They educated reew b
lievers in the meaning and responsibilities of discipleship. They
were part of the same world in whi the Gospels were formed,
but they had a different purpose. Their purpose was not to tell the
story of Jesus. Rather, they were written to give spiritual and
moral education in what it means to be Christfan.

Paul 6s | etters pr edraitsef Jasise wr
Written between the yeaf) and60 C.E., his letters were oo

19 Kenneth Cragg,Jesus and the Muslim: An Exploratioftiondon:
George Allen and Unwirn.985, 83.

Y For further explication, see Kenneth Cragbe Call of the Minaret3™
ed. (Oxford: Oneworld2000, 249 53, and CraggJesus and the Muslir@2i
99,

12
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posed during the oral period of Gospel formation, describett brie

ly above, when information about Jesus was being passed around
orally, not yet in a final written form. HowevePRaul 6s | et
presuppose the information about Jesus that was developing into
the Gospel portraits. His call to new Christian communities to
imitate Jesus makes sense only against this background. How
Christians live, and what they do, is based on wisosl&vas and

is.

One of the loveliest New Testament passages, Philippians
2:1i 11, calls on the Philippians to be ruled in all their actions by
Athe mind of Christ.o Pauls-then
i ng Jegiung.00f ®wde,fthis could onilmake sense in
light of the Gospel material about Jesus that was circulatitg ora
ly. So we see that the Epistles supplemented the Gospats-in e
bracing Jesus as Lord and Savior. These two different types of
literature presented a joint witness, the oneraatige account of
Jesusd story, the other having
new Christian communities in what it means to be followers of
Jesus.

How are these letters relevant now after their time and outside
their context? Their original des#ition was specific. They were
very personal. Why should they be included in the NewaFest
ment? The answer is that they should be seen as offering- prec
dents that can be interpreted for ongoing guidance in other times
and places. The situations the apostiasdled in these letters
continually recur. These letters still have value because tlde gui
ance they offer was based in real human situations, not io- hyp
thetical cases.

The New Testament Canon

The collection of the New Testament writings into what €hri
ttans cal l the ficanono took sev
final collection as we have it today goes back to the fourthueent

ry, but even then the final collection only recognized documents
long-established among Christians. What is the canon?

13
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The New Testament contains twerdgven writings known as
the New Testament Canon. Canon is a Greek word that means
i me as ur t?fhg witimgs of the New Testament wer s
lected from many other early Christian writings as havingea sp
cial status. They weraccepted as the authoritative expression of
the faith passed on from the time of the apostles. They are the
standard against which other teachings and writings are to be
measured.

The formation of the canon took more than three centuries,
though most of ta New Testament books were recognized as
authoritative by the late second century. Through a process of
consensus, the four Gospels were so acknowledged early, along
with the thirteen Epistles of Paul and the book of Acts. By the
late fourth century, the hairch in Europe and North Africa
reached agreement about the books of the New Testament as the
developing consensus received the endorsement of ecclesiastical
councils. The process took a little longer further east in the Syrian
church, spilling over intthe fifth century*®

Two factors stimulated this development. One was theeprec
dent of the Old Testament, which by the time of Jesus enjoyed
general acceptance among the Jews as a body of sacredi-author
tative writings. As already mentioned, the Old Testaineas the
first scripture of the Christians. However, second, the teachings
of Jesus and his apostles naturally came to have a dominant place
in the life of the early church. They were continually referred to
in preaching, teaching, and worshfp.

After the period of the first apostles, there was a steady
growth of writings, both gospels and letters (e.g. the Nag-Ha
madi collection). These needed to be assessed. Some of these
belonged to groups of people judged to be too far outside the
mainstream of the ciich. Some of these groups claimed to have
special knowledge beyond what the first disciples of Jesus taught

2 Harry Y. GambleThe New Testament Canon: Its Making and Meaning
(Philadelphia: FortresBress 1985, 15.
3|bid., 23i56; KoesterA Begi nner 6s Gui déliBo Rea:ct
14 Gamble, The New Testament Candi¥i 59; Cragg,Jesus and the Mu
lim, 115

14
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(e.g., the Gnostics). To stem the development of such groups, it
was necessary to have authoritative scriptures that could be used
to measure or asss their claim$.

The recognition of this body of Scripture took time. Several
criteria were utilized in determining whether or not a document
could be accepted. One criterion was apostolic authority. This did
not mean that all the New Testament writingsre actually witk
ten by the apostles, but their contents were attributed to one of
Jesusd disciples or their cl osce
catholicity, a document s or el e\
doxy, a document 06 sth ohthe chuechmeamdt wi
traditional usage, whether a document was commonly used in the
worship and teaching of numerous churcifes.

The canonical process began very early. We can even say it
began in the time of the apostles as Christians selected material t
be used in preaching, teaching, and wordfs. the Gospel of
John says, not everything he was aware of went into the compos
tion of his GospelZ0:30. Again, the words of New Testament
scholar Craig Koester are pertinent here.

The books of the New Teshent take readers on a journey

through the ministry of Jesus and the formation of the early

church. The texts capture the exuberance of the crowds who
awaited Jesusd healing towmch and
al, and crucifixion. They depict thetasishment of the disc

ples who witnessed the resurrection and provide glimpses into

the joys and challenges confronting the community of faith.
Through stories, songs, and letters, the New Testament bears
witness to the love of God in Jesus Christ angphéthristians

of every time and place under st e
disciples®

®KoesterA Beginnerds Gui deélie3Craidesusi ng t
and the Muslim115 16; Gamble,The New Testament Can&@®-72.

16 Gamble, The New Testament Cand@¥i 71.

" Brevard Childs;The NewTestamenas Canon: An IntroductiofPhila-
delphia: Fortress Presk984), 16i 33, esp.21.

BKoesterA Beginnerds Gui d& to Reading t
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Translations of the Bible

The Christian understanding of Scripture and the desiresto di
seminate it broadly in other languages can be seen as grounded in
incarnationaltheology. For Christians, God has always been a

tive in history, but the pivota
the person and work of Jesus Christ. They confess that the Word
of God was incarnated in Jesus.

Word was embdied in a particular human being but also in the
culture and language of that person. Yet, from the beginning,
Christians have seen the story
relevance beyond his time, culture, and language, and the oral
and written t#ing of that story as capable of being embodied in
other cultures and languages. Mission scholar Ulrich Fick writes,

It is impressive to see how much the written message of God
shares and expresses the essence of his incarnation in Christ.

We confess thalesus of Nazareth was true God and true
man. In this dual identity he personified the creator in creation,
the infinite in a finite being. Jesus could be misunderstood and
misinterpreted like any other human being, because he Wwas fu
ly human, and at theame time people encountered in him the
fullness of God which is beyond explanation.

The Scripture which speaks of Christ can be described in
exactly the same ter ms. AThe Wor
of any version of the Bible, not merely in the setis# God
condescends to allow us to describe him in anthropomorphisms
(what other way do we have to describe a person, even if this
person is beyond our ability to describe?), but in the much
deeper sense that he enters our thought patterns and speech
forms so that we can hear him in our words. . . .

The vulnerability of God in man is continued in the viine
ability of the Scriptures. The Bible can be misunderstood as
much as Christ could. The Bible can be misused in a variety of
ways, just as there aretenpts galore to misuse Christ: nrag
cally, selectively, nostalgically, or, worse, supporting of our
own ideas and goats.

BUlrich Fick, mMFhreuiBi balned Srodctetmtoife sMi
tional Review of Missior0 (July 1981): 123 24.

16
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The fact that the New Testament documents were first written
in Greek rather than the Aramaic Jesus and his first disciples
spoke show how quickly the message about him moved beyond
its first cultural and linguistic context, as his disciples journeyed
beyond the confines of Palestine into the surrounding world. As
noted by mission scholar Lamin Sanneh, the Apostle Paul was a
key figurein this breakthrough.

Paul formulated pluralism as the necessary outworking of the

religion he believed Jesus preached. That pluralism was rooted

for Paul in the Gentile breakthrough, which in turn justified
crosscultural tolerance in Christian missionn@ i dea i n Pa
thought is that God does not absolutize any one culturet: wha

ever the esteem in which God holds culture. The second is that

al | cultures have cast upon then
cleansing them of all stigma of inferiority andtauchability?°

No doubt, the fact that Paul was a Jew who grew up inla He
lenistic cultural context and was able to think and communicate
in Hebrew, Aramaic, and Greek aided him as he moved across
cultural and linguistic frontiers. His work, and that daher
known and unknown followers of Jesus in this early period of
Christian history, served as an important impetus for the Christian
recognition of all cultures and their languages as acceptable in
Godos eyes, making it pooslidls] e
work in other languages. This is a quality of Christianity that led
Sanneh to write that #Athe geni
adopt each culture as its natural destination and as a necessity of

its®ife.o
There was an important precedent fendering the record of
Godos dealings with humanity ir

time of Jesus, the Old Testament was translated into Greek in
what is known as the Septuagint. The subsequent rendering of the
Bibled both Old and New Testaments, part or in their enti-

tyd into numerous languages through the centuries is rooted in

% Lamin Sanneh]Translating the Message: The Missionary Impact on
Culture (Marynoll, Orbis Books1989, 47.
# Ibid., 69.
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the conviction that God respects and can utilize any culture and
its Iazr;guage(s) to convey the story and teachings thatnit co
tains:

Even with such rationale for rendegirthe Bible into the
many languages of humankind, some will ask, why have there
been multiple translations into the same language? We can point
to several factors, which revolve around the twin concerns for
accuracy and readability. First, previously unkmo Hebrew,
Aramaic, and Greek manuscripts continue to be discovered,
which sometimes, after careful and reasoned comparison; scho
ars judge bring us closer to the original text than previously
known manuscripts did. Periodic new translations strive to take
these discoveries into account. Second, scholars continue to learn
more about biblical languages and cultures, which help us-to u
derstand better the Bible and the contexts to which its writings
were originally addressed. Such factors are then takenamto
count when trying to render the meanings of Hebrew, Aramaic,
and Greek words and phrases into moe&an languages. Third,
modernday languages do not remain static. They change over
time, as old words take on new meanings, new words enter into
usage, ath people look for translations that are more readable in
light of the contemporary use of their language(s). Some of these
changes may occur over a period of centuries, others happen in a
matter of decades or leS5Fourth, translations in particulamla
guages, such as Engli sh, take i
readers, having different degrees and different kinds of exposure
to the $'Theiepre, forirstmnce) readers who have had
little or no exposure to the Bible, others who have been taugh
that they cannot trust the Bible, and others who may seem to be
well acquainted with it but find it confusirfgFinally, translators

2 For agood introduction to the history of the transmission of the €Chri
tian message through many languages and cultures and some of the interesting
ramifications, see Sannefanslating the Message

BKoesterA Begi nner 6s Gui dej¥ig8do Reading t

“Eugene A. Nida, fABi bl e InfernationsllRat i on
view of Missiorv0 (July1981): 133
% |bid., 133 35.
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not only take into account the biblical languages in relation to
their context but the receptive languages in relatiotinéa can-
texts, for example, their histories, religions, economy, anttwopo
ogies, and physical environments. This then impacts how &ransl
tors seek to convey the meaning of the original texts in ways that
make sense in todayos ter ms.

As Sanneh writes, ahé root of the Christian desire through
the centuries to translate their scriptures into vernacular la
guages is the conviction that N
message of salvation, a message that was expected to cohere in
the vernaduwmlnar .hcave@hriiextpect ed t
the congenial locus for the word of God, the etelogbs® who
finds familiar shelter across all cultures, but one also by which
and in which all culture* find

Michael Shelley ishie director of A Center of Christiaduslim
Engagement for Peace and Justice at the Lutheran School of
Theology in Chicagdie is also the pastor of St. Andrew's-L
theran Church, Glenwood, Illinoirom 1979to 2003he served

in Cairo as the pastor of théleliopolis Community Church
(1979 1982, the pastor of St. Andrews United Church of Cairo
(1988 1998, a professor at the Dar Comboni Center for Arabic
and Islamic Studies1@91 2003, and the director of graduate
studies and professor of church histotyg8 SC {998 2003. He

has also published numerous articles and book reviews.

A Greek word that can be transl ate
New Testament use of it ocpels &t nth
beginning was théogos and thdogoswas with God, and thimgoswas God.
...Andthelogoshecame fl esh and1llLld¢ued among u

2’ sannehranslating the Messag05,
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A | Have Left My Heart
Van Dyck and the American Syria Mission

Uta ZeugeBuberl utazeuge@mail.com
Humboldt Unversity of Berlin

Cornelius Van Alan Van Dyck1i8181895 was one of the most
prominent American missionaries sent by the American Board of
Commissioners for Foreign Missions (ABCFM) to their mission
in Ottoman Syria in the nineteenth century. In studies Sy r i a ¢
cultural awakening in the second half of the nineteenth century,
the nah a, Van Dyck, oral-Ca k dthe wise) as he was often
called, is well remembered as a polymath, who contributedt mo
ern textbooks on differeoma sub
institutions. Above all he is known for completing the translation
of the Bible into Arabic with its first edition published 1865
Van Dyckds remarkabl e achi eveme
that he actually began as a missionary doctor in Sgregching
the Gospel while curing the pe
focus on his first thirty years in Syria, which can be marked as a
period of transformation and change in his life. Van Dyck slowly
distanced himself from the Syria Mission by endimg more
liberal views and discovering his love for science and the Arabic
language.

On Augustl3, 1818 Van Dyck was born in Kinderhook, New
York, into a family of Dutch immigrants. He studied medicine at
the Jefferson College in Philadelphia and toak first job a as
teacher of chemistry in a gqgir/l
years old" Being a member of the Dutch Reformed Church, Van

Y Henry H. Jessupifty Three Years in Syrj@ vol. (New York: Fleming
H. Revell Company]910, 1:104 5.
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Dyck was sent by the ABCFM as missionary dottorSyria and
reached Beirut on April, 1840° Before his departurée neither
received theological training nor any introduction into the Arabic
vernacula® circumstances that were to change soon after his
arrival in Syria.

The Syria Mission repeatedly asked for more missionaries to
be sent to improve its efforts withe Syrian Christians and Mu
lims. The ABCFM, therefore, requested its two missionary do
tors in Syria, Cornelius Van Dyck and Henry De Forest, to pursue
additional theological training in order to work as preach#tan
Dyckods fat her , dwaishedotaused hisysonthdhet o r
ministry of the church.Realizing the possibility of having ace
ond chance at fulfilling his f
studying theological books. But itB45he expressed his doubts
to Rufus Anderson, correspondingcsetary of the ABCFM, sa
ing that he was uncertain whether he should become a minister:
iat present my whol e heart i s
But the required qualifications, the responsibilities, the magnitude
of work are points which make meshé t %vare Dyck finally
received his ordination on Janudr§, 1846 i n AAbei h,

' n the beginning of the nineteenth
hardly @&scientificbo; doctors stildl bl
[they] had little edge over the native practigon 0 : Robert 1. Dan
can Influences in the Near East Befat86Q @merican Quarterly16/1
(Spring),82.

% The Missionary Heral®6 (1840, in Kamal Salibi and Yusuf K. Khoury
(eds.),The Missionary Herald: Reports from Ottoman Syr&19 1870 (Bei-
rut: Mediterranean Presg995), 3:222

* Anderson to the Syria Mission (On board the Turkish Steamer, 2@yril
1844: archive of the ABCFM in Harvard University, Cambridge, Mi.8.1
vol. 8. (16.8.1 and16.8.2 are microfilm sections, accessible innh@nt Li-
brary at the Harvard University, the volume number is often followed by an
item number in brackets.) Hereafter the ABCFM archive is abbreviated as
ABC.

*Rufus Anderson, AMemorandum of Di s
during my visit to the Levanh 1843 1844 : A®IQ vol. 3, 34 (located at
Harvard Houghton Library, hereinafter abbreviated as HHL).

®van Dyck to AndersonBeirut, October30, 1845: ABC 16.8.1 vol. 3.1

(142).
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of Beirut, where the mission had established a school and a
church’ Only one year later Van Dyck wrote to Anderson that he
was suffering from feeble health duettee amount of labodr

not uncommon among the missionaries at that fitneaddition

to his sacred office Van Dyck and his friend Bis atlBu st Un ¢,
who was employed as a fAnative
commissioned to establish the new missionisemar y i n AAL
1846° Van Dyck taught geography and biblical studies, whereas
Bust Uno taught arithmetic,Arab
Except for an Arabic grammarand an introduction to arithen

tic'? the missionaries had no Arabic textbooks tfue variety of
subjects they offered in the mission schools. Only after edtablis

ing the American Mission Press in Beirut (AMP) 1834 and

" The Missionary Heraldi2 (1846, in Salibi andkhoury, Reports fron
Ottoman Syria3:482 For more i nfor maThe Missi;-on AA
ary Herald 40 (1844, in: ibid., 388 89; JessupFifty Three Years in Syrja
1:107.

8van Dyck to Ander 54847 ABCAB.&JVvol,5 Oct o
(314).

® The MissionaryHerald 43 (1847, in Salibi and KhouryReports from
Ottoman Syria4:2i 4. The former Mission Seminary foundedi837in Be-
rut had to close its doors due to the enticement of students by local and foreign
mer chants and di pl omat s: mriittee¢ ih thaen M.
sults of the Seminary sub®®il844:ABC t he
16.8.1 vol. 1 (23).

YVan Dyck to Ander s®1846(ABB 168 .5 Nov e
(315.

“The grammar was written byiffa-he fa
YUz Kj ¢ Cial-UiUsb 'H © U uazgedht Ut baag the first secular book
published by the American Migsi Press i1836 Dagmar Glal} and Geoffrey
Roper, iArabic Book and Newspaper Pri
Printing of Arabi c B aviddle Eastenn LanguagesAr a b
and the Print Revolution: A CrosSultural Encountered. Eva HarfeuttBenz
and others (Mainz: WVA/erlag Skulima2002, 190/ 91.

YKitUOb -aawl0dH 1 g¥asiWas a small book written by then
tive helper Rizq Allah aBar b Ur ¢ . It was printed b
Press in1837and used in the Beirut Mi ssi on
Works Printed at the Missionary Prassn =~ B e 18449uABG 16(8.], vol. 1
(28).
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employing competent Syrian helpers were the Americans able to
start printing new school material.

Within a few yeas Van Dyck had acquired such Arabio-fl
ency that he was able to writexbooks on geography, algebra,
geometry, logarithm, trigonometry, and natural philosophy for the
AAbei h Femi aadyBustUnd would si
on end creating suitable material for their clasédtswas a long
process, which required at lof additional studies of the two men
Aito ensure the necessary accur g
for [th®] futurehf.

In 1851the ABCFM assigned a new task to Van Dyck. After
his coll eague Simeon Cal houn wa
seminary, \an Dyck, William M. Thomsor® and the native
preacher John Wortabet were sent to Sidon to establish a new
mission station and a native churchvilb e i y U, sevent
ters from Sidon. Van Dyck enjoyed liisp | easant r esi (
t he AiI nt e mé&idon,ibut gfterfsik iccessful yearsaaas
minister and physician he had to move back to Beélrili
Smith, head of the AMP and mission library, had sih@é8been
translating the Bible into Arabic with his assistants,ris at
Bust Uno favitd i NW . Wh el857 lthe prajecte d i
was unfinished. 1n851 the mission had already considered the

13 Most of these books wermpositionsof modern American or Eor
pean and classical Arabic literature. The missionary Henry Harris Jessup later
wrote about Van DycKibs Oibioradkagaydill-ge o gr
kurat akari § y first edition in1852 : A Hi s geography of T
Syria and Palestine, is a thesaurus of graphic description, and full of agt quot
tions in poetry and prose from the old Arab geographers and travellers. The
people delighin it and quote it with admiration. | found it to be one of the best
possible reading books in acquiring e
JessupFifty Three Years in Syrjd:107. . .
CMITrj o TzaaryWjlinm  ryaagr (ahaghratt dlg i % -j augdads ,a al
iUn20 FO -0i ] radabanalg i (Caim: Mab a A-di 1a103, 30.

®Van Dyck to Ander s®1849(ABB 168 .5 Nov et
(315.

¥Thomson was al so Van DBbifty-kKhdesYedrsat her
in Syria 1:107

17van Dyck to Anderson (Beirut, Octob&1, 1857: ABC 16.8.1, vol. 5
(344.
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possibility of Van Dyck assisting in the translation of poetical
parts of the Bible because of his great competency in the Arabic
language’® After Smith s death it was beyon
Dyck was the only member of the mission able to finish thestran
l ati on. But he was n dortheavhirl cd | | e
the multitude, the case hardened and the dusty roads and lanes of
Bei rlAs a @nter of culture and trade, Beirut eventualfy o
fered plenty of opportunities for Van Dyck to become more than
a missionary doctor.

First, he became the new head of the AMP, which the
ABCFM had actually wanted to close sint@44 Rufus Ande
son constamyl demanded that the printing work should be kept
Asubservient to the pulpito anc
on preaching® Like his predecessor Smith, Van Dyck now had
to fight for the AMPO&6s conti nuze
Bible had to be pnted in Beirut to serve the final goal of the
mission®* Van Dyck was not hesitant to admit that the press was
the fionly point where [thed Mis
sions i n t°ATiswas ebaiduslyfaisubtle dritigue of
themissiob s small success in the ar
ing. The budget of the AMP was constantly reduced, leaving the
financial burden on European and American Bible sociéties.
Van Dyck did not agree with the policy that did not allow the
AMP to spend eaings from its book sales on new publications
or reprints. In a letter to Rufus Anderson, he argued contentiously

18 Anderson to the Syria Mission (Boston, July, 1851): ABC 16.8.],
vol. 8 (4).

1 Ibid.

% Rufus Anderson,History of the Missions of the American Board of
Commissioners for Forgn Missions to the Oriental Churche®oston: Co-
gregational Publishing Societ¥872, 1:263

% van Dyck toAnderson(Beirut, Junel4, 1862: ABC 16.8.1 vol. 7.2
(498).

“bid.

% van Dyck to Clark (Beirut, Januar3s, 1868: ABC 16.8.1, vol. 7.2
(519 : A The Boar d has $1900pechaps sommetimeb muctp i t t
less . .. we have never had enough to keep alive anything more thana miser
ble one. 0
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that none would have noticed if the AMP spent its income for
urgently needed books. He therefore asked:

[W]ill the P[rudential] C[ommittee] gie the permission asked
and allow us to print one Hymn Book with clear consciences;
or shall we have to do it without such permission and guilt our
consciences as we best c4n?

Van Dyck pointed to the inevitable interconnectedness between
the evangelisti@and educational work of the mission, whiogd
pended on the printing of religious tracts and textbooks.

In 1865 he traveled to the U.S. in order to superintend the
electrotyping of the recently finished Arabic BiffeHe resided
in New York for two yearsand spent his time well by teaching
Hebrew at Union Theological Seminary and using this salary to
obtain additional training in ophthalmold@yand a doctoral &
gree in theology at Rutgers College in New Jeféayan Dyck
was eventually offered a chair ahidn, but after a twayear -
sence from Syri a, he replied:
thither | 2®His missiomarg tolieagues el relieved,
for they had feared Van Dyck would accept a new position in
New York. Due to its weak conditipthe Syria Mission heavily
relied on Van Dyck and his manifold skiff$.

After his return to Syria in867Van Dyck discovered that the
female boarding school, run by the Syrian ProtestantUM\ 0§ |

# van Dyck toAnderson(Beirut, August30, 1864: ABC 16.8.1, vol. 7.2
(502.

% JessupFifty Three Years in Syrial:77.

ZLutfi M. -HskémA@ornelius Vanl Allen Van Dyck1818
1895 dSIS27 (May 1937, 29. In the earlyl86Gs Van Dyck observed a high
rate of eye diseases in Syria. He later wrote an unpublished treatise named
Amid Bl-vay n

27 catalogue of the UniofTheological Seminary in the City of New York,
18361936 (New York, 1937. In 1890 he also obtained the degree L.H.D.
from the Rutgers College and the degree of LL.D. from the Universitydof E
inburgh in1892 ibid.

%8 JessupFifty Three Years in Syrjd:108

2 Clark to Van Dyck (Boston, August5, 1866: ABC 2.1.1, vol. 31
(HHL).
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M r a mMUnad severe financial problems. Hence, the ABCFM

wanted to transform it into an American boarding school with an

American staff. But Van Dyck ofg

the Syrian institution: il cal l

or give the building to the Syrian Protestant College tbanytto

make an Americanized f°Hapdite bo a

ed t o t he ABCF MG s original ai

Protestant institutions to become salpporting®Van Dyc k 6

position on the matter was clear: He wanted the ABCFM th-wit

draw sbwly from the mission field in Syria, in order to clear the

way for an independent Syrian Protestant community. The

ABCFM finally agreed to support

by organizing different funds. The female boarding schooh-eve

tually became Anerican after it had come under the auspices of

the Presbyterian Wo*mends Board
The aforementioned Syrian Protestant College (SPC), an

American institution of higher education, was established under

an independent Board of Managersl®66 While still residing

in New York, Van Dyck accepted the chair as medical professor

and established the medical department with his former missio

ary colleague John Wortabet, a Syrian Protestant. When Van

Dyck had to justify his new position before the ABCHW ma-

tioned the low salaries of the missionaries of the Syria Mission,

AAramUOn replaced BustUno i mftet he M
1850 The Missionary Heraldt6 (1850, in Salibi and KhouryReports from
Ottoman Syria4:112

1 van Dyck to Clark (Beirut, Januarys, 1868: ABC 16.8.1 vol. 7.2
(515.

* Since thel84GRuf us Ander son p-seipragarn @mo ,t
which stoogovenrniamsgigeoidelnfpd opadafise:
indigenousProtestantommunity: Rufus AndersonForeign Missions: Their
Relations and Claim@New York: Charles Scribner ancb@pany,1869), cited
in R. Pierce Beaver (edJp Advance the Gospel: Selections from the Writings
of Rufus AndersofGrand Rapids: William B. Eerdmark967), 97.

33 JessupFifty Three Years in Syrjd:225 26. The female seminary later
became the Amerém School for Girlsnow known as the Lebanese American
University: Daniel Bliss,Letters from a New Campus: Written to His Wife
Abby and Their Four Children During Their Visit to Amherst, Massachusetts,
1873 1874 (Beirut; American University of Beiruf,993), 237 (no. 16).
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which compelled them to take additional jdb€ven though he
requested to receive a lower salary from the college than his co
| eagues, the ABCFM criti atithe ed
SPC. Van Dyck replied that he would work more for the college
if the ABCFM would be willing to reduce his salary, small as it
was?>®

In 1870the Syria Mission was transferred to the Presbyterian
Board of Foreign Missions because the ABCFM couldamger
maintain all of its mission enterprises due to budgetany co
straints. In spite of his discord with the ABCFM, Van Dyck wrote
in a farewell letter to his former employer:

When requested a year or more since, to leave the mission and
devote myself tavork in the Syrian Protestant College,etr
plied: AiNo! | have served the Board thirty years, and the- co
nection has been one in which | have enjoyed great happiness
in my work, and | hope to die in its servia.

Several farewell letters were printedtire sixtysixth volume
of theMissionary Herald the periodical of the ABCFM. Interes
ingly the Missionary Heraldo mi tt ed a phr ase

\

r

l etter. 1t quoted f'Naotwid hohadd t i e

Afand the questi on owihtheeMissionisi n g

an opeh one. o

In 1870Daniel Bliss, president of the SPC, announced in his
annual report that Van Dyck would now be able to obtain a full
professorship? Van Dyck resigned from his position at the AMP

34 van Dyck to Clark (Beirut,24 February1869: ABC 16.8.1 vol. 7.2
(519.

% |pid.

% van Dyck to Clark (BeirutAugust31, 1870: ABC 16.8.1 vol. 7.2
(520

3" The Missionary Herald6 (1870, in Salibi and KhouryReports from
OttomanSyria, 5:254

% van Dyck to Clark (Beirut, 31 August 1870: ABC 16.8.1 vol. 7.2
(520

9 Bliss to theBoard of Managers (Beirut, Jun24, 1870: ABC 16.8.2
vol. 2, 14.
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in the earlyl87G* but still remained in connection with the By
ia Mission, preaching from time to time in the mission church.

I n the meanti me Van Dyckws po
thor in Ottoman Syria had developed independently from the
missionary circle. On his fiftieth annivergeaof residence in Syria
the American missionaries were but one of many congratulants
from different religious denominations and institutions. Gm+ N
vember13, 1895 the fANestor,-fitihe yeae
Cornelius Van Dyck died of typhoid. The Anean missionary
Henry Harris Jessup | ater wrote
a personal bereavement, and his funeral was attended by men of
all sects atHd-GnkammomnBYyckjeswho
hear't in Syria,o achieved I-more
leagues and became widely regarded amongst the Syrians as one
of them??

Uta ZeugeBuberl studied Protestant Theology in Tlbingen; Be

rut, Berlin, and Vienna. Sinc11she has served as a research
assistant at the Institute of Religious Studies and Intercultural
Theology, Humboldt University of Berlin, Germany, working on a
project funded by the German Research Foundafidf3) about

ANet wor ks of k mnmisgibnarcegaad theAultwal i c a
sceneofl* h century Syria. o She rec
degree from the University of Vienna, Austria, for her dissert
tion entitled fAThe Mi sigiCenturyof t
Syria: Implicationsofa Transcl t ur al Di al ogue. 0

0 Board of Foreign Missions of the Presbyterian Chu@éntennial of
the American R¥ss, 1822 1922(Beirut: American Pres$923, 39.

“1 JessupFifty Three Yearsin Syri@:613 Unti | today Van
can be visited at the Angldmerican cemetery in Beirut.

“2 JessupFifty Three Years in Syrjd:107.
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The Greek Texts of Eli Smith and
Cornelius Van Dyck

Joshua Yodelfjgshua@etsc.org
Evangelical Theological Seminary in Cairo

Eli Smith, the progenitor of what would eventually become
known as the Van Dyck translation, began the task of translating

the Bible into Arabic irl848 By the time of his death ib857he

had completed his translation of the New Testament and overseen
the printing of the first sixteen chapters of the Gospel of-Ma
thevw!'The subsequent fate of Smith
Henry Jessup:

At the next annual meeting of t
death (April 3, 1857), a committee was appointed to examine
and report on the state of the translation of the Scriptasdeft
by Dr. Smith. [ ] It was found
New Testament, the Greek text followed had been that wf [A
gustus] Hahn, but in the first thirteen chapters of Matthew,
there are some variations from that text according to the text o
[Samuel Prideaux] Tregelles and others. . . .

The mission then appointed Dr. [Cornelius] Van Dyck to
the work. . . . As the American Bible Society required a strict
adherence to the Textus Receptus of Hahn's Greek Testament,
Dr. Van Dyck revised everyevse in the New Testamentkia
ing up the work as if new. The basis left by Dr. Smith was
found invaluable, and but for it the work would have been pr
tracted very much beyond what it really vias.

L In his last progress repoiftom April 1, 1856 Smith reported the prin
ing of the first part of Matthew. Translation of the whole New Testament had
been completed by the t B AB55 Seé HeBryni t h o
JessupFifty-three Years in SyriéNew York: Revell,1910, 1:66 76.
2Jessupds source is a report on the
wrote in1885at the request of Rev. James S. Dennis, a member and librarian
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The purpose of this short essay is to review the work oftSmi
and Van Dyck in terms of the progress of New Testament textual
criticism during the nineteenth century. By placing the decision to
insist on fidelity to theTextus Receptus its historical context, |
hope to show that the Smittan Dyck translation waconceived
and brought to fruition in a time when textual criticism, though
not new, was still developing and had not yet won widespread
acceptance. Advances since the -{migeteenth century in the
availability of ancient manuscripts, the techniques xiuia criti-
cism, and the quality of the critical texts available have brought
with them greater acceptance of the use of textual criticism and
the departure from thBextus Receptusr majority text.

The Textus Receptus

The termTextus Receptusriginatesf r om a @A s ma-l | a
iento edition of the Greeki- New
den in1624 by the Elzevir brothers, Bonaventure and Abraham.
In the second edition of this text, publishedl®B3 the Elzevir
brothers assertetextum ergo habes, na ab omnibus receptum:
in quo nihil immutatum aut corruptum dam@si [ t he r ead e
the text which is now received by all, in which we give nothing
changed or?As@nesulug this kitf) publicity, the
term Textus Receptué i r e ¢ e i ¢aend intd oputarduse as
a term for the type of Greek New Testament text that was most
widely disseminated at that time.

Although the Elzevirs derived their text for the most part from
an edition published by Theodore Bezdlb65 this text can b
timately be traced back to the work of Desiderius Erasmus, the
Dutch humanist who famously debated Martin Luther over the
question of free will. Although Beza had access to the ancient

000
of the Syria Mission in Beirut. In the report, Van Dyck cites and comments on
minutes fromthe general meetings of the Syria Mission. Jessup quotes the
report at length, but in summary form rather than verbakiifty(three Years
in Syria 1:66/ 76).

% Bruce Metzger;The Text of the New Testament: Its Transmission, Co
ruption, and Restoratio(Oxford: Clarendon1964), 105 6.
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texts found in Codex Bezae and Codex Claromontanus, he did
not make much use ¢fhem because of the extent to which they
diverged from the generally accepted text of his finestead,
Bezads text | argely IS8)oktmbekte d t
published by the Parisian printer and publisher Robert Estienne,
also known as &phanus. Stephanus, starting with his third ed
tion, had begun to favor the text produced by Erasmus for the
publisher Johann Froben, first publishedl®il6 This near »-
clusive fidelity to Erasmuso t e
editions) requird almost three hundred changes in the editions
Stephanus had publishedlif46and1549>

Erasmus prepared his text on the basis of incomplete asd inf
rior manuscripts. The extent of variation among New Testament
manuscripts was not fully appreciated ie @marly sixteenth ce
tury, and Erasmus imagined he could find manuscripts at Basle to
send directly to the printer as copy for typesetting. Instead, he
found manuscripts riddled with errors that required correétion.
Erasmus could not find a manuscriptlwthe entire New Teat
ment. He used one for the gospels and another for the Acts and
Epistles. Both manuscripts date from no earlier than the twelfth
century’ These he compared with several other manuscripts in
order to spot errors. Erasmus translated lthgn Vulgate into
Greek to help him with these difficulties, and thus, as Bruce
Met zger puts it, 0hemaleGeaeldtext her

* Metzger,Text 105.

® Marvin R. Vincent,A History of the Textual Criticism of the New Best
ment(New York: Macmillan,1903, 57.

® Metzger, Text 98i 99. A photo of a page of one of the manuscripts used
by Erasmus (MS2),wi t h Erasmusd cl arificatti ons
er written on it, can be seen in pla
Manuscripts ddurna d¢f EhecdbgicalpSautiest,(1®43: 155
62.

" The Gospels manuscript may date fronads as the fifteenth century, a
mere century before Er aTextualhticismuZy t i me
For Revelation, Erasmus had only one manuscript (also twelfth century),
which lacked the final leaf containing the last six verses and had comgnentar
in Greek that was Aso mixed up dwith
bl ed ( WMextt99.ger ,
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are readings which have never been found in any known Greek
manuscripd but which are still perpetuated todewyprintings of
thesecal | ed Textus Receptus °%f t
Erasmusodé | evel of confidence I
from the fact that for his fourth editiod327 he made core

tions based on the Greek text printed in the Compsig@nP oy-

glot, which had been published1%22s oon aft er Er as
edition left the pres$.

Al 't hough the El zevirs <c¢cl ai med
corrupted, 06 they did not si mpl
Stephanusd) edi t iithimfende ram Evas e d [
mus, the Complutensian Polyglot, and even the Vulgate. As a
result, their text contained nearly three hundred differences from
St e p han ulsS59) editibnj aorsidefed the standard for the
Textus Receptuis England®

Such figureshowever, do not tell the whole story. The chief
problem with theTextus Receptuwas not that it claimed ami
maculate status for a text that in fact was in some degree arb
trary. The chief problem was that it reflected a type of textesom
timescalledi e fimaj ority text, o wWhat |
er to reflect later developments in the transmission of the New
Testament text rather than the original readings of the New Te
tament books® Although most extant New Testament raan
scripts carry thistypef t ext (thus the terr
is because most of the New Testament manuscripts that have su

8 Metzger, Text 99i 100. A famous case of such interpolation is the so
calledComma Johanneuin 1 John5:718( mar ked wi th italics
three that bear record in heavehe Father, the Word, and the Holy Ghost:
and these three are one. And there are three that bear witness in #erth
Spirit, and the water, and the blood
Erasmus did not include it inis first edition because he could find it in none
of the Greek manuscripts he consulted. However, he was obliged to include the
words in his third edition after a manuscript containing the words was pr
duced, though he suspected that the manuscript readrbanufactured for the
purpose.

® Metzger, Text 102

©vVincent, Textual Criticism 60i 61.

“"Kurt Al and, @ Th e TrihigydournatBi19&)d8l Chur c |
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vived into the modern era were copied during the Byzantine per
od and later, when this particular text had become the standard.
The earliest survivig manuscripts, however, do not bear witness
to this type of text? Just as the nineteenth century saw therflou
ishing of New Testament textual criticism, it also saw the growth
of the available early manuscript evidence. The more this sort of
early manusapt evidence was uncovered without a trace of the
majority text type, the less likely it began to seem that this text
really represented the original readings of the books.

EI i Smithoés Text

What Greek text or texts did Smith use as a basis of translation?
In 1854 Smith detailed the state of his library in a report to the
American Board of Commissioners for Foreign Missions. The
report, however, is focused on the resources used in translating
the Old Testament. It does not provide much information on the
resources Smith had at his disposal for the New Testament work,
textual or otherwise. Thus we turn to a report made by Van Dyck
in 1883 related by Isaac H. Hall:

Dr. Smith adopted no known text of the Greek, but selected
from [Constantin von] TischendorfiKarl] Lachmann, [Samuel
Prideaux] Tregelles, and [Henry] Alford, as he thought fit. He
had gone on far with the New Testament when Alford wés pu
lished; and he stopped until he could go back and compare
what he had done with Alford.

This report is probleatic, as it seems to represent historical
hindsight rather than the texts Smith might actually have had at
his disposal. In particular, although Tregelles publisAedAc-

2see Al and3%148Teaxrtd 0Dani el B. Wall ac
Text Theory: History, Meth d s , and The iTdxt ofjtbeeNevd Tast n
ment in Contemporary Research: Essays onStaus Quaestionis, ed. Bart
Ehrman and Michael Holmes (Grand Rapids, MI: Eerdm&985), 297 320,

Bl saac H. Hall, AThe Arabi dgusAbl e o
Van Dyaurkal @ the American Oriental Society (1885: 279 (origi-
ndly presented to the Society Oef, 1883 qguoting fan acco

Dr. Van Dyck himself and kindly transmitted to me in Mag83 27@).
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count of the Printed Text of the Greek New Testanmeh854

t he year o ftto$eboard qustedraleopeo this was
merely a survey of previously printed editions of the New &-est
ment and an explanation of his own critical principles. Tregelles
did not begin to publish his own text unifiB57 the year of
Smit hds de athdtex{irmsx parte Heteved85 and
1872. Indeed, according to Margaret Leavy, Smith left Beirut in
the winter 0f1855 56 and was never able to resume his work
after that™* Smith could not have used Tregelles in his work.

The work of Karl Lachmann, othe other hand, would have
been avail abl e. Lachmannd8&1 fir ¢
and marked the first time in the modern era that a text had been
published based solely on the ancient manuscript evidende, wit
out reference to previously printedigons. Thus thélextus Fe-
ceptuswas completely ignored, to the extent that Lachmann did
not even indicate where and how his text diverged from it, though
he supplied variant readings from other sources in the margin.
Lachmanndés st at emstruptthe foromsf¢che texd st
widely used in the fourth centyhe was less sanguine about
the possibility of going beyond that. Thus he gave priority to the
readings found in the most ancient manuscripts (the uncals) r
ther than to the readings foundtire majority of manuscript¥.

It is intriguing to consider that Smith may have usedhtac
mannds first edition rather th
began to appear ih842 (its second volume was not published
until 1950. In the earlier edition Lachma gave preference to
what he called AOriental 0o sour
and Codex Vaticandsthe type of text used by the Alexandrian

14 Margaret LeavyEli Snith and the Arabic BibleYale Divinity School
Library Occasional Publicatiod (New Haven, CT: Yale Divinity School
Library, 1993, 19, http://web.library.yale.edu/site®thultfiles/files/OccPuld
.pdf.

15 Vincent, Textual Criticism 110 11. The first (1831) edition did print
Lachmannés de pls24Elzeviresditiorf im thenback dee A. T.
Robertson,An Introduction to the Textual Criticism of the New Testament
(Nashville: Broadman PresE925), 30.

1 F. G. KenyonThe Text of the Greek Bihl&8® ed. rev. and aug. by A.
W. Adams (London: Duckwortt,975, 178
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theologian and exegete Origemas opposed to those he called
AOccidental, 0 repr es ethetWest fjomt h e
|l renaeus onwar d. I n Lachmannos
the Western authorities more weight, though the resulting text did
not differ greatly from the earlier editidn.

As for Constantin von Tischendorf, the famous discoverer of
Codex $haiticus published eight editions of the Greek New-Te
tament betweerd841and 1872 Smith could feasibly have used
one of the early editions. However, only the later editions tteflec
ed the evidence of Sinaiticus, which Tischendorf did not discover
until 1844 (he only became aware of the existence of the New
Testament section of it ib859. In 1867 Tischendorf became the
first to publish the text of Codex VaticantfsThe great age of
these two manuscripts, which date from the fourth century AD,
and their éndency to agree with each other against the majority
text, provided a major impetus for the rejection of Tleatus Re-
ceptusas representative of a later text type, leading to the-publ
cation of a revision of the English Authorized Version and a new
Greektext by Brooke Foss Westcott and Fenton John Anthony
Hort, both in1881 (the former is not based directly on the latter,
but reflects it to a great extent).

It is not unrealistic to think that Smith acquired and used the
texts published by Lachmann andsdlhendorf. Hall writes of
Smithds penchant for schol arshi

But for the collecting of such books as were necessary in order

even moderately to furnish the Bible translator, it is the unive

sal testimony that the work was planned and executed by Dr.

Smithd except so far as continued after his death. | do not refer

to the Arabic books, for rrn that
ings were much superior; but to the critical and linguistiaapp

Vfincent, Textual Criticism 110 11.

18 Though it had arrived in the Vatican library hy81 at the lagst, for
centuries scholars were granted only limited access to it. Collations were made
in 1669 172Q and178Q and Tischendorf himself was able to make his own
collation in 1866 on the basis of which he published his editiorl&67. It
was then formdy published in1868(though only the New Testament section;
the Old Testament did not appear uhgB1).
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ratus, such as are needed and appreciated in the better libraries
of Europe and America, but are scarcely valued, or evenrunde
stood, by the average missionary or clergyman at home. Such a
collection, and yet quite moderate in extent, was brought t
gether chiefly by the influence and efforts of Dr. Smith; though
how he justifed it as a necessity to those who could not see the
use of such costly tools of trade, is one of the questions which
had better remain unaskéd.

Smithds interest I n acquiring a
Alford as soon as it was published reinfortieis impression of
his habits.

Van Dyck | ays great emphasis
the work of Alford, who was Dean of Canterbury and the author
of an influential commentary on the New Testanf&rfthe time
of publication oft Alfos ddalh Gbege
lection: the first volume was published 1849 so Smith would
have had ample time to acquire and make use of at least part of
Al fordds work (the fourtI86l)vol ur
However, it was not until the fifth edwn that Alford rewrote the
text and list of variant readings in response to the work of
Tischendorf and Tregellé.In the earlier editions, on the other
hand, he was influenced to a greater degree bydktus Recp-
tus?? Thus, had Smith indeed been usthg texts of Lachmann
and Tischendorf, any revision of earlier work that Smith would
have done on the basis of Alford would likely have led him back
in the direction of th@extus Receptudt may be that one should
understand Van Dy cgkwhat hephad dosee i
with Al fordo to mean that Smi t
dared to make the same departures fronTthéus Receptuthat
he had.

YHall, AAr288ic Bible,o

2 Metzger, Text 128

2L Vincent, Textual Criticism 138 According to Robertson it was ti6&
edition (ntroduction 35).

# Robertson|ntroduction 35.

36



Yoder:The Grek Texts of Eli Smith and Cornelius Van Dyck
Van Dyckos Text

Curiously, V a nl88Bglaanis that the corpnuitiee o f
tasked with reporting othe state of the translation project-fo
| owing Smithds death foundp-that
ters of Matt hew, where fAthere ¢
according to the text of Hrege
lowed the Greek text gt Van Dyck reported to be the standard
for the American Bible Society, that of Augustus Hahfirst
published in184Q Hahnodos t ex Textus&keceptysl u c e
though it did provide alternate readings from scholars such as
Johann Griesbach and Karldlananr?* Despite this, Van Dyck
(as summarized by Jessup) repor
verse in the New Testament, t a
though wusing Smithés earlier tr
work considerably.

However, accafing to Isaac Hall, Van Dyck did not use
Hahnoés text for this task, but

Here | may say that Dr. Van Dyck informed me orally that the
particular variety of the Textus Receptus which he usedj-by d

rection, was that of [John] it | think, in some of its English

reprints. (Of course the professed reprints vary very much. The

Oxford edition of 1836, with its repetitions, is almost the only
onethatisaccuradec or r ecting NPi | 1 &6s mispr |

A fellow of QueeddbnCMI | £ds, I
makingo edition of the Greek N

% JessupfFifty-three Years in Syria A The Ameri caem Bi bl
quired a strict adherence to tfiextus Receptus f Hahndés Greek T
(see the quotation at the begiptersi ng o
o f Matthewo coincides to a significa
(sixteen chapters) t hat had already |
progress report af856

# Vlincent, Textual Criticism 115. Vincent also mentions Tischendorf in
this connection, but his first text was not published ub8#1, too late for
Hahnoés first edition. A set86lnd editio

®Hall, HAAr28868c Bible, o
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the year of his deatt,707%° Mill did not deviate from the stah

ard text ( as fl1850adidon)ibut didSincledelaa n u
thorough (for the time) digest of variant reags that he had to

lected over a period of thirty years from manuscripts, eanty ve
sions and patristic sourc&sThus Mill was likely a source for at

least some, and possibly many or all, of the variant readings that
Van Dyck eventually was permitted to lgish along with his
translation.

I f it i's true that Van Dyck u
(presumably by direction from the American Bible Society, the
organization that had insisted on fidelity to thextus Receptys
then there is some irony her@espite his loyalty to th&extus
Receptusn his printed text, in his own day Mill had been the
subject of criticism from those concerned with the integrity of the
New Testament text. His willingness to print approximately thirty
thousand variant readis alongside the main text was seen as
undermining confidence in the standard t&or the more v
dence of alternative readings came to light, the more tempting it
became for scholars to think of
them.

Conclusion

The peceding account should make clear two things. First, Eli
Smith began his translation at a time when pioneering work in
New Testament textual criticism was being done. Even the earl
est works of text criticism that Smith is alleged to have used did
not stat to appear until th&83Gs, less than twenty years before
Smith began his assignment. The majority would have been only

% The assessment belongs to MetzgBex{ 107). Similarly, Kenyon
writestha Mi I | 6s edition fAremained HW-or a
sequent t eXextuldy , sanodyod/i Acent judges
fimar ks the f oundat Tegtual Coticisnt6&.xt ual crit

" Metzger, Text 1071 8. Though Metzger stasethat Mill reproduced
Stephanusé text fi wi t 10§),uvincent notes that hio n a |
text did in fact stray from its exemplar in a few pladé®).(

2 Metzger, Text 108 citing by way of example Daniel Whitbfxamen
variantium lectionum Millii (London,1706).
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recently published, or in the process of coming out, at the time
Smith was working in thd850s. Second, the latter half of the
nineteenth century, which saw the publication of the codices Va
icanus and Sinaiticus, was a significant period for New Testament
textual criticism and the production of a more accurate Greek text
of the New Testament. Wider knowledge of these two codices,
with their numerous readings in agreement againstTeydus
Receptusdid much to undermine its primacy.

In 1886 about the time Van Dyck
work, Benjamin Warfield wrote the following assessment of the
progress of textual criticism up tastime:

Al ready in Millés day (1d07) as
ings had been collected; and from [Richard] Bentley and [John
Jakob] Wetstein to Tischendorf, Tregelles, and [Frederiak He

ry Ambrose] Scrivener, the work has been prosecuted without
intermission, until it has now reached relative completeness,

and the time is ripe for the extimation [sic] of the great mass of
evidence that has beewraygwhiteher edé
beckoned on by the example of the great collators of the past to
coninue the work of gathering material as strength and eppo

tunity may allow, yet enters into a great inheritance of wbrk a

ready done, and is able to undertake the work of textual crit

cism itself as distinguished from the collecting of material for

that wok.*®

From Warfieldds vantage p-oint
teenth century, a great deal of the task of collecting variants had
already been done, but the task of adequately assessingrtheir i
port for the New Testament text had only just begun. Tlodi-pu
cd i on of Westcott &881d anHarmvséds Gr

% Benjamin Warfield An Introduction to the Textual Criticism of the New
Testamen{London: Hodder and Stoughtoh886), 21i 22; | consulted the’™
edition (L907). Warfield mentions Tregelles and Tischendorf as the tweo ed
tions to doose between, perhaps giving some indication of why Van Dyck
mentioned them alongside Lachmann and
readings.
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version of the King James Bible largely based dnrépresented
a large step in this direction in the Engliseaking world®

The translation and publication of the Van Dyck Bible o
curredat a point when modern textual criticism was still taking
shape, when important evidence for the ancient form of the text
was still coming to light, and when editions of the Greek text that
were wholly independent of thieextus Receptuwere just begi-
ningto be printed. In attempting to make use of some of this te
tual evidence in his Arabic translation, Eli Smith was indeed
ahead of his time. In rejecting any departure from the traditional
text, the Van Dyck translation that finally emerged was a product
of its time.

Postscript
As for the fate of Smithods wor k

From various sources | have learned that the New Testament
translation of Dr. Eli Smith was actually not used by Dr. Van
Dyck: principally, | understand, because its following an@cle

tic text would make it at least a little confusing to one who was
under orders to follow the Greek Textus Receptus. But | also
heard, and am inclined to believe, that the manuscript was
burned (I never could learn by whom), and that the few printed
sheets opr oof s were destroyed. At a
translation of the New Testament was not adopted (or, we may
say, it was rejected) by the Bible Society, on account ofnits u
derlying text; and | could find no trace of the manuscript copy
in Beirut. Nothng would be more natural, in view of the ideas
that then prevailed respecting the New Testament text, than for
some one to destroy it in holy horror, or as a weknded but
misguided work; for Dr. Smith was much ahead of his times,
though apparently n@ New Testament critic. | am inclined to
think, on the whole, that it was destroyed as if useless, vath ta

% For an assessment of the importance of Westcott and Hort, see Frank
Pack, fAOne Hundr e dandHoral8&l 1981, Reswratdfe st ¢ o
Quarterly26 (1983, 65i 79.
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it acquiescence of all concerned, as one would destroy a first
draught after a fair copy was produced.

But in its republication irJournal of the Mnerican Oriental
Societyt he f ol l owing tantalizing s
report:

Since the above article was printed, a note has been received
from the author, as follows:

The report that the manuscript translation of Dr. Smith was
destroyed, md not used by Dr. Van Dyck, is how contradicted,
and seems likely to be proved untrue; and an early opportunity
will be taken to publish the matter correctly, as soon asra co
plete statement on that point arrives from Dr. Van Dyck. It is
the belief of thee in charge of the mission archives that all Dr.
Smithdés manuscripts, of al | t he
boxes in the library of the mission. The present aspect of the
matter is that the story of the destruction of his manuscript
translation ofthe New Testament rests upon the fact that all
that was printed of the New Testament under his direction, viz.
Mathew i. to end of xvi., was destroyed, for the reason that it
did not follow the Textus Receptus. It may be added that some
valuable additionateports on the subject of the Arabic Bible
by Dr. Smith have recently come to my knowledge, which
throw light on the subject, and deserve to be printed ifffull.

This writer is not aware of any subsequent publication of-add
tional details.

Joshua Yodereaches New Testament at ETSC under thei-ausp
ces of the Presbyterian Church U.S.A. He received a Pl2Dia

from the University of Notre Dame for a dissertation entitled
AfRepresentatives of Roman -Rul e
Act s. 0 He s erfvadnnanite chairchpralsdiammar o
for five years prior to entering graduate school.

'Hal |, fAAr282ic Bible, o
®Hall, fAAr288ic Bible, o
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Contemporary Issues and Challenges in the
Translation of an Arabic Bible

John Daniel (t.peripatetic@gmail.cojn
EvangelicalTheological Seminary in Cairo

There are many contemporary challenges and issues in the field
of biblical translation that need more than a single articledo di
cuss adequately. Some of these are general challenges that are
associated with the translatiaf the biblical text in any &
guage, for example: choosing the level of vocabulary; deciding
on shifting word meanings; negotiating semantics (that is,runde
standing words in their context), which often causes scholars to
swing between consistency andetlvariant meanings of the
words; and deciding on syntactical equivalents in a target la
guage. Also, scholars must choose the type of translation they
want, whether a literary or abstract translation, or something else.

In this article, | will focus on ttee main challenges that are
related to the translation of the Bible into Arabit) the ch&
lenges of choosing the tex®)(the challenges of choosing the
language; and3] the challenges of choosing the goals andestrat
gies of the translation.

Choosingthe Text

Wh a't I's meant by choosing the
translating the Bible? Yes, but with regard to the Old Testament,
we might choose between the Masoretic text and the Greek tran
lation known as the Septuagint. Scholars, however, areedgr
that translating the Masoretic text is really the only option as the
Septuagint is an ancient translatfon.

! Thoughthe Old Testament that we have is a translation of the Masoretic
Text, the Septuagint still has an important role to plalyalping us to unde
stand the Hebrew Text. This is so not only because it was based on ofder ma
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With regard to the New Testament, we must choose between
two main texts. The first is the Textus Receptus, and the second is
the Critical TextWithout elaborating on the differences between
the two texts or discussing textual criticism, it is clear that the
Critical Text should be used for any modern Arabic translation.

Some people think that hiding the Critical Text from laype
ple is the best ggvoach because it would be confusing for them to
change the language of w&thown biblical passages. In addition,
they believe that this would raise questions about the authenticity
of the Bible among No«hristians. Today, however, it has-b
come impossile to hide controversial passages and wordings
because they are widely available. If the church attempts to deny
or hide the problem instead of simply confessing and facixg te
tual difficulties, it will raise more problems than it solves.

Those who wouldtéack Christianity can readily locate well
known Christological verses (Mai.8:11 24:36 Luke 23:24
John6:69, Acts 2:30, Heb. 2:7; 1 John5:7,8 and compare the
versions of these verses they find in the Textus Receptus to those
in the Critical Text. Wkn they find differences, they can then fill
the internet with norscholarly attacks that, for the uninitiated or
unsophisticated, will seem to undermine the faith. Therefore, we
should not hide such differences. Moreover, this is really a minor
problem inthat the discrepancies between the texts do not affect
any core doctrine of the Christian faith. In the case of the Ghrist
logical verses, they simply reflect early and later expressions of
the churchdés theology of Chri st

The Arabic translation popularknown as the Van DyckiB
ble depends on the Textus Receptus while other modern Arabic
translations depend on the Critical Text. The latter include the
Good News Arabic Bible, the Simplified Arabic Translation, and
the Jesuit translation. Where these neRBibte translations differ
from the older translations, they may be confusing to the typical
Arabic reader. Sometimes, to avoid this problem in the case of
000

uscripts than the Masoretic Text but because it was the source of almost all the
Old Testament quotations in the New Testament. In spite of its importance, we
have yet to see a real attempt to translate it into Arabic.
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well-known verses, translators substitute translations from the
Textus Receptus or a version of ibrFexample, there aren-
stances where the Jesuit translation reverts to the Vulgate when
the Critical Text might discomfit readers. This of course violates
all the translation rules that scholars use to ensure that we have a
faithful biblical text.

Becauseof the felt need among Arabgpeaking Christians
for a newer, more colloquial, and more accurate translation of the
Bible, the Arabic churches of the Middle East now have@an o
portunity to produce a Bible translation that is based on the Crit
cal Text. h fact, they might even go beyond the Critical Text to
consider other possible texts in the light of how they reflect a
later theology. This could positively affect the church, not only in
regard to Christology but also in other theological points. (For
examples of controversial texts, see the following: Mat:21,
20:16 22:23 Mark 11:26 John5:3, 4, Rom. 8:1, 11:6, 1 Cor.
6:20) As the church enters the new millennium, such research
could lead toward a reinvigorated Middle Eastern theology and
renewalof the church.

Choosing the Language

Not all Arabophones are Arabs either in ethnicity or cultuge. T
day there are nearly three hundred million native Arabic speakers
spread over twentgeven nations, from Morocco to Oman. We
can divide the countries thase Arabic as their official language
into five main dialects:

(1) The Gulf dialectis widespread in the Arabian Peninsula
and southern Iragq. Though the people of this region are mostly
Arabs by ethnicity and culture, the more one travels east the more
encounters a Persian influence on language.

(2) The Syrian dialecincludes western Iraq, Syria, Lebanon,
Jordan, and Palestine. This dialect and all its variations reflect the
influence of the more ancient Semitic languages, such as Syriac,
Aramaic, and Nibataean.

(3) The Egyptian dialecteflects the influence of the ancient
Egyptian language.
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(4) The Maghreb dialectwhich stretches from the western
Egyptian Sahara to Morocco, reflects the influence of the
Amazigh language with its different dialects.

(5) The African dialecis found in Sudan, Eritrea, Djibouti,
Chad, and Somalia. It reflects the influence of Hamitic as well as
ancient traditional languages.

Some might think that Modern Standard Arabic could become
thelingua francaof Arabophones thrgh which Arabic speakers
might avoid a diversity of dialects. This is true to an extent.
Arabophones <call Modern Stnandar
guageo since it is a correct, n
It reflects the standard vocabulary anddarn syntax of Arabic
speakers with at least a minimum education. Nevertheless, there
are a still a number of local differences among those who speak
this standard language. Hence, in reading a newspaper & Leb
non, Egypt, and Tunisia one can see diffeesnin both vocab
lary and syntax. Also there is a tendency in modern Arabialiter
ture to mix Standard Arabic with colloquial versions.

Developments in Arabic literature from the Arabic renai
sance in thd93Gs until now have helped to produce more ghan
es in the language than occurred from the seventh century until
the beginning of the twentieth century. Following the pioneers of
the Arabic renaissance, the writers of the postcolonial generation
continued this trend as did the writers of the last two diesa
whose innovations in literature in the areas of subject, genre, and
form (syntax and semantics) may have hefpedme have ra
gued to produce the Arab Spring. These rapid and profound
changes have presented a large challenge to the church, for there
is now a widespread feeling that the church needs to produce a
fresh translation of the Bible that reflects the modern era. Those
who would undertake this translation should begin by answering
the question, which language do we want? Do we want several
colloquial Arabic translations, several standard Arabic tensl
tions that reflect local dialects, or one translation that reflects a
general Middle Eastern language and theology?

The Van Dyck Bible was an attempt to produce a standard
Arabic translation for allArab speakers, but it followed an old

45



Cairo Journal of Theology

Arabic linguistic structure. Moreover, it seemed to local camm
nities to be too general and at the same time too syntactically and
semantically odd. Nevertheless, it became well known to many
Middle Eastern Christianand, due to its strangeness, helped to
create closed Christian communities. The Good News Bible
overcame the problem of the ol
the problem of being too general. And the same can be said for
the Simplified Arabic translatio

As an exampl e, |l et 6s | oopk at
tians, who constitute almost one quarter of the Arabophone-pop
lation. There is no Arabic translation that reflects a pure Egyptian
Arabic, and when Arabic translations included Egyptian scholars
they only dimly reflected standard Egyptian Arabic. The standard
Arabic in Egypt is simpler syntactically than that of Lebanon and
Syria, but it has a wider range of vocabulary due to the influence
of the colloquial Egyptian dialect. This was reflectedyan the
simplified Arabic translation, but the influence is slight. This
might be because of disagreements among the translators or
simply a reflection of the difficulty inherent in the translation
process.

Letdébs return now t onglodalecolbp os si
quial translations of the Bible in Arabic. Though we can divide
the local dialects of Arabic into five main groups, there are n
merous subdivisions among them that in some cases represent
major phonetic, semantic, and syntactic differencbese diffe-
ences exist not only between cities but even between neighboring
villages. Consequently, producing a Bible in colloquial Arabic for
a large population is highly problematic. The solution to thé{ro
lem may lie in selecting the most common ditleca country,
which for Egypt would be the Cairo dialect. However, there are
still a number of problems to overcome, including the lack of
standard written rules for colloquial Arabic. If for example we
consult Wikipedia, we will find that Egyptian Arabis treated as
a separate language, but despite the really great effort of many
editors, it is soon apparent that the standard Arabic vocabulary
has merely been replaced by a more colloquial one without any
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attempt to adjust the syntax<his is simply de to the lack of a
standardized colloquial grammar. In addition to these problems,
there are a number of basic questions that will have tonbe a
swered before a colloquial Arabic translation can be responsibly
undertaken. What level of colloquial we are mighat? How we

are going to write it since there are no orthographical rules for
colloquial Arabic? Should we use the Arabic alphabet or the La
in alphabet that has been adapted for Arabic use and is n@~ wid
ly used in the social media (interdmised shamg of infor-
mation)?

Due to all the difficulties noted here and others that could be
added, we would be hard pressed at the moment to create a really
good colloquial translation of the Bible for Egyptians or the other
four major dialect groups. On thehet hand, Lebanese Arabic is
already largely expressed in the Good News Bible, and Maghreb
Arabic is generally reflected in the Sharif Arabic Bible, so-pe
haps i1itbés time for transl aador s
cles, and produce colloquial trdagons for all five dialects of
Arabic. Egyptians scholars could lead the way by producing an
Egyptian Standard Arabic Bible.

Goals and Strategies

Translators of the Bible must take into consideration the cultural
context of the people for whom the traatsdn is intended and the
appropriate educational level of the intended readers. They must
also decide where the translation will fall on the continuwen b
tween literalness and dynamic equivalence in translation. Once
these goals are set, strategies folldwanslators often begin with
creating criteria against which to test the translation as itl-deve
ops. This will be the work not of one person but a translation

There is a complete colloquial Ma g f
is inadequate as its considered less a translation than a simplified version.

% There have been some attempts in Lebanomse the Latin alphabet to
translate the Bible into Lebanese colloquial Arabic. Also, the Egyptian Bible
Society has sidestepped the problems mentioned here by producing an audio
version of the Bible in colloquial Egyptian Arabic.
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team. Unfortunately, in many cases the goals and strategies for
achieving them were not alwaykear in the creation of past &
bic translations.

The Van Dyck translation team had the goal of creating the
standard translation for most Middle Eastern Christian comymun
ties. In this it largely succeeded. Though other translatiprs a
peared atthesamene, such as the AShedys:
translations, only the Van Dyck translation was widely used
t hroughout the Middle East and
James version of Arabophorfes. 0
terwards tried to correct or avoidethapparent problems in the
Van Dyck. In other words, it became the standard against which
others were measured.

More than this, the Van Dyck became for later translators a
MetaText, a text that operates as a starting point for new &ansl
tions, a guidehat subtly influences the strategies of translators.
The MetaText of Cornelius Van Dyck was clearly the King
James Version, which operated as a template in his mind that
affected every aspect of his translation project, from the selection
of its generaliterary level to the most minute decisions of diction
and syntax. This is a general tendency in Bible translation and not
one unique to the Van Dyck Bible. It is clear, for example, that
the Living Book translation used the New International Version
as is MetaText, the Simplified Arabic Translation used the Easy
to Read version, and the Good News Arabic Bible used the Good
News Bible. On the other hand, the Jesuit translation did not have
an actual Metd ext, but we can still see other factors thatunfl
enced the translation, such as Catholic tradition and the Vulgate
Bible. In effect, these functioned as an indirect MBtat. Ideally
we should produce an Arabic translation that is Metat free,
but this would be very difficult to do even if the treatsks were

* The expression Met@iext was first used by the linguistic scholar Anton
P o p o v i Mark Siaigleavorth and Moira Cowi®ictionary of Translation
Study (Manchester, United Kingdom: St. Jerome Publishing Limite7),
s.v. fAMeta Text. oo
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to adhere very strictly to previously established goals ancestrat
gies.

Some think that a New Revised Van Dyck would be a good
solution that would be accepted by most churches. In its day, the
Van Dyck Bible represented a triumph of the ecumarspirit in
that it was accepted by most of the Christians in the Middle East.
Today, however, producing a revision of the Van Dyck would
rai se many questions. Wh a t IS
strategy? Who will accomplish the task? How can wargutee
the integrity of the translation to prevent its being influenced by a
MetaText or sectarian considerations? Should the TextuspgRece
tus or the Critical Text be used? And even if all these questions
could be successfully answered, does the churallyreeed in
this twentyfirst century a revised Van Dyck Bible?

As old things die, new things are born. We saw the first fruits
of a new era begin to appear in the Arab Spring, and we see it still
in the shifting balance of power between East and Westsée
it also in the current information era, engendered largely by the
social medialn this new age facts are relative, and people do not
value the news they glean as much for its truthfulness as for its
trendiness. People are now able to write what tieeyt and when
they want, and above all they want to put their own spin on
thing®d whatever they are. These trends in our fmostlern age
raise fundamental questions about wkelbwn, weltestablished
translation rules. Is an accurate translation possibleat\8hould
the target age of a new translation be? How do we find syntactic
and semantic equivaledsand whose equivalents are they? What
is the right communication load? What are we to do aboutt Rea
iad the appearance of the local language of the sourdbein
translation? How do we avoid so mixing the language of the
source text with the target text (the translation) that we create a
hybrid, what translators call the Third Col@® what extent can
a modern translation use contemporary language and syntax
without distorting the message? For example, The Message Bible

'bid., s.v. fARealia.o
Slbid,sv fAThird Code. o
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prefers fAyes, YAeteesurface lewvelitts Reafi Ame
ia and Third Code free, but at a deeper level these things are still
there. Li ke the shadows panhtot he
a different real i ty. Af ter al |,
thin disguise for AAmen. o

In our time the need forasnal | ed A Thi ck Tr a
appeared. This is a translation that depends on explanatary intr
ductions, footnotes, angdlosses to explain the translated téxt.
These kinds of translations are intended to avoid any misunde
standings that might result from the text coming to us fronf-a di
ferent culture, time, and space. This is actually one of the sol
tions that could be @8l in Bible translations. The thickness of the
translation would remove much of the obscurity and mystery of
the various cultural and literary genres of the Bible, and at the
same time it would provide a literal translation.

Conclusion

This article has mad very quickly through a number of critical
issues that confront those who would undertake a new modern
Arabic translation. It should also be said that it has not touched
on the huge cultural and social challenges that must also be faced.
That 6s efrordaaynotFhor now, | et ds s
The church in the Middle East, first of all, should be frank
with itself and with others about the Textus Receptus and the
Critical Text. If we are to have a new Arabic translation, it should
be based on the Critical Text. i§hranslation should be accurate
according to the best translation standards, but it should aso pr
sent the Bible to readers in a living language that they can easily
understand and to which they can readily respond. A pure-coll
quial Egyptian translatio might not be possible at the moment,
but | etds not shelve the idea.

"It is an English translation that is very free in its use of modern syntax
and semantics and includes much youthful language.

8 Shuttleworth andCowie, Dictionary of Translation Study s . v . ATh
Transl ation. o
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what the future may hold? For the present, however, a modern
standard Arabic translation that reflects a pure Egyptian dialect
and the literary developemts of the past few decades in Egypt is
a goal well within reach. Such a translation should avoid, so far
as humanly possible, Mefgexts, and, instead, offer a translation
that is fresh enough to portray the past in vivid colors while at the
same time g®ing as a starting point for a contemporary Middle
Eastern theology. And this Arabic Bible could certainly be a thick
translation, for who could deny that the typical Middle Eastern
Christian would greatly benefit from a Bible that explains the
meaning ofthe text while not straying from a literal translation.
Finally, this translation should be the subject of much discussion
before, during, and after its completion so that the full impact of
Godoés word can be felt in our s
Let 6s n ot culture,tor epctedial pusillansnijty get in
the way of giving Godds peopl e
gift of his word in their own heart language. We owe it to- ou
selves and our children. No exc

John Daniel is a migiter at Hellenic Ministries and an instructor

of Greek at ETSC as well as several other institutions. He has
taught courses in New Testament translation techniques and has
worked on the "New Van Dyck" translation project.
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Review ofHow the West \6h by Rodhey
Stark

Michael Parker fnike.parker@etsc.ojg
Evangelical Theological Seminary in Cairo

How the West 0h: The Neglected Story of the Triumph od-M
dernity. By Rodney StarkWilmington, DE: Intercollegiate Std-
ies Institute2014.432 pages $27.95.

A generation ago, historian Rodney Stark observes, mostiAmer
can colleges and universities eliminated their freshmen courses in
AWestern CTheréwas agoadireason for thsieled
by an arrogant ethnoetism, these courses tended to assume a
privileged position for Western culture while ignoring or imgici
ly deprecating all the other€learly this was unacceptable in our
pluralistic and arguably more enlightened dranically, the e-
sult of the chage in policy, Stark writes, is that Americans are
Aincreasingly 1ignorant of how
Worse yet, they are in danger of being badly misled by a flood of
absurd, politically correct fabrications, all of them popular on
college campuseso

Stark is a merry iconoclast who has written a slashing, fun
book. He delights in demolishing the false or at least suspect
truths that often pass for conventional wisdom on college- ca
puse® and presumably everywhere else, tblis chief targets
are notjust the inevitable distortions of a campus culture idom
nated by political correctnedde also takes on falsities that were
common even when AWestern Civil
heyday, such as the overemphasis on art and literature and the
underemphasis on the key importance of Christianiypst im-
portantly, Stark wants to explain why Western civilization has
succeeded in producing the scientific and technological advances
of modernity while other cultures have not.
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Most people think of the suessive empires that existed in
ancient Mesopotamia and Egypt as the high water markg-of d
veloping civilization, but Stark takes a different vielor him
they tended to drain essential resources from the huge regions
that they dominated, strangling credif and producing mass
misery in order to fund splendid pubheorks projects (for e
ample, the pyramids)lhese were largely stagnant cultures that
had little use for scientific discoveries or technological irmov
tions. In contrast, the small citgtatesof Greece produced sta
tling innovations in almost every area: politics, philosophy,diter
ture, and science.

AThe ancient Greeks, 0 hegexpl
nificant step toward the rise of Western science when they pr
posed that the universis orderly and governed by underlying
principles that the human mind could discern through observation
and r eBacausa eaidy Christian thinkers believed inaa r
tional creator, they embraced the Greek devotion to reason.
Moreover, they added to th&s belief that history is progressive.
Together, these ideas laid the foundations for all subsequent
Western scientific and technological developme@gher cu-
tures, following different philosophical and theological pKnc
ples, largely rejected the possily of either science or progress.

Stark devotes every chapter to correcting common historical
misconceptions: the fall of the Roman Empire was not a tragedy

but an I mmense benefit toghumar
eso0 since this mm&kable technolgicalda o n e
vance; the fiScientific Revol uti

actually not a revolution but a culmination; and so fo@hllop-

ing through history at a brealeck pace, Stark can make some
guestionable generalizations of his ogwren while debunking the
more widely accepted generalizations that he despisasertre-
less, this is a thoughtful and needed bdaokfact, Stark is often
simply popularizing what professional historians have besn di
covering or debating in recent yedara task, sadly, no longer
performed by professors teaching Western Civ.
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Michael Parker fnike.parker@etsc.ojg
Evangelical Theological Seminary in Cairo

The Grat and Holy War: How World War | Became a Religious
Crusade By Philip JenkinsNew York Harper One2014 448
pages$29.99

Over the last dozen years historian Philip Jenkins has done more
than anyone to popularize ideas about the new demograpfic co
figuration of Christianity in the world: the decline of the Church
in the West and its rise in the Global Soukpecially important
is his trilogy of books on this subjedthe Next Christendom: The
Coming of Global Christianity3™ edition,2012, The Nev Faces
of Christianity: Believing the Bible in the Global So{006),
andGodbés Continent: Christianity
Crisis (2007. To this already impressive body of work he has
now addedThe Great and Holy Wara book about how World
War | was the occasion for a religious revolution that recast the
worl dés religions into their cu
The war, which began a century ago on 8y 1914 was
understood by most combatants in religious terms, and religious
language and iconographvere suffused in the conflict to ar-e
tent that today would be inconceivabRoth sides demonized
their opponents and used the medieval imagery of knights and
crusaders, believing that they were engaged in a cosmic conflict.
German Protestant ministemeached that their nation had a
messianic role to play in Europ€he French believed that fallen
soldiers arose from the deéadiDebout les Morts & to help their
living comrades in armsSoldiers on both sides reported angels
and saints appearing in thedsi of battle to help their sid&he
Germans often saw the archangel Michael, while the English saw
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St. George, and the French Joan of Ateasant girls in Portugal
famously saw a vision of Mary at Fatimalif17 but both Rs-
sian and French soldiers alsaw visions of the Virgin during the
war. Above all, this was a time of apocalyptic signs, the most
striking being the British success under General Sir Edmund A
lenby in capturing Palestine and entering Jerusaléra. crucial
battle against the Turks we&ought near the hill of Megiddo
Armageddon itself.

Sixty-eight percent of all Christians lived in Europe at tee b
ginning of the warToday the number of Christians living iuE
rope as a percentage of population can be counted in the single
digits in mos$ European countrie©rthodox Christianity nearly
became extinct during the Soviet era in Russia, which began du
ing the war, and numerous Christian communities in the Middle
East continue to be threatened with extinction, a processéhat b
gan with the Amenian genocide 01915 On the other hand,
Christianity in Africa has experienced explosive growth in recent
decades, and if current trends continue Africa will have more
Christians than any other continent 293Q a success story that
Jenkins traces tthe disruptions of the war ergor Muslims the
war was traumatic in that they saw the dismemberment of the
Ottoman Empire and the loss of the caliphate in Istanbul, loosing
the Islamic extremism that continues until todAnd of course
for Jews WWI was dreathtaking game changer as the Balfour
Declaration o0fLl917paved the way for the creation of the modern
State of Israel.

Quite simply, World War | redrew the religious map of the
world. Understanding how this happened and its continuimg i
plicationsfoa t oday i s the thrust of
always fascinating narrative.
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A Critical Investigation into the
Manuscri pt-Galdfedtoh eV amS
Bible

David D. Grafton dgrafton@ltsp.edu
The Luberan Theological Seminary at Philadelphia

On the afternoon of 24 August 1864, Cornelius Van Dyck set his
pen down upon his desk, having just translated Malachi 4:5.
Years | ater, Cornel i usd s oon, E o
ment. Edward was waitingdf his father to come home forndi

ner. He was standing in the courtyard outside of the American
Mission House in Beirut. Suddenly, Cornelius appeared on the
bal cony of the second floor. A E
What a load is off me! | never thght | was going to live torir

i s h t htwith theo, thé twadwalked home together for their
meal, before what would have been the normal prayer service that
evening. At that moment, this Arabic Bible translation finally
came to completion. It wouldelpublished by the American BA

sion Press in the next year, 1865.

The -ciasloo edd Van Dyck Bible ha
important nineteentoentury Bible translations.While there
certainly were and have been other Arabic Bible translatiens b
fore andsince the Van Dyck, this particular translation has a
tained a unique status, much like that of the King James Version

' saac H. ldaciBible of Dr3. EleSmighrand Cornelius V.
A. Van Jayna & theAmerican Oriental Society (1882 1885, 286.

Her e | have adopted Dr. Sara Binay
that C. Van Dyck was not the sole author of the translatiea. &ara Binay,
fiRevi si BManuwdctihgo-Glled IMmithiViaen ®yck Bi bl e b
Remarks on theMaking of this BibleTr a n s | a tTiarslatingdthe iBible
into Arabic: Historical, TextCritical and Literary Aspects ed. Sara Binay and
Stefan Lede(Beirut: Orientinstitut Beirut,2012), 75/ 84.
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as the Authorized Text of the Englisheaking world. In Egypt
specifically, the translation has been an important unifying factor
for the church, being accepted and utilized by, not only thaEva
gelical Churches, but the Coptic Catholic and Coptic Orthodox
Churches, as well. | remember watching (online) with excitement
the enthronement of Patriarch
in 2012, when | saw and heard that the deacon was reading from
a copy wafaldiRreloAd@an Dyck! @&his
cause of the important work done by the Egyptian Bible Society
to bring the different families of Egyptian churches together.
Given the pominence Egyptian pastors and priests have had
throughout the Arabic speaking world, especially in the Gulf and
North Africa, as well as in the diaspora communities of Australia,
Canada, and the United States, it is safe to say that this translation
has feen utilized in a wide variety of settings among Arab €hri
tians around the world. It is not the only Arabic Bible translation
being used by Arab Christians, of course. Among the Arab
Catlolics, Greek Orthodox, Syrian Orthodox, and others, there
are a vaety of translations, including the very popular 1878
AJesuit Bibled t hAamMongwesEvanged at e ¢
calsthe1978 oday d6s Arabic Version Ne\
Arabic Bible(TAV/GNA) and the 1988.iving Arabic Bible Ve
sion (LANT/NAB) are widely used®
The Egyptian and Lebanese Bible Societies, as well as bibl
cal scholars from ETSC and other Arab seminaries, have been
engaged in discussions to update or edit the Van Dyck, ar-to u
dertake a completely new translati@dne of the initial projets
from this debate was the publication of the 200#6v Testament
with Study NotesWhile this was not a new translation, it indiu
ed very important critical notes at the bottom of the text, detailing
to its readers that in a variety of places the Greekdebrew
words could be rendered into Arabic in a variety of different
ways. This was done, in my estimation, to educate ArabsChri

*Kenneth Bail ey 6 sUghatpajmit a-ratatyan it i c | e,
kitlb atmugaddas  Al-hMud3 no. 856 (1982, reviews the important Arab
Bible translations in history.
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tians about the original history of the Bible as a Hebrew and
Greek text, to prepare itsd con
(deliberate corruption), and finally to respond to the confusion
over rendering the nineteentlentury Arabic into the vernacular.

While the debate over how to bring the nineteamghtury
Arabic into the vernacular is a fascinating and important tdpic,
will leave this for those native Arab speakers who can address
this problem much better than this author ever could! There are
well-qualified Arab biblical scholars whose intimate knowledge
of the language and Bible far exceeds my own. My research,
which | hope will be forthcoming in a detailed monograph on the
translation, revealed two important issues that will shed some
light on the current focus on this translation: the role of each of
the translators, and the importance of #wectic Greek New
Tegament as a source for the translafi@oth of these discove
ies have an important bearing upon any further discussions and
planning related to a new, revised, or updated translation of the
Aismal | edo Van Dyck.

My interest in this translation begamdk when | was the
Coordinator of Graduate Studies at ETSC. At that time one of the
students, Nashat Habib Megalaa, began work on his MATES Th
sis, The Van Dyck Bible Translation After One Hundred Fifty
Years While | had the honor of starting Nashat orstrésearch,
it was Dr. Darren Kennedy and Dr. Atef Mehany who assisted
and guided the project in 2008 after | had left Cairo. It was at this
time that | began looking at the 2006 New Testament edition and
thinking about the issues involved inanew translao n  o-f t h e
cal |l edo Vaall Dspentkseverdl mweeks at the Rare
Book Room of the Near East School of Theology (NEST) in Be
rut where | was able to-cabhedpo!
Van Dyck Bible and review the original manuscripts (MSS)e
MSS had just been digitized to preserve their original state. While
the MSS themselves were critical to my investigations, so too

* For theeclectic textsee Brooke Foss Westt and Fenton John Anthony
Hort, The New Testament in the Originate@k (Cambridge: Macmillan and
Co, 188)).
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were the early prototypes of the printed Bibles with the penciled
notes andashkil (vocalization markspf Cornelius VanDyck.
The last group of documents that | reviewed were the minutes
and reports of the American Missionaries during this period.
These records are housed at a number of libraries, including the
Houghton Library at Harvard University, the Presbyterian Histo
ical Society in Philadelphia, and the Eli Smith Papers at the Yale
Divinity School Library. Ultimately, it was a careful investigation
of the MSS of the translation that proved to be the key to knloc
ing some of the mysteries of this important Bible tlatnsn.

| have not been the only person to view these MSS, of course.
Once the Bible translation was published, the MSS were deposi
ed into the American Mission House in Beirut. In 1885 the Ame
ican missionary James F. Dennis organized and placed the MSS
into three tin boxes in the Mission House to preserve them. There
Is evidence that Dennis reviewed the MSS and made seveaal not
tions in the documents. Much later, the MSS came into the hands
of Dr. Kenneth Bailey, Professor of New Testament at NEST
from 1967 to 1984. Dr. Bailey made extensive use of these texts
in his teaching. He also arranged to have copies made, one set of
which resides at ETSC. Dr. Bailey then had the originals moved
to the Rare Book Room of the NEST library in 1975. In 1981
James andRachel Pollack reviewed the MSS and original Bibles
and included them in the Library cataloguSometime before
2008, with the cooperation of Dr. George Sabra, Dr. Sara Binay
was granted access to the MSS and did an initial investigation.
These findings wre later presented at the 2008 Orlstitut
Beirut conference ALinguistic a
iThe Arabic Bible.o I n 2009 Hil
brary (HMML)/Saint Johés University (Minnesota, USA) digi
ized all of the MSS. | aived at NEST in January 2013 and was
assisted by Head Librarian Ms. Martine Chaiel and Dr.

® James W. Pollock and Rachel Pollofi€atalogue oManuscripts of the
Library of the Near East School of Theology, Beirut, Lebandmeological
Review4, no.1i 2 (1981).
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Christine Lindner, to whom | am extremely grateful for their aid
and support.

It has long been accepted that there were at least fivearansl
tors involved inthis project: the two American missionaries, Eli
Smith (18011857) and Cornelius Van Dyck (181895); and
three Arabs, Butrus @ u s t U n $1883),1Nadif9alyazigi
(1800 1871), and Sheikh Yusuf-ésir (1815 1889). Eli Smith
was appointed by the Ameritanissionaries to begin the traasl
tion project in 1847. He was the one who hire@astani and al
Yazigi to work with him. In his 1854 report to the AmericarsMi
sion board, he wrote that itwasBlu st Und who pr ovi
transl at i o rork a fiagve eolonng which aeforeigner
could not so easily accomplish. .bringing into it the terms and
phrases in common and good use to express the ideas ofghe ori
inal, and especially those current in Christian theology anaditer
t u r° &nce alBustani was finished, he would pass it on to al
Yazigi, who was a fAman of | ette
Arabic. Once alvazigi had goneoverd& ust ani 6s tr an
would provide his own translation. Smith would then go over
those edits untihe was satisfied. (This was a standard process
that Smith used in other publication projects at the Mission
Press.) He would then send out copies of the translation to a wide
assortment of missionaries, scholars, and clergy around the world
to offer critique and comment. An assortment of letters aad p
pers in the Houghton Library archives demonstrate that Smith
received comments on his translation from German Orientalist
scholars such as Gustave Flugel, &wdil R™diger, as well as
local Syrian sheikhs, priests, and bishops.

Eli Smith passed away in 1857 without completing thestran
lation, and his work was then assigned to Cornelius Van Dyck.

® Eli Smith and C.V.A. Van DyckpBrief DocumentaryHistory of the
Translation of the Scriptures into the Aralianguage.ed. Henry H. Jessup
(Beirut, Syria: American Presbyterian Mission Prd€%)0, 8. This important
document of reports by Smith and Van Dyck was later compiled and edited by
Henry H. Jessup in90Q The Mission Board was the American Board of
Commissioners for Foreign Missions, the first ecumenical American missio
ary association.
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Van Dyck was a medical missionary who was held in high regard
for his krowledge and ability in Arabic. Thus, Van Dyck was
given responsibility for completing the translation. Van Dyck
took over the project and began his revision. In a curious dec
sion, instead of continuing to work with-Blustani and al¥azigi,

he dismissedhie two from their responsibilities and hired the
Egyptian Muslim Sheikh Yusuf @sir. Al-Asir was known for

his opeamindedness as a Reformist Scholar. He not only worked
for the American Mission Press but also taught Arabic at tihe Sy
ilan Protestant Colgee and contributed several hymns to the
Protestant Hymnal of Lebanon and Syride was involved in a
number of literary and religious associations in Beirut as part of
the nineteentitentury al-Nahda (Renaissance). Van Dyck had
known atAsir because he towas active in the literary revival in
Beirut, but more importantly he hired-Atir because he wanted

a native Arabspeaking Muslim who did not have any precqnce
tions regarding Arab Christian terminolo@y.

While much of this information iknown, whathas been e+
bated is the extent to which each translator significantly dBntri
uted to the work. Ultimately, the Bible was named after Cornelius
Van Dyck because he completed the project. In addition, based
upon the history of the American Syrian Mission Benry

Jessup, a tradition devel oeped i
vised every verseo of °IinhtdeasBi bl
one version of this story, S mi

Van Dyck started the translatio
However, on examation of the MSS firsthand, one is able to

see the distinctive handwriting of each of the contributors as well

as the autographs of Smith and Van Dyck. In matching up Smith

and Van Dyckodés reports of stheir

"Ki tabta r On & D ya@Beirut: American Mission Pres4949. |
am grateful to Rev. Salaktanna for pointing these hymns out to me.

® Smith and Van DyckBrief Documentary History29.

°® Henry H. Jessukifty-Three Years in Syrjavol. 1 (New York: Fleming
H. Revell Co0.,1910, 74.

“Hall, AThe Arabic Bible of.Vams. E
Dy c R820
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sion that recordshe progress of the translation, and the original
MSS themselves, it is clear that most of the translation was u
dertaken and completed by ButrusBistani. His work waser
viewed and edited by Eli Smith. Nasif'éhzigi made only minor
changes. This was @hcase for the translation of the whole New
Testament. The MSS clearly show that Cornelius Van Dyck made
very few changes to the New Testament work eBwadtani. For

the Old Testament, ustani was the sole translator for Joshua
through Esther, Jeremiahnd Lamentations. His work was only
later reviewed and edited by Van Dyck. Van Dyck was only the
sole translator of Ezekiel, Daniel, Zechariah, Zephaniah, Haggai,
and Malachi. In the case of the Psalms, Job, Proverbs, Eselesia
tes, and Song of SolomonaW Dyck was assisted by Yusuf al
Asir. Van Dyck, however, did complete much of the editorial
work in providing cross reference notes aadkil for the final
printing of the text. Even in this, however, | wonder if he was not
assisted by Yusuf dsir.

This conclusion is contrary to the initial research by Dr. B
nay. She did not believe that the MSS showed direct evidence of
translation work by aBustani or that the MSS were origirfal.
However, in a conversation | had with Dr. Kenneth Bailey, he
indicatedthat, based upon his work with these New Testament
MSS, he too believed @ustani to be the primary translator. It is
for this reason that D+w«anDixhi |l ey
Bi ble. o Based upon thisrusalsear
Bustan originally translated all of the New Testament and that
Eli Smith and Ndf al-Yazigi recopied and edited this original
transl ati on. Cornelius Vanss- Dycl
tament, leaving most of the text intact.

The second important discoverytims research has been the
undervalued importance of this translation as part of the-nin
teenthcentury study of biblical manuscripts and the search for an
original New Testament text. When Eli Smith began, he collected
a wide assortment of the latestdies on the New Testament.

“Binay, fReMdrmsionr iofo-Gallade3mithvVaneDyck
Bi b,|d8i80.
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One of his closest friends was Edward Robinson, a famous New
Testament scholar from Union Se
Biblical Geography in Palestirfé.Robinson assisted Smith in
acquiring the latest publications on New B@sént manuscripts,
particularly those of Karl Lachmann (1794851), Samuel
Prideaux Tregelles (18135), Constantin von Tischendorf
(1815 1874), and the Anglican Dean of Canterbury, Henty A
ford (181G 1870). These scholars were noted for their inclusion
of the oldest New Testament manuscripts then known to come up
with what has become known as thelectic text® These older
versions included variant readings, such as the exclusion of Mark
16:9 and following. However, the American Bible Society, which
was [aying for the cost of publication of this translation, would at
that time only accept the Textus Receptus, that is, the New Te
tament text of Theodore Beza (151805) of Geneva, whose
work became the basis for the English translation of the King
James Vesion.

Smithds original t r a eckedtiatext o n
i n many places. One can see thi
Commaod of 1 Jezlbctic textth&@ phraddinF att hhee r
Word and Holy Spirit, t idershe t hr

argument that it was not included in the older New Testament
manuscripts. However, the American Bible Society at that time
insisted that the Textus Receptus be used as the only biblical
source for the translation. Therefore, Van Dyck insertedhh Jo
5:7. One can clearly see Van Dy
order to bring it in line with the text of the Textus Receptus. It is
for this reason that the tradi:
MSS were burned and that Van Dyck rescued the atosl by
Airevising every verse. o0 However
himself was conflicted about having to conform to the Textus
Receptusin 1863 he reported that Eli Smith

“Robinson is famous for his #fAdisco
Temple Mount in Jerusalem.

13 These published New Testamatiectic textavere usecby Wescott
and Hort, and ultimately by Nestle and Aland, which became the basis of the
Revised Standard Versi@md the New Revised Standardrsion of theBible.
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knew t hat the so call ed AText us
Hahnods t dthd besvand mostraathentic reading, and

he was anxious that the true reading should be given as far as it

could be. He therefore made use of Tischendorf, Tregelles, and

Alford in the New Testament text, and he used his owg-jud

ment, in which all the Ms&on had the utmost confidence, so

that the matter was left entirely in his hantls.

Nevertheless, Van Dyck made the necessary corrections to the
translation to conform to the American Bible Society, and the
Bible was published in 1865.

While history anditadi ti on has come to
Dyck Bibleo for his firescltheo of
ers, especially Butrus -8lustani and Eli Smith, had a greater
hand in the actual translation than did Van Dyck. In addition, we
have noted the particgion of a wide variety of Arab Christian,
European and American biblical scholars who all provides su
gestions as to the rendering of certain words from Greek and H

brew into Arabic. Thus, rat her
Asmal | ed Van shbasbden dBiggbstedkhby Bimay and
ot her s, or evVam Dyhek di BBishlaemi as

Bailey, my research would suggests the best alternative title for
this transl ati onod tved865 Arabib 8iblen ABT
Translation It is my suspicion tha€Cornelius Van Dyck would

have approved of this title as well.

The Rev. Dr. David D. Grafton is Associate Professor of Islamic
Studies and ChristiaMuslim Relations and the Director of
Graduate Studies of The Lutheran Theological Seminary &t Phi
adelphia.He served in Egypt at ETSC for a number of years as
the Coordinator of Graduate Studies and the Director of the-Ce
ter for Middle East Christianity. He is the author of numerous
articles and three books on Christihuslim relations in the
Middle East. Hehas also served as the pastor of Lutheran-co
gregations in New Jersey and Englaadd St. Andre® United
Church, Cairo.

14 Smith and Van DyckBrief Documentary History27.
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Message from the Editor:
Secularization in Africa?

Michael Parker fnike.parker@etsc.ojg
Evangelical Theological Seminary in Cairo

In the years following the terrorist attack on the Twin Towers in
New York on September 11, 2001, the United States has waged
two wars in the Middle East, there have been numerous -Islam
inspired terrorist a#ticks throughout the world, and the Middle
East has expamced the Arab Spring. In the field of populai-cu
ture, a number of writers have responded to the rise of religion
related violence by rejecting religion altogether. These writers
include Richard Dawins, Daniel Dennett, Sam Harris, and
Christopher Hitchens.

While in the past atheists such as Nieteshave recogred
the moral value of religion but rejected it on epimstogical
grounds, théiNew Athebtso have seen religion not only asaifr
tional but as dangerous in that it inspires violence as welbas s
cial polides and attitudes that are against the general interests of
modern society. The later include Christian approaches to abo
tion, contraception, and homosexual@hristians have mounted
avigorous response to these thrusts, as can be seen in the books
of Dinesh OSouza, Alister McGrath, and others. Nonetheless,
the general trend in the West toward increased secularization is
continuing unabated, and the recent attacks on religion in genera
have helped to provide an intellectual undergirding for this trend.

While secularization in the West is a weltablished fact, the
same trend in Africa is hardly known or even recognized today.
Scholars and Christian leaders, however, are increasngtyun-
tering and studying the issuko further this effort, the Evangel
cal Theological Seminary in Cairo hosted a consultation on the
subject, iDeclining Religious Paicipation: Secularization and
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Discipleship in Africap held December 11 and 12, 20Ithe
consultation was sponsored by the Reformed Mission League (its
Dutch acronym is GZB) of the Protestant Church in the Nethe
lands, and it came at the initiationtdérman Paul, a professor of
secularization studies at the University of Groningen.

Attended by about a dozen scholars from Africa, North Ame
ica, and Europe, the participants generally agreed that their work
was largely preliminary and that the subject is important and will
no doubt increase in importance in coming yeAra.u | 6 sn- p o s |
ing paper andive of the papers presented and discussed at the
consultation were later revised and appear as articles b&low.
summary of the conclusions and recommendations reached at the
consultation isncludedin a final article, jointly written byBenro
van den Toren and Willem de Wit.

Though the subject is new and perhaps will strike many-rea
ers as counterintuitive, it is clear from the evidence given at the
consultation thathe rise of secularization in Africa is a reakeph
nomenon that, for ajpeople of faith, is both significant and-u
gent.
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Secularization in Africa:
A Research Desideratum

Herman Paulh.j.paul@rug.n)
University of Groningen

When, almost half a century ago, the Roman Catl8#icretaat
for NonBel i evers organized a confe
Africa,o0o it did so at a time w
reigning paradigm for the study of religion at Western
universities. This is clearly visible in the conference proceedings,
published in 1973 in a bilingual volume with research reports
from various African countries. Although these reports were
written by a diverse group of authors, including both African
church leaders and European missionaries, almost all
contributions triedto interpret issues of religious belonging,
church attendence, and church membership through the prism of
Western secularization theory. It was the work of sociologists like
Emile Durkheim, Max Weber, and Peter Berger that provided the
lenses through whicih s ecul ari zation i n Af
ASecularization in Africa, d mo
by the standard of Asecul ari ze
chapters, Western examples, not seldom interpreted in-quasi
apocalyptic terms, served asimpts of reference for understanding
isecul ariza'tion in Africa.?o
Thus, when Patrick Astor from
of secul arizationo on religiou
secularization not only followed Western models in being
focusedon the spread of neBhr i st i an i deas (
Dei s m, Posivitism, etc. 0) and
Asophisticated city I|ifedo as pr

1 Sécularisation en Afrique? Seculatisa in Africa? (Rome:

Secretariatus pro non credentibii873.
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ideas; it also invoked Western standards by equating
secularization in Africa wh growing conformity to such
practices as found in the larger cities of Europe and North
America:

Unchecked technology, in fact, has led the masses in the West
to an artificial kind of life, exercising pressure for sociah-co
formity and cuting off man fnm reality and the making of pe
sonal decisions. The artificial and subnormal situation has
made it possible to spread the absence of any deep maral co
victions that leads, in the end, to the absence of any serimus m
tivations beyond the appeal to siferest?

So, whatever the local expertise brought in by these authors in the
early 1970s, their conceptual framework was heavily indebted to
Western examples and theories.

Wasno6t this somwhat ironic? |
sources of secularizati in Africa, allmost all authors pointed to
Westernstyle educatiori higher education irparticulari as a
major factor contributing to changing religious behavior aed d
clining church attendance. Also, in response to the perceived
Ai mper i al i msayde thedlogyWeAdricag some of the
essays collected iBécularisation en Afrique&rgued quite p&
sionately in favor of HAcometext.L
ol ogy, based on AAfricano rath
about God, humankind, and theorld? Yet in thinking about
Asecul arization, 0 they madie not
cept from Western connotations or to challenge its indebtedness
to Western experiences, let alone to develop an alternative Afr
can definition or to drop thetem i n f avor e an
nouso African concept

When, almost twenty years later, the volumMission in Afi-
can Christianity(1993) appeared, based on a conferenceain S

Patrick Astor, AModern Civilizatio
|l mpact of Sibidemil3&r i zati on, 0

® Likewise, Charles Chikezie AgwSecularization in Igboland: Socio
Religious Clange and its Challenges to the Church Among the (gbankfurt
am Main: Peter Langl989 strongly sumgagtisomreal ¢ hAf
theology might serve as a remedy to Westdyhe secularization.
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gana, Kenya, little seemed to have changed. When, for example,

J. N. K. Mugambi fom the University of Nairobi presented his
views on secularization, he drew heavily on Harvey Cox, the
oncefamous American author dthe Secular Citf1965), in &
guing that At he cosmopolitan c¢«
t o expose ibfttheenyths ehdaraditions mgn once

t hought were unquestionabl e. o
authors mentioned above inl-calll
turationo of the Gospel, al | t
Englishlanguage literatureAnd although the author perceptively
observed that much of Western sodelentific reflection on i
banization was based on a Al i ne
attempt at identifying the presuppositions of Western secatariz

tion theory. His understaling of secularization was fully rde

eled after Western examplés.

One wonders: why did none of these authors in the 1970s or
1990s observe a discrepancy or incongruity between their desire

to develop an African theology and their rather uncritical use of
Western secularization theory? Why did nobody, as far as | can
see, raise the question of what an African alternative to thé-Wes
ern concept of HAsecularizationo

Beyond the secularization paradigm

Admittedly, this is an anachronistic andpnically, typically
Western question. As for its anachronism, it is obvious that the
qguestion whether we can think of alternatives to Western secula
ization theory, especially in trying to understand religious change
in Africa, has gained currency onlytaf the secularization pear
digm in Western academia has fallen into disgrace. This was not
yet the case in the early 1970s. By that time, Peter Berger was
still prophesying that 21stent ury Chri sti ans
only in small sects, huddled togetheresist a worldwide secular

“J. N. K. Mugambi, @ Ch xtiosUrbarazationMi s s i
and I ndustri al i Missibn il African rChrigtinityt Criicald i n
Essays in Missiologyed. A. NasimiyeWasike and D. W. Waruta (Nairobi:

Uzima Press] 993, 75i 76, 82, 74.
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c u | t>W&ltheughcthe situation had changed by the early 1990s,
after the rise of Islamic fundamentalism in the Middle East and
the growth of the Religious Right in the United States, among
many other thing$jt took a whik before the debate on the limits

of secularization theory had reached a stage in which it counted
as problematic to rely on secularization thinkers such as Cox and
Berger(Rodney Stark pronounced his famaasguiescat in pace

for secularization theory alste as 19997)Only when, in the
1990s and early 2000s, growing numbers of scholars came to
guestion the legacy of twentietientury secularization theory, a
space for thinking about alternatives began to emerge. So the
question whether we can think oftexhatives to Westerstyle
secularization is clearly a late twentieth, early twefirst-
century question.

Apart from this, the question is, to some extent, a typically
Western one, not merely in the sense that academic debates on
it hes @osl aoftén taken place at Western universtiies,
but also because a growing awareness of the limits of seaulariz
tion theory is especially found among churches that feel emba
rassed about their previous appropriation of the secularization
paradigm. A good exaple is the British Centre for Church
Growth Research in Durham, led by David Goodhew, who argues
that Western churches hardly seem to believe anymore in $he po
sibility of c¢church growt h, bec:
have consciously or unconscibuiternalized both the secuiar
zation thesis and its eschatology of decline, thereby creating an

®AA Bl eak Outl ook The Ne®dmk imes(@5Feb-Re | i g
ruary1968.

fJeffrey K. Hadden, AToward DS-sacr a
cial Forces65 (1987, 587 611

"Rodney Stark, 0 Ssociadgyof Relign®0i (1999, R. | .
24973

8 See, e.g.The PostSecular in QuestionReligion in Contemporary Sic
ety, ed. Philip S. Gorski, David Kyuman Kim, John Torpey, and Johathan Van
Antwerpen (New York: New York University PresX)12).
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ecclesiolog’Goodhéewbal semrah f o
therefore clearly motivated by a sense of disappointment about
the degree to which Westerhurches have come to think about
themselves in terms of secularization. Something similar applies
to my own special chair in secularization studies at the University
of Groningen, which was established in 2012 by two missionary
organizations in the Protestt Church in the Netherlands in order
to foster critical reflection
misunderstanding of secularization. After decades of faited a
tempts at bringing secularization in the sense of declining church
involvement to an endhése organizations wanted to pause and
wonder: What have been the gains and losses of understanding
religious change almost exclusively in terms of secularization?
What have become our blind spots, our misperceptions, or even
worse, our misguided presupjiams? Are we perhaps in need of
correction, not only empirically, but also theologically?

It is no coincidence, therefore, that the workshop at Cairo
Theological Seminary at which the papers gathered in this issue
were originally presented was sponsobgdone of these organ
zations, the GZB? Consistent with its overall policy, the GZB
wanted to create a moment of reflection on the terms andoeateg
ries in which religious change in Africa is best approached, not
merely in order t oAfrifag pavtrers, big o me
al so, more i mportantly, to fArec
can Western churches learn from how African churches address
such issues as churtdmaving or declining religious involvement?

To what extent can Western churches estapee feschat o
declinedo (Goodhew) inherent in
appropriating African categories of analy$isa transfer in the
opposite direction, so to speak, than was the case in the earlier
phases of reflection referred to in theeapg paragraphs of this
essay? Seen from this perspective, indeed, the challenge tis

apply Western secularization theory to African case studies, but

David Goodhew, AChul98ho Gt bet PrieneBi
in Church Growth in Britain 1980to the Presented. David Goodhew (Faf
ham; Burlington, VT: Ashgate2012), 19.

9 For more information, see their websitetp://www.gzb.nl
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rather to examine what modes of praying, listening, thinking, and
speaking about declining religisyractice exist in Africé in the

hope that they may encourage Western churches to develop better
(theological) resources for understanding their own situation.

This, to be sure, does not amount to a romantic idealization of
the nonWest (of a sort thadnce inspired Dietrich Bonhoeffén
visit India Ain order to judge
there . . .: for otherwi 8%ethin
question rather testifies, | hope, to a desire to be taught bg-Chri
tians who liveand worship in different times or places, in the
hope that their insights can fruitfully be appropriated also beyond
their immediate contexts.

Questions and suggestions

| f I review more recent litera
from this specific pmt of view, | see at least two promising
developments. One is that empirical research has been growing
both qualitatively and quantitatively since the early 1970s. While

the late 1990s saw the publicationfofy | war d Shad-rt er
wi n Ony an c ia&écglarismnrf Africabased on empi

ical research in (once again) NairdbiAbel Ngarsoulede more
recently defended a PhD dissertation on secularization in Sub
Saharan Africa, focu®&intergstingly NO L
the empirical part of Ngarsbue de6s t hesi s i s al
on interviews with clergy and church members. Although such
interviews can be notoriously unreliable as long as they gre su
posed to offer adequate analysis of the situation at hand, they are

a wonderful source for ko Christians in a specific region pe

1 Dietrich Bonhoeffer Okumene, Universitat, Pfarranit931 1932 ed.
Ebehard Amelung and Christoph Strohm (Gutersloh: Chr. Kaiser Verlag,
1994, 33.

2 Aylward Shorter and Edwin Onyanch@gecularism in Africa: A Case
Study: Nairobi City(Nairobi: Paulines Publications Africa997).

BAbel Ngarsoul ede, ihéologigeasde lsssécakaro!| o g i

sation en Afrique subsaharienne: une
du Tchadd (PhD thesi s, B an g Theologyy ange
2012.
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ceive the threats and opportunities facing their churcieset,

as JaobH a a s n o o t*blustratesa iptakes a minor change of
perspective to treat such inteews as sources in their own right
that is, as corarsations that are worth examining because they
illustrate the modes of peqa#ons and categories of thought that
African Christians in one region or another bring to issues if rel
gious change. More research of this kind would be welcome in
order to answer the question whether African Chrastity has any
alternatives on offer for Western secularizatiogotly.

Even more promising, in this regard, is theological reflection
of the sort recently undertaken by scholars such as Elio Messi
Metogo and Benno vaden Torert? | should add that a clear
distinction between empirical research and theological reflection
does not exist, if only because both Shorter and Onyancha, on the
one hand, and Ngarsoulede, on the other, present their empirical
findings in the cotext of a theological argument. In any case,
despite the fact that some of this reflection still follow Western
examples, the literature contains quite a few ideas and approaches
that may be of interest to Christians in search of an alternative to
Westernsecularization theory. By way of example, | mention two
of them.

Mesi Metego, to start with, shows a sharp eye for the fine
texture of religious practice i
Africano prayers, Eeshrati goehectd
noire: textes et traditions sacr€$969). He observes that these
prayers tend towards the fpragt
for material blessings more than that they praise the godhead.
Also, in so far as these prayers are addressed to a ggdiamet
typically attribute to thiis beil

14 Jacob Haasnopt Thinking about Discipleship in Changing Contexts:
Percepions of Church Leaders of an Episcopal Diocese in South Su@an
ro Journal of Theology2 (2015: 121 31, http://journal.etsc.org

> Elio Messi Metogo, Dieu peutil mourir en Afrique? Essai sur
| 6indi ff@rense eel | 8i ncr BaasnkKadghalen Af
Yaound®: Pr e s1999)s; dBee ninboU G/Aah, den Tor en,
Africa: A Chal | e nAdriea Jbumal of tEvargeli€ahTiog ¢ h e s,
logy 22 (2003, 3i 30.
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d e n & énteréstingly,Van den Toren makes rather simildr-o
servations about Christiancs who
es to pursue secul ar goeradeando Al
pray in his name, it is health and material wing that they

seek in the first place. Man den Torends judgr
be a form of secularization that is more specific for Africa: the
secularization of religion by making religiousapticesi trad-

tional, Christian or Islamid ser ve s e c'liThese, | go a|
would say, are remarkably qualitative assessments, which as such
distinguish themselves from the dominant quantitative trend in
secularization studies. If secularization relategoals that pe

ple pursue in life and to desires they hope to get fulfilled, does
that imply that counting church attendance and analyzing church
membership rates are not the most important things to do? Does it
imply that we better focus our attentionn fil i ved r el i ¢
level of praying and preaching or, more generally, on what people
desire, dream of, and hope for?

Secondly, while secularization theory is typically not very
specfi ¢ about the nature of At he
At hel i ¢ iseculaspeople simply miss the gift of religious
musicality, as Max Weber memorably put iit Shorter and
Onyancha offer a more contentt ch descri pti on ¢
when they argue that Aconscuamer.
ularism inKenya. This is to say that the most prevalent adtern
tive to Christianity is nbt A u
i s ¥ Although Shorter and Onyancha do not develop this co
ceptually, it is only a small step from here to argue, as others
have done, thatonsumerism itself is a (secular) religion and,
consequently, that people who seek fulfilment of their desire
without Jesus Christ are nfot fii
ferent religion than Christianit}. And if this makes sense, might

1 Messi MetogoDieu peutil mourir en Afrique?48i 50, 79i 80.

YVan den Toren, fASekdlarisation in A

18 Shorter and Onyanch&gcularism in Africa27, 22,

19 See, e.g., Vincent J. MilleGonsuming Religion: Christian Faith and
Practice in a Consumer CulturéNew York; London: Continuum,2004);
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secularizabn be wunderstood, not crud
but more finely textured as a ¢
so as to expect fulfillment in theaeculumthat is, the world in

which one lives here and noff}?

Conclusion

Arguably, these questiorand suggestions are premature to the
extent t hat they only reflect
reading recent ' iterature on 0f:¢
other words, are not necessarily the questions that Africars-Chri
tians themselves wouldisg or the insights they would like to

share with their brethren and sisters in Europe. Consequently, the
issues just mentioned do not intend to close down the learning
process referred to above. On the contrary, they open it Isy illu
trating that even the ma | | body of exi sting
|l arization in Africao has na | ot
dering the pros and cons of their inherited secularizatioa- par
digm. The transcultural conversation would become even richer,
however, if new lineof research would be developed and new
publications on Asecul ari zaati on
ble. So it is not only for the benefit of African churches, but also

in the interest of European ones that | hope this special issue will
make a contribubn to encouraging such new explorations.

000
Daniel M. Bell, Jr.,The Economy of Desire: Christianity and Capitalism in a
Postmodern WorldGrand Rapids, MI: Baker Academiz)12).

1 made a similar suggestion in H
Against Secularization in ¢h  C h u Zeitsthriftofir dialektische Tdologie
29n0.2 (2013, 26i 27.
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Western Secularismyfrican Worldviews,
and the Church

Dick Seeddssaintfrancis@yahoo.cgm
Organisationof African Instituted Churches (OAIGYenya
ChurchMission SocietyCMS)

John Mbiti, the African t hieol og
ousl y r'@®ythisghe @fers t6 the characteristicAdfican
society to find answers to the questions of life in the spiritual and
mystic world. Secularism, on the other hand, is the compfete o
posite. The term was used in 1846 by George Jacob Holyoake to
describe a philosophy of life that regulated lifedmgpirical exge-
rience and reason and sought human improvement through se
vice? As a worldview it finds the answers to the questions of life
in this life.

In the modern globalized world the conceptual principles and
values of secularism as a philosophyifef are exported to Africa
and so challenge the prevailing worldview. This is the context of
the mission of the church in Africa. This paper will explore some
of the issues for the church to address that arise from the dialectic
relationship between Afram worldviews and Western human
secularism.

Secularism is a WesteRhilosophicalSystem

At the simplest level the termecularsimply means to be oe
cerned with the affairs of this world as opposed to that ofdhe s
cred, monastic, or ecclesiastical. Seasin as a process is the

! John Mbiti,African Religions and Philosoph@xford: Heinemari, 969,
1

2 George Jacob Holyoak&he Principles of SecularisnGutenberg Ry-
ject, http:/Avww.gutenbergprgfiles/36797/36797/36797h.htms (accessed
November24, 2014).

76


mailto:dssaintfrancis@yahoo.com
http://www.gutenberg.org/‌files/36797/36797-h/36797-h.htms

Seed: Western Secularism, African Worldviews, amdGhurch

demythologizing of life. Spiritual answers to the questions of life
give way to answers based in observable cause and effect. Once it
was believed that consumption was caused by a person sucking
the life out of another through wlhcraft. Today it is identified

with the tuberculosis bacteria that can be treated through dntibio
ics. As human understanding of the physical mechanisms of
world grows, so life is increasingly demystified and therefore
secularized.

Secularization howeveas more than a demystifying process.

In its form as a philosophy, commonly called secular humanism,
it pervasively informs the religious and cultural identity of Wes
ern society’ This philosophy was born from Western philosieph
cal notions according to vich humanity is free, is independent,
and has come of ade.

It builds its values and opinions on that which can be tested
by the experience of this life. The concept of God is superfluous
in secularism. Humanity now lives solely out of, by, and toward
this life, which is a closed se#fufficient biological and material
system. Morality in secular humanism still holds to vestiges of
Christian values but is Chisti
In the world of global contact, the power advantage téaind-
ogy and development has given the West enables it to export
these values to Africa through several channels:

The agenda of Westerpolitical structures Western aid is
tied to secular philosophy. Funding is tied to achieving the goals
of the seculahumanist®agenda, such as pohoice.

Theeducationsystem The education system offered in Africa
today, state or private, has been entirely borrowed from thie wes
ern colonial powers of France, Britain and Portugal and ¥s go
erned by certain suppd®ns and axioms, many of which can be

% Graeme SmithA Short History of SecularisifLondon: L.B. Tauris,
2008), 7.

4 B. J. van der WaltTransforming Power: Challenging Contemporary
Secular SocietyPotchefstroom: ICCA2007), 298

® Smith, A Short History of Secularism
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traced back to the thinking of humanist secularists such as De
ey.

Populationgrowth andtechnologicaladvance The certainties
of the past when the African cl
through the socializingrocesses of culture, the custodians of
which were the adults, has been turned on its head. In the sub
Sahara about 40 percent of the population is under fourteen.
These children are experiencing two developments. The first is
Afri cads r aphe dse of teehnotogyt Tihexsmd is n
new levels of material prosperity. This prosperity feeds into the
sense of wellbeing and a disassociation with spiritual issues that
dominated the past.

The challenge of secularism to the church in Africa ie-tw
fold. Firstly, it is to equip the African church to respond tousec
larization as an inevitable process following the growth dfi-tec
nology and living standards. Secondly, it is to recognize tltat se
ularism is the colonizing power of Western thought. Both these
require a theological response from the church.

African Values as &hilosophicalSystem

The African response to secularism will be colored by the values
of the African worldview. We will attempt to describe some of
the characteristics of this.

Despite thepervasiveness of Christianity as a major religion
in Africa, African culture has its own characteristics. These in the
past were articulated in the structure of African religion but today
continue to inform Africads re
secuérism. In African cultural thinking, existence is viewed in
terms of an integrated and indivisible whole. All human beings
and nature are animated by a b
and nature are bound together in a symbiotic relationship. This
relationship extends to the spiritual worl@he Divine organizes
and integrates humankind and the world. In traditional religious
values, the ancestors are part of the whole. They exist inisymb
otic relationship with the living as custodians of society or as
intermediaries between the living and the dead. They mediate
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social identity for the living and, together with various spirits and
the Supreme Being, influence the wedling and prosperity of the
individual or social group.

John Pobee claims that there #iree main principles gover
ing the way Africans look at the world.

1. The African has a deep religious ontology, which forms an

integral continuum, whereby the living world is incorporated

and brought under the spirit world.

2. The African identity andvorldview have very strong oe
nections. The African sayis: il e
l'y. o

3. A human beingds sense of finit
tality leads many Africans to believe in the power of magic and

of superbeings®

TheCharacterigics of AfricanWorldviews
In brief, African worldview values can be listed as follows:

A universe united in the individualhere is a close relatie
ship between African religion and African worldview. Thei-rel
gion informs the worldview and the worldviewforms the ral
gion. Both arecharacterized by a emic wholeness. There is
little distinction between the sacred and the secular, between the
natural and the supernatufalhe personal world is not separated
from the self, self cannot be separated fraammunity, and the
community cannot be separated from d&ity.

The object of this oneness is not the spiritual realm hbut h
manity? Behind this universe is power that can be released for
the sake of human prosperity and wating. In some contexts
thisis call ed AThe Good Life, 0 me:

®J.S. PobeeTowards an African TheologgNashville, TN: Abingdon
1979, 43i 45.

" Nelson MandelaLong Walk to FreedorfLondon: ABACUS,1994), 12.

8 Constantine, M. MwikamhaiSearch for an African Identidyin Social
and Religious concerns of East Africa: A WAJIBU Anthologg. G. J.
Wanjohi and GW. Wanjohi(Washington, DC: Council for Research\ial-
ues and Philosophy005).

® John S. Mbitin, Introduction to African ReligiorflLondon: Heinemann
Educational,1975, 33i 36.
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health, wealth, prosperity, and longevity. When this is threatened,
the assumption is that someone or something has taken away my
ARGood Life.o 1t i's the individ
forces of the universe in unity. It is as if the whole world exists

f or ma rMdvisforairee ksethe result of a disruption in this
cosmic flow. This disruption can be caused because someone has
taken it from me through spiritual means or because of ithe d
pleasure of the spiritual powers.

The unity and the wholeness of the universe, which sees no
distinction between the secular and the spiritual or divine other,
has its terminus in the existence of humanity.

Time is the presentraditional African woldview sees time
as the perpetual, unquestioned present. Greater emphasis is
placed on the past than the future. The future is limited and does
not stretch too far into what is essentially an unfathomable real
ty. This present experienced reality is naitaier nor before, and
within it the ideal state of affairs is the indefinite repetition of the
past. The concept of gyress is also intimately linked to the past.
Within the context of this worldview, progress is primarily the
realization by a given gemation of stages which others have
reached before ft;

Community Relationship is a very important hermeneutic
principle in the creation of understanding. It stands to reason
therefore that the relationship between the group and thedndivi
ual is the bas of selfunderstanding and identity. Desmond Tutu
designates the chataristics of this relationship with the word
ubuntu®?

Hierarchical leadership Social psychologists have observed
that African societies show a strongly hierarchical structure in
which social power is centiiaed in the few. The notion of strong
leadership is common, with power status and-&eeng being
important values. Smith provides us with a good working descri

19 Betsie Smithfiworldview and Culture: Leadership in S@ahara Afr
cap New England Journal of Public Polieyl. 19, no. 1 (2003: 246.

™ Smith, AWorldview and Cultureéy 253

12 DesmondTutu, No Future Without Forgiveneg®New York: Doube-
day/Random House, 1999), 31.
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tion of traditional leadership as being derived from social status
and bloodline with little to do with function and personal qualities

or merit*®* Models of strong leadership continue to characterize
leadership styles.

ThePresence of AfricallVorldview Values inContemporary

Africa

Much of the discussion on African vaisiis derived by theolog
ans and commentators by reflecting on the past and African Tr
ditional Religion. A further question for our discussion is the e
tent to which the values that are drawn from the world of #e tr
ditional African worldview permeate ¢hpresent.

To identify how worldviewinfluences thought and behaio
we turn to the world of the crossiltural and social psychologists
who have put their minds to understanding cultural differences in
social contexts. Geert Hofstede (1983) revieweel Mbusiness
culture within national contexts and identified six dimensions
along which cultural valuethat could be analysedlhese are:
Power DistanceUncertainty Avoidance, Individualiswersus
Collectivism Masculinity versusFemininity, Long Termveraus
Short Term OrientatiorandIndulgenceversusRestraint*

Hofstede included several African nations in his resefrch.
While his main concern was not the natwe the African
worldview, he nonetheless gives a scholarly description af Afr
can businessutture in multinational enterprises. These represent
Africans who have high levels of contact with dadaation. His
findings indicate the presence of the same values in contemporary
African society as those identified in the previous sectibh.
African business society tends to be structured along hierarchical
values; there is a distance between those in authority and those
not; this hierarchy plays out in the distinction between male and
female roles; this in turn is moderated by the communal aad rel
tional concern of the society thadlue nurture over achievement;

13 Smith, AWorldview and Culture 248

4 Geert Hofstede, Gert Jan Hofsteaad MichaeMinkov, Cultures and
Organizations: Software dhe Min,3rd ed.(New York: McGrawHill, 2010.

5 The raw data is available frohttp://geerthofstedecomkenyahtml.
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the group rather than the individualat the heart of social omrga
ization and arbitrates identity aride cultural concepts of time
stress the preseahd have a shoterm orientation.

From this resaah it is clear that there is @ertain tenacity
when it comes to worldview valuesContemporaryAfrican
worldviews continue to reflect many of the fundamental values of
more traditional African societylhis should not be a greatrsu
priseas continuity and identity go hand in hand. The presence of
these values must be considered and their impact on the churches
approached in accommodating secularism considered. This does
not mean however that we can correctly deduce that because of
this corservatism, secularism will have no impact in Africa and
therefores not an issue for the church.

How DoesSecularizatiorPlay Out in African Church?

As we review the impact of secularism on the church in Africa,
there are two areas of particular concéime first stems from the
Churchdos mission itself anfd the
rican worldview. Both of these provide hooks on to whichtto a
tach the values of secularism.

The first area if concern is the common ground between the
gospel and thenessage of secularism. Secularism is very dppea
ing to human nature. It looks at the development of self in terms
of maximum seHfulfillment. It also has the appearance of doo
ness as it sees its mission as the betterment of hunparitye
and the salv#on of the planet. Many expressions of Christianity
espouse the same goals. Further, if secularism is thei@dof
Christian ethics without the doctrine, then much of thedmnist
agenda will resonate with Christian values.

The second is the commonognd between the values oftse
ularism and African worldviews. We might be excused forkthin
ing that the philosophy of secularism has little common ground
with the spiritual realities present in African worldviews. African
communities however are not passior idle in their receptivity
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to global cultural flows, but answer batkWhile some values

are too alien to the existing worldview to be entertained, there are
others that either prove their worth or resonate with existifg va
ues and are therefore adegtnto the worldview. We will shortly
examine how the secular agenda, while representing a Very di
ferent philosophy of life, is able to inhabit the African worldview.

TheSecularizingProcess of ChristiatMissionActivity Itself

In Genesis we find a selarizing or demystifying element in the
narrative. Genesis resists the belief of Ancient Middle Eastern
religion that God is manipulated through sympathetic magic and
accessed in creatidh.God is above the creation and only a
cessed through his delibezaacts of selfevelation in word and
world history. God, man, and creation (temporal and spiritual) do
not form a circular continuum but are distinct from each other
with all aspects of creation being equally accountable to tlae cre
tor. Human access to @as not through the creation but through
the divine word of communication and relationship. The dynamic
of Genesis is that, rather than God being accessed in or through
the creation, the creation is accessed in and through God. This
intrinsic distinctionthat separates man, creation, and the creator
continues as a demystifying challenge whenever Christiardty fa
es polytheistic, pantheistic, or animistic religions.

Charles Kraft contends that the church has turned to secular
notions to deal with spiritugdlower and therefore has been e-se
ularizing influence. Seeking to assist Christian evangelism by
breaking the power of the spiritual world, the Church has turned
to medicine, an education system founded on secularized-princ
ples, and the adoption of scienm agricultureln all of this, it
has responded to spiritual questions with secular answers and so
advanced secularizatidh.

16 Gregg A. OkessorfiSacred andecularCurrents forTheologicalEdu-
cationin Africa,0 African Journal of Evangelicalheologyl (2007): 26.

Y For a full exploration of this see G. J. Wenhabenesisli 15, World
Biblical Commentary(Waco ,Texas: Word BooKs987): xIvi l.

18 C. H. Kraft, ed.,Appropriate ChristianitfPasadena: Withm Carey -
brary,2005, 365
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The second challenge is the adaptation in many parts of the
Western church of its theology to the secularizing values of the
Enl i ght enment . One of David Bos
theology was to identify the way Western Enlightenment philo
ophy fed into the understanding of the nature and task &f mi
sion!? Increasingly, the Church has looked to the agenda of sec
lar humanisn and international humanitarian and political forums
to define its mission. These values are fed back into the African
church through Western funding bodies for mission and through
scholars returning to Africa who have completed their studies in
institutions dominated by this agenda.

A third but related theological trend has been the way the
concept of mission has been interpreted. Stung by the accusation
that mission was too spiritual or dualistic and ignored the holistic
implications of the kingdom o€od, the church has adopted a
developmental model of mission. The trend of looking for secular
answers to spiritual questions has continued, and often there is
little difference between the development programs of the church
and those of the secular NGOs.

African ValuesThat Resonate wittSecularValues
We now turn to receptors within African worldviews themselves.
These we can terrfalse friends On the surface there is a rsea
ure of continuity between them and secularism. They seem to say
the same thing asach other, but at a deeper level there ia-dis
greement. Some of these are now explored

The secularity of cosmic religioiarold Turner has pointed
out that in much African Traditional Religion there is little or no
immediate encounter with G38.The wald around us becomes
the sacrament of our worship. Shorter and Onyyancha speak of
the secularity of cosmic religictt.When the physical and mater
al becomes identified with the spirit, then the spirit becomes the

¥ David J. BoschWitness to the World: The Christian Mission in &he
logical PerspectivéLondon: Marshall, Morgan and Scd®80), 38i 40.

Y Referred to in OkessoiSacr ed an5 Secul ar, o

2L Awald Shorter and Edwin OnyyangThe Church and AIDS in Africa
A Case Study: Nairobi Cit§fNairobi: Pauline Presk998.
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physical world and there is a blurring thie difference. In trae
tional African thought, the biolagal world is to be valued as it is
part and parcel of the divine world.

In secularism the appreciation of nature is based on viewing
man from the perspective p-f be
ment s . Taking oneb6s rightf ol p |
logical world to preserve it. Sustainability and preservation of
what is are key concepts. Humanity must respect this world as it
is no more or less than it. To diminish creation is to diminish h
marity.

In both cases the importance of the physical material world is
elevated. While philosophically the route to an appreciation of the
material and biological is very different between the systems, the
outcome is something that each in its own wagmages.

The collective nature of the African woniew. One of the
strong values of African society is its collectiveness and emphasis

on collective identity. Wee- have
cause | bel ong to a f aeamadpige- 0 Tl
mol ogyds emphasis on the idadivi
ing. Al know because | thinko I

we Kk now. éntuitivelythig cellectivism and nurture ier
entation provides the opening for the seculananistagenda of
social justice, peace, and development. This addressesrie co
munal impulses of the African worldview but with answers that
use only material values.

The importance of the presein her work on African Ind-
pendent Churches, Mofokeng highlighte present as a chara
teristic African valué? The spiritual world is focused on the now
and immediate of my life. It is seen in the present as it brings
direct benefits such as healing and prosperity. Focus is on this life
rather than the next. The séamuagenda also concerns itself with
personal fulfillment and present wellbeing, while discounting
notions of the afterlife.

22 N. H. Ngada and KE. Mofokeng, African Christian Witnes¢Piete-
maritzburg: RSA Cluste£001), 15.
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Personal wellbeing and prosperityPersonal wellbeing and
prosperity are important objectives in much of traditionai rel
gion. The ANC in South Africa can justify the sacrifice of an ox
at national gatherings as being essential for the prosperity of the
country. The spirit world and ancestors play an important role in
ensuring this health and prosperity. When reviewed, secularism
also promises fulfillment, growth, and creativity for both the i
dividual and humankind in general.

Conclusion

The challenge of Western secularism to the African church is not
straightforward. On the face of things, many aspects of African
worldviews are abdds with secular human values. However, this
does not mean that that African worldviews are not influenced by
these alien values. Cultures and worldviews are not watertight.
They react to new ideas, particularly when there is an element of
common ground é&ween them and they are perceived of as being
beneficial. While there are many unique aspects to African
worldviews, they nonetheless have values that are open to be
modified by the secular agenda. Secular values when adopted are
not left unaffected but oided and conscripted to the agenda of
the African values. This gives the church the opportunitynto i
volve itself in this process of challenging both African andisec

lar values with the transforming power of Christ.

The church in Africa addresses its taué with the gospel.
This gospel makes demands on all cultures, and no culture can
exist in blissful harmony with it. The philosophies of secuéariz
tion and the more intuitive philosophy informing African
worldviews, together with the way they interactAifrican soce-
ty, are all critiqued by the church through a deliberate process of
evaligetion.

As the African church reflects on the influence of secularism
on society, it needs to be critical of its own teaching and practice.
For this it needs to teachtheology of God, man, and creation
that allows the African believer to access the created order
through God and not God through the created order. Ttis a
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proach keeps the centrality of the Trinity in creation, despite the
de-spiritualizing process of sauéific understanding and growing
prosperity. Furthermore, the church should be able to identify the
characteristics of its mission that distinguish it from global Heve
opment agencieégain, this is a theological task.
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Sociological and Theological Pergpees
on Secularization in &ica

Abel Ngarsouledéapel.ngarsoulede @gmail.cm
Shalom Evangelical School of Theology (ESTES), Chad

It is not clear if secularization is a social phenomenon exclusive
to the West or a European exception to the general religiosity of
the world. Recent developments, in fact, suggest that African
societies may also be evolving in this directilfrso, what ethical
suggestions can theology offer African societies? Before pu
suing this line of thought, it will be helpful to define the meaning
of the termsecularizationin order to clarify our understanding of
this important subject.

In Western thought, the terrsecularizationhas a double
meaning, loss and emancipatibBryan Wilson says that sectla
ization occurs when the clergy loses control of its properties and
resources, or when clergy or religious leaders decreasemn nu
bers.He adds that one can also speak of secularism when religion
suffers a loss of social statuss belief system is abandoned, or
religious practice is neglectédliirgen Habermas argues that-se
ularization can be understood as a change of mentality due to
modernity, which has led to the rejection of metaphysical
thought® From the same point of viewCharles Taylor defines
secularization as the removal of religion from the public sphere.

! JeanYves Lacoste, edDictionnaire critique de la théolgie (Paris:
Quadrige/PUF2002, 1095

2 Bryan R. Wilson, fiSecularisation @n Dictionary of Ethics, Theology
and Societyed.Paul Barry Clarke and Andrew Linzey47 50 (London/New
York: Routledge1996).

3 Jirgen Habermas and Joseph Ratzingbe Dalectics of Seculari
tion: On Reason and Religidan Francisco: Ignatius Pre2606), 43.

* Charles TaylorA Secular AgéCambridge MA: The Belknap Press of
Harvard University Pres007), 424.
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The long debates about religious faith in the West have often
shown that many have a greater faith in human reason than in
God. These discussions also focus anhbritage of the Church,
especially when the transfer of a religious instituisoproperty to
the state or general public has occurréderefore, it is argued
that secularization refers to the process by which a society-trans
tions from a close identiation of religion and the state to one of
near total separation. The discussions particularly focus on the
social function and the future of religioBperna Weiland argues
that secularization, defined as the abandonment of the triune God,
is a fundamentachange in the human experiende removes the
fields of religion and metaphysics from human life and thought.

Without intending to contribute to the debate on secudariz
tion in the West, we can affirm that Africa has become a secula
ized continent asvell as Europe. Similarities between the two
continents and the specific aspects of secularization in Africa are
highlighted in this work. The approach to this debate that this
paper will take consists of reflecting on the shared reality af-sec
larization in Europe and Africa, emphasizing sociological and
theological issuedt will also propose a theological response.

According to our research and analysis, secularization is both
a process and an outcome. It concerns all religions: Christianity,
Islam, and traditional African religionsWe therefore believe that
secularization, understood as the gradual decrease of the authority
and relevance of religion in human society, is a global phenom
non whose manifestations are as varied as its causes anaithe co
texts in which it is found.

The reality ofSecularization

Aspects ofecularization
In West Africa, current researdtentifiesthe main markers of
secularization to be the following:

® JanSperna Weiland\ew Ways in Theologyrans. by ND. Smith (Db-
lin: Gill and McMilan,1968), 8.
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a) DisenchantmentThis refers to the demystification on-u
masking ofthe traditional sacred cosmos, beliefs, and taboes a
cepted by people.

b) The desacralzation of power Desacrakzation means the
removal of the religious character or sacred understanding of
something or somebody. Kwame Bediako thinks that Christianity
has played a key role in the emergence of freedom in the modern
world through its confrontation with traditional African beliéfs.
According to Bediako, ancestors are believed to have maintained
good relationships and have worked for the spelng of soaty.
Thus, traditional chiefs have performed the crucial function of
being intermediaries between the ancestors and soCie¢yau-
thority of the chiefs is presumed to be that of the anceStors.
When Christianity undermines their authority, it also undeesi
the authority of religion.

c) Emancipation from religionSecularization generatesa-r
tionales that undermine traditional objects of faith, dogmas, and
individual ethics.The result is the emancipation of individuals
and sectors of society from thdlirence of religion and the stru
tures that embody its authority.

d) Secularity This is a process by which theological ways of
thinking and being give way to mental habits that have no explicit
reference to the sacred. Secularity means that religiamotax-
ert influence over state organizations, functions, and fe®esu-
larity leads to the emancipation of public spheres: state, economy,
ethics and science. It results in the liberalization of pés(ie-
liefs in the areas of marriage, reproductive oaontsocial cs-

® Kwame BediakofiL e Chri sti ani sme @®Machb6aut o

April7 1992 http:/Avww.cpjustice.orgaccessed Decembg&r2014).
Ibid.

8 Cf. Henri PeneRuiz,Hi st oire de | a | aQultuieet®: Ge
société(Paris: Découvertes GallimargD05, 18. Henri PenaRuiz argues that
the combination God and Caesar is a dangerous liaison so that there must have
a separation between them. He writdls: prodaiming the mutual emancip
tion of religious and political power, laity allows the first to assert freely, but
not compel, and the second to devote themselves fully to the interest of all,
without public privilege for believers or atheists.
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toms, and personal sense of identityalso tends to lead to ge
der equality and a separation of church and state.

e) Social change or social transformatioifhis occurs in
ways that tend to enhance individualism in the sense of personal
autanomy. Two things are important to note about this idea: (1)
Secularization seems to come hamdhand with modernity,
which includes an emphasis on rationalism and ethical values
based on social conventions; (2) Secularization results in a turn
from spritual to material concerns.

f) Decline of religion This is accompanied by an increase in
pluralization, atomization, privatization, indifference, and enb
lief. The decline of religion can be understood as a loss ofiits a
thority. Essentially, authds is based on power held by a person
over another person, a group of people in a given community, or
an institution™® Authority is power that is acquired by people due
to leading a model moral life, acquiring skills as a professional,
or providing visibleservices in a society in which the person is
invested.

g) Altering the content of belieBaubérot identifies this form
of secularization as existing among Christian intellectualskwor
ing in areas of secular society. Such people tend to alternate
without recourse to traditional beliefs and to the Christian God.
They are inclined to revert to traditional beliefs when the €hri
tian God seems to be slow to respond. Their double lifdis o
served in the tension they maintain between their two belgef sy
tems.The result is that in the long run they tend to became more
secular!

h) ReenchantmentResearch shows that large numbers in
the population are returning to religion, but not necessarily to
Christianity. The emergence of new religions and new spirtual

® JeanPierreBastian, ed.La modernité religieuse en perspective camp
rée: Europe latine et Amérique latifearis: Karthala2001), 309,

19 G. Glez,fPouvoir temporel du papein Dictionnaire de théologiea
tholique,ed. A. Vacant and E. Mangendi2:2670 2772 (Paris Librairie La-
touzey & Ané1933.

1 Cf. Jean BaubérofiLa sécularisation,in Encyclopédie des religions
ed. Giuseppe Annoscidl9 22 (Paris: Encyclopaedia Universalig002.
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ties and the multiplication of temporary places of worship in our
seculaized societies are the result ofeechantment.

Disenchantment, social change or transformation, desaerali
tion of power, rationalization, pluralization, privatization, atom
zation and indifference are common aspects of secularization in
Africa and the West. Emancipation from religion is a typical
manifestation of secularization in all countries and continents in
which research has been conducted. According to Messi Metogo,
unbelid is generally identified in Africa within certain social
stratai the rich and well educatéd. Kenya is the only African
country that shares with the West a decline of religion. In-add
tion to what is shared by the two continents, therrehantment
andalternation of beliefs appear to be unique aspects of secular
zation in subSaharan Africa.

The consequence of all the above is seen in the promotion of
new values accepted by secular people. Also these characteristic
elements of secularization are caubgdeveral abstract andreo
crete realities that affect people in all social strata.

Causes o$ecularization

Research identifies several factors of secularization andats vi
tims that exist in both the West and Africa. this presentation,
we will simply list them in order to inform people.

The first cause of secularization is the Christian religion.
Some African researchers such as Dopanu, Tshimbulu, arrd Nga
souledé as well as certain Westerners note that Christianity is
among the ancient causes ofdarization in Africal®

2 Eloi Messi Metogo,Dieu peutil mourir en Afrique? Un ssai sur
|l 6i meéinfcfe® rel i gi euse et | @Pars/Yaoungiéa n c e
Kart hal a/ Pr esd4¥7,de | 6 UCAC,

13 Abiola T. Dopanu,fiSecularization, Christianity and the African Rel
gion in Yorubaland) in AFER vol. 48, no. 3 (2009: 146 47; Tshimbulu,
fiLaicité etreligion en Afriqued Social Compassol. 47, no. 3 (2000: 331
and Abel Ngarsouledd) E n | tkéolagiques déa sécularisationen Afrique
subsaharienne: Unétude decas de NoéeD Répubkgmedu Tc hado
(Thése dedoctorat, Faculté de Théologique BEgélique de Bangui2012),
109 10.
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The second cause of this social evolution is urbanization,
which is noted in the research of Shorter, Onyancha, Dopanu,
Messi Metogo, and Ngarsouledé. Cities and slums in Africa ad
ed to the rural exodus and widely opened the twayaterialism
and the transmission of secular ideas through Western media and
information technology”

The third cause of secularization in Africa discovered by the
researchers is modernity. Modernity makes dramatic changes in
the lives of African peogl. Shorter, Onyancha, Dopanu, Messi
Metogo, and Tshimbulu all mention the emancipation of African
societies. Dopanu and Tshimbulu, in their study of the Yoruba
and other African people influenced by modernity, add the-infl
ence of rationalism’

The fourthcause of the evolution of African societies is the
spread of Western education that instructs and informs Africans
about Western civilization with its ideologies. It also models a
new African mentality. Messi Metogo notes that Western &duc
tion and medidhave conveyed new forms of knowledge even to
the illiterate®®

The fifth cause mentioned by the research is the influence of
the media and digital technologisln addition to the obseav
tions of Messi Metogo given above, Shorter, Onyancha, and,
Ngarsouleé note the same cause in their research. Print media,
television, video, and telephone are influential forms of camm

14 Aylward Shorter and Edwin Onyanch@ecularism in Africa; A Case
Study: Nairobi City(Nairobi: Paulines Publications Africal,997), 57i59;
Dopanu, iSecularization, Christianity and the African Religion in Yaub
lando 146i 147, Messi Metogo,Dieu peutil mourir en Afrique?12i13; and
NgarsouledéfiEnjeux théologiques déa sécularisationen Afrique subsala-
rienngd 91

15 Shorter and Onyanch8gcularism in Africal55 Dopany fiSecularia-
tion, Christianity and the AfricaReligion in Yorubaland) 145 Messi Meb-
go, Dieu peutil mourir en Afrique?12.

16 MessiMetogq Dieu peutil mourir en Afrique?12.

" Ngarsouledéfi E n j tieéalogiques déa sécularisatioren Afrique sub-
saharienn® 97 102
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nication identified by these authdfsOn the one hand, the media
can be a positive influence in that it promotes education and pr
vides rtelpful information. On the other hand, it is harmful in that

it corrupts morals and promotes a materialistic worldview. It also
degrades culture, undermines traditional churches, and fosters
hostility toward Christianity?

Shorter, Onyanchaand Messi Meaigo also note two add
tional causes: poverty and the myth of @Goavithdrawad the
latter idea being prevalent in some African countries. Theesettl
ment pattern in African cities, in which poor rural people migrate
to large urban areas, often does not telsublleviating poverty
since immigrants tend to send money back to relatives in their
villages?

ThoseMostAttracted toSecularization

Secularization in Afica as in the West tends to appeal strongly to
intellectuals, govemment officials, businessmesgcial elites, and
youth who are posed to Western culture through education.

We mention in passing those who are most susceptible{o se
ularization in Africa.These are adults who are living in the poor
countries of Central and West Africa, such aseahgre Yoruba
tribe in Nigeria that has come under the influence of secatariz
tion.?* Very often the deplorable social conditions of some-Afr
can households leads to secularism, to rebellion against God, or
to unbelief. According to Tshimbulu, African seties are geme
ally emancipated from the authority of religithHe points to
traditional African religions, economics, and politics as spheres
of social life in which secularization is clearly preval&ht.

18 Shorter and Onyanch&ecularsm in Africa 73; Ngarsouledéfi En j e u x
théologiques déa sécularisatioren Afrique subsaharienné 97 102

bid., 38i 39, 61i 64.

*%pid., 32, 57i 70.

2 Shorter and Onyanch&gcularism in Africa38i 39, 61i 64.

2 Tshimbulu, fiLaicité et religion en Afriqué, Social Compassol. 47,
no.3 (2000: 336

% bid.
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The above reasons for secularization are notpafse, wih-
out sociological and theological consequence.

Sociological and’heologicalPerspectives ofseculai-
zation

SociologicalPerspective ofecularization

In the West the damaging effect of secularization is clear in the
undermining of the ethicdbundations of society, the decline of
religion, and the rise of rationalism and a worldview based on
science. These things tend to promote the search for personal and
collective autonomy that has little or no room for religion. fin e
fect, they result isa misdirected attempt to be independent of
God. This is ultimately unsatisfying for many because hum@nity
thirst for absolute freedom is inconsistent with its need to find
fulfillment in transcendent purpose.

Max Weber, approaching the problem from acislogical
perspective, studied the relationship between ideas and the socio
economic life of peoplé that is, the relationship of religion to
economics and social stratification. In his opinion, beliefsreete
mine ethics, which have a direct effect oa #tonomy and social
life.?* Daniéle Hervietl_éger affirms this relationship, noting that
collective faith in techngroductive values leads human society
to a dead en®® Modernity with its stepchild seculagiton has
produced a crisis in human societye livithout God. Though the
desire for human autonomy may lead to freedom, it often comes
at the cost of alienation and despair.

In Africa, several authors have reflected on this problem.
Shorter and Onyancha observe that on this continent seclflar va
uesdeeply affect all areas of life and society. Curiously,ithe
creasing number of Christians does not prevent the simultaneous

% Max Weber,L 6 ®t hi que protestant dgorad | de:
(Paris: Plon19649), 24.

% Daniéle HervietLéger,fiReligion, modernité et sécularisatioin Vers
un nouveau christianisme®d. Daméle HerviedLéger and Francois Cha
pion, Sciences Humaines et Religions (Paris: 0986, 216.
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development of functionasecularisnt® Messi Metogo firms

this idea in observing that contemporary African societies are
characerized by religious indifference and unbelief, though in
their depths they have a natural sense of the presence af-the s
preme God. According to Benno van den Toren, culturalbr s
cred areas and taboos of yesterday in Africa are now désacra
ized, making acessible areas that previously only the shameless
would have explore®f Furthermore, individual Christians often
act without reference to God or are quick to resort to their tribal
gods in a crisis. Kwame Bediako noted that Christianity lost
much of its soial function in the context of African indepién
ence?’

Both in the West and in Africa emancipation from religion is
todayds trend. It is apparent that individual lives, sectors ofesoci
ty, and whole communities are now outside the influence bf rel
gion and religious authority.

Whatls atSakeTheologically?

In Africa, social, economic, and political difficulties have résul

ed in a decline of religious feeling in the hearts of people. People
now use language that reflects general unbelief. Phrases such a
thefsilence of Godjfimpotence of God,findifference of God)
finjustice of God) andfipartial love of God are common. See
larization in this continent covers both the cultural, moral, and
social aspects of contemporary society. This includes tledfe
metaphysics, which confronts human beings with ultimates-que
tions. The effects of secularization are manifest in the rising ge
eration, especially among students, intellectuals, business men,
and women. The theological effects include the following:

% shorter and Onyanch&gcularism in Africa29, 38i 39, 157.

2" Messi MetogoDieu peutil mourir en Afrique?109.

% van den TorenfiSecularisation in AfricaA Challenge for the Chuhe
es @ 9.

2 Kwame BediakoChristianity in Africa The Renewal of a NeWestern
Religion(Edinburgh: Edinburgh University Pres995, 186.
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a) The recourse to God when all human efforts*faliit this
context, one can observe a kind of religious relativism in that
dogmatic assertions now have less influence on the lives af-Chri
tians>! At the plenary assembly of the Pontifical Council foi-Cu
ture, then Cardinal Ratzinger (later Pope Benedict XVI) said,
fiSecularization invades every aspect of daily life and generates
the development of a mentality in which God is made absent, in
part or in whole, in existence and human consciousiéhis
secularization is not only an external threat to believers. It has
been evident for some that it also exists even inside the Church.
filt distorts the interior and deep Christian faith, and, conséquen
ly, 3t3he lifestyle and daily behavior of believerfatzirger adl-
ed:

b) The internal tension in the life of intellectuals, social elites,
and public officials is another theological effect. The contribution
of Karl Grebe and Wilfred Fon further illuminate this point-A
cording to them, people who work in thelytio sphere are caught
uncomfortably between ecclesiastical and traditional practices.
Most African Christians have grown up in cultures intimately
linked to the religion of their own ethnic grotipThe rationale
behind these practices can be describetlids but compelling.
Hence, many African Christians develop a double life. They are
fundamentally committed to Christianity but create dynamic
equivalents to the Christian faith when they experience dificu
ties. They quickly return to traditional Africareligions because
of the strong pull of their group identity. As a court withotg-ju
tice is ineffective, says Jean Baubérot, so the authority of religion
is lost when its dogmas are questioned by people from outside or

30 Messi MetogoPieu peutil mourir en Afrique?39.
31 i
Ibid.

32 Joseph Ratzinger (BenoiVl), fiLa sécularisation des espritspeech
given March8, 2008 http://www.cerclegustavethibdmautetfort.condrchive/
200803/10la-secularisatiordesesprits.htmlaccesed March4, 2008.

33 ki

Ibid.

3 Karl Grebe et Wilfred FonReligiontraditionnelleafricaine et relation

d 6 a (Alidgan: CPE 2000, 1Gi 12
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by secularists from within its walf8.In consequence, the decline
of religious practice, the crisis of vocation, and the erosion of
morality are often factors leading to the decline of religious a
thority.

¢) Emancipation from the authority of religion and Goeé- R
searchers have found thdtet human thirst for freedom draws
people to free themselves from all forms of authority, especially
from that of God whose word restricts their freedSmccording
to Mark Shaves, religious authority is a social structure that seeks
to impose its languag® compel individuals to release control
over their tangible property and other desires of their hearts. And
it is precisely this religious authority against which secularized
men and women seek freedom. Hence, in the right circumstances,
faith in God carbecome obsolet¥.

d) Competitive religious pluralism in Africa. Religious plidra
ism characterizes secularization in Afri&teve Bruce observed
the same phenomenon in the context of the West where traditio
al dogmas, long taken for granted, are repldnethe enthuss
tic commitment of the people to a string of competitive s&cts.
For him, this new religious effervescence results in the decline of
religion. In the face of social innovations and secular ideas,
Christianity is unable to defend its intelke@l credibility. In co-
sequence, in Africa as in the West, people participate in religious
institutions more out of habit than a commitment to doing the will
of God.

We conclude that secularization appears at once to be both
liberating and enslavingdon the one hand, it educates and kwa
ens human beings to the possibilities to-sefiancipation, hig-
lighting their intellectual faculties and practical skills; it shows
them, for example, how to master their environmémtthe other

% Jean BaubéroVers un nouveau pacte laiqu@aris: Seuil1989), 40.

% Ngarsouledéfi E n j tieéalogiques déa sécularisatioren Afrique sub-
saharienn® 141

3" Hans Blumenberg, cited in: Rosino GibelliRianorama de la théologie
au XXe siecl¢Paris: Cerf2004), 155,

3 Steve BruceReligion in Modern WorldFrom Cathedrals to Cult€Ox-
ford: Oxford University Presd,996, 4.
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hand, it inspires in #m a godless way of thinking about ared b
having in the world. Secularity is a strong new master thattrelen
lessly drives religion from society. The result is that soon rel
gious fedéings will have eroded in African societies as much as
they have in the Wes

In consideration of the above, how are we to behave, and
what type of theological response should we bring to thisuevol
tion of African societies?

Theological Response &ecularization

Application of the TrinitariarModel
We have chosen to take airlitarian approach to the problem of
secularization. The involvement of the triune God in the secular
side of humanity has ethical implications to be considered. For
from the beginning the will of God is that human beings should
live in community, in socisharmony, and in accordance with his
will. Individualism, religious indifference, or the privatization of
religion are all deviations from the plan of the Creator. While
secular kings have limited control over their people, Christian
tys omnipotent andronipresent God is present in and sovereign
over his creation. He shares their lives without approving of their
sins. He directs, advises, and defends their interests against the
enemy and equips them with substantial provisions. In the same
way, African Chistians are called to be engaged in their societies
without compromising their commitment to God. In effect, they
are called to be in the world without being worldly.

Christianity in Africa is called to confront several challenges
at the same time. Thisvolves three things:

a) Rethinking the ways in which to communicate the Gospel
in Africa in order to effectively confront the problem of secular
zation in a rapidly changing social context.
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b) Working for the social, economic, and cultural transfo
mation of Africa in the context of increasingly secular valties.

c) Reestablishing religious authority so that it can be effective
in helping to create healthy societies and, in the process, give new
meaning and value to politics.

Since the Church in Afrecis called to imitate the work of
Jesus Christ, it must strive to incarnate gospel truths in a secular
envronment.

Commitment of the Church

To be more effective in the secular world, the Church shasld f
cus on two activities: Bible translation and ass=tion of the-
logical themes relevant in the African context.

Translation of the BibleThoughtful African Christians agree
with Lamin Sanneh about the need to translate the Bible anto |
cal languages, for the Bible is crucial in transforming cultuBgs.
translating the Scriptures into local languages, the Church seeks
to make the message understandable in the -laemtiage of
readers and listeners imder to achieve a faith responsghe
ultimate goal of this task is to touch and transform livesrdeo
to bring them into the kgdom of God.

Translating of the Bible into local languages, as a response to
secularization, has at least two potential benefits:

a) It promotes the enculturation of the gospel in individual
lives and the culture. It habe potential to reach readers at the
deepest possible level, to touch the eternity that God has placed in
their hearts?

b) It allows Africans to use the word f@od that already
exists in their languages, thus making it clear that God has been
with ther people long before the first missionaries arrifed.

%9 Bediako, Theology and Idetity: The Impact of Culture upon Christian
Thought in the Second century and Modern Af(iCaford: Regnum Books,
1992, 15/ 18.

0 Lamin SannehEncountering the WesChristianity and the Global Gu
turaLf’rocessThe African DimensiofMaryknoll: Orbis Baks,1993, 86.

Ibid.
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We agree with Sanneh that contemporary churches should
learn from the experience of the churches in North Africa in the
centuries when Islam first appeared on the continent. Those
churches completelgisappeared when confronted with theleha
lenge of the new religion. Historians often note that a strong co
tributing factor to the churchédemise was their lack of vernac
lar Bibles.

A reassertion of relevant theological them&s respond to
seculariation, contemporary churches should efaly study
local cultures and traditions in the context of modgrBy doing
so they will be able to better communicate thepgb message in
relevant ways to African& Just as important is the need of the
Churchto reassert certain fundamental theological themes-in o
der to confront secularization and remain relevant to the problems
of common peopleThe themes that should be highlighted i
clude the following:

a) The immanence of Godhe promise of the constapres-
ence of Jesus Christ with his Church appears invalid in te pr
sent condition of African people. As the feeling of Goemog-
ness grows, doubts inevitably arise about his relevance in modern
society and life.

b) The work of the Holy SpiritAs the role of the Holy Spirit
seems less and less relevant in human life, other voices are more
readily heeded by Africans. For many, ancestral spirits seem
closer and more sensitive to the plight of people than the Holy
Spirit. These beliefs may result in pd® being completely deaf
to the voice of Go@ Spirit.

c¢) Scripture.Given the hardships of everyday reality, people
resolutely evade the authority of God in the Scriptures by &ccep
ing other authorities. Contemporary society accepts neither the
uniquenss nor the literal interpretation of Scripture. Hence, the
authority of Scripture fades more in hearts and consciences.

d) Salvation.The question of salvation in its immediate and
eschatological aspects is questioned by many. This affects the
foundationof faith in God and results in peopi@entifying the

“BediakofiL e Chri sti ani sme %t | dautorit®
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pursuit of immediate material gain as a better use of time and
effort.

e) The Church as a spiritual institutionn responding pas
tively to the sociceconomic conditions of people in nedte
Churchmay lose its identity as the Body of Christ. When the
Church is seen primarily as an institution that provides goods and
services, people may follow Jesus only for fteaves and fis-

e rather than a desire to enjoy true fellowship with God.

f) The saial gospel Despite the danger of an overeragh
on social concerns, the Church must help to meet the needs of
people or risk irrelevance. This is especially true of Africa where
much of life is claracterized by poverty, theignation of large
numbers fom rural to urban areas, violence among young people,
child soldiers, street childrealcohdism, and the proliferation of
incurable diseases through prasgion.

g) LeadershipThe thirst for power and the prevailing cqeru
tion of African leaders indates that they have not internalized
Christian values. An important task of the Church, therefore, is to
teach the principle of servant leadership under @adBediako
writes, fAfrican Christianity may have no greater political [task
in] African societieshan to assist in this transformation oft-ou
look 6%

In conclusion, modernity is a mixed bag. It may mean a rise
in secularization that undermines the influence and authority of
religion and leads to moral disaster, but it can also mean the
prevalence otducation, science, technology, and a genetal e
pansion of human horizons. The great challenge of the Church in
SubSaharan Africa today is come to grips with the new ideas and
forces unleashed in the modern world in order to harness them to
a Christian wrldview, one that is at once lifeand spirit
affirming. On this depends the fate of the continent.

3 Bediako,Christianity in Africg 142
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African NeoPentecostalism in the Face of
Secularization: Problems and Possibilities

Benno van den Toreib.¢anden.toren@pthu.l
Protestant Theological Uwersity, the Netherlands

Introduction

Africans} particularly subSaharan Africans, are often catesied
Anotor i ous’loy riidInicquircasThis artcle | i g i
challenges that assumption by lawdiat one of the moshlikely
movements to consider if one wants to do so: African- neo
Pentecostalism. For many Western observers,Pegecostal or
neccharismatic movements seem to be paradigmatic expressions
of the religious outlook that charactass Africa. These moe-
ments can also be used as proof that this religiousness not only
bel ong to Africabs past but is
middle class of urban professionals. Neentecostalism thus
provi des an expressieomniafy, an w
shows that secularization is not a necessary consequenaa of m
dernity.

| agree that African neBentecostalism shows that alternative
modernities do exist. Modernity does not automatically lead to
secularization, as the older secularizatibesis presupposed. In

! This article is based on a public lecture at the Evangelical Theological
Seminary in Cairo as DechningRelgibus Paitie c ons
pation: Secul arization and Disciplesh
by the Seminary an6ZB (Reformed Mission Leagudhe Netherlands). |
want to express my thanks to the sponsors of this important caimsuland
the other paitipants for their fruitful interactions on this theme.

2 John S. Mbiti,African Religions and PhilosopHfNairobi: East African
Educational Publishe, 1969, 1; cf. Laurenti Magesaifrican Religion: The
Moral Traditions of Abundant LiféMaryknoll, NY: Orbis Books1997), 25f.

% Geoffrey Parrinder,Religion in Africa (Hammondsworth Penguin
Books,1969, 235
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this article, | intend to show, however, that the relationslep b
tween neePentecostalism and secularization is more complex
than it initially appears. For a number of reasons, - neo
Pentecostalism could be a Christian response tolaseation,
but it could also be a faator
tion. The jury is still out.

| reflect on this movement as someone who comes from the
Netherlands, one of the most secular countries in Europe, but also
as someone who has liven Central Africa for eight years. As
such, this essay is part of an intercultural theological conversation
between two continents that has been unfolding in my own life
and is intended as a contribution to an intercultural theological
conversation in thelobal church. | hope that these reflections
will help Western Christians reflect on whether, and, if so, to
what extent, African ne®entecostalism can help us develop a
Christian position in a secular pegShristendom society. | also
hope that these fetctions might help African Christians reflect
on what the appropriate response might be to secularizing forces
in modern Africa. As this is a short article, it can obviously be no
more than an invitation to others to join me in a conversation on
these wig-ranging issues.

In the first section | discuss different forms of secularization
in subSaharan Africa, arguing that it can easily go unnoticed
because it expresses itself in different ways. | will argue that one
form, which plays a dominant role, iagly missed when looking
at subSaharan Africa from a modern secular perspective. In the
second section | introduce the broad cluster of movements that
are grouped under the label of ARentecostalism. | give partic
lar attention to their relationship thi the traditional African
worldview, naturally focusing on those traits that are crucial to
understand their relationship with secularization. In the thicd se
tion, | will argue that ne®entecostal movements may be part of
the answer to secularizationyttare themselves also vulnerable to

* For the understanding of intercultural theology that undergirds this art
cl e, see Benno van den Tor edWayCt nt er
versation: Beyond the Western ERomina
change44 (20195: 123 43.
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secularizing processes. | will indicate why further research is
needed and give some pointers as to the direction in which neo
Pentecostal theology and praxis will need to be developed in 0
der to allow for a truly Chstian response to seculatipn, a
response that could also be a gift to Christian communities in the
global North

An African Form of Secularization?

Secularization is a multifaceted phenomenon. Because of this,
one can often miss crucial forms of seciziation when one looks

for phenomena relating to one or a limited range of expressions.
Overt atheism, agnosticism or, more generally, the erosion of
belief in the supernatural is rare in sBhharan Africa, but other
forms are clearly identifiable. In agarlier article, | have distt
guished a number of these expressioasd | limit myself here to
some short observations.

A first expression of secularization is probably better called
de-sacralization or disenchantmenof the world. According to
many thleologians, it has its roots in the Judelristian Scip-
tures themselves. This becomes clear when we compare the bibl
cal worldview to the worldviews of the pagan environment of
Israel and the early church. In these contexts, human beings were
surounded ly all sorts of spiritual forces and sacred powers with
which they needed to carefully negotiate. By the declaration in
theJudeeChr i sti an Scriptures that t
is desacraleed. Political powers are no longer sacred and can
therefore be critized. Fertility is demystified and depends on the
Creator God rather than on the mastery of magical powers. lliness
is no longer demomed and we can therefore look for natural
treatmentS. By introducing a biblical worldview of a de

®*Benno van den Toren, HfASecularisat.i
Ch u r cAfreasJoubnal of Evangelical Tldogy 22, no.1 (2003: 3i 30.

® See e.g.,Friedrich Gogartenyerhéangnis und Hoffnung der Neeit: Die
Sakularisierung als theologisches Problé8iuttgart: Friedrich Vorwerk e
lag, 1953); Arend Theodoor van LeeuweGhristianity in World History: The
Meeting of the Faiths of East and Wé€kbndon: Edinburgh House Press,
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sacralzed world, Christianity itself has been a secularizing force
in Africa.”

A second form of secularization is the declining participation
of individuals in religious activities. Though limited studies are
available, it can be identified in a number of pkadeor example,
though it is hard to present precise data, research shows that
church attendance is l%w among

A third expression of seculaation is the diminishing autino
ity over or grip on society that religion has as more andemo
areas of life become emancipated from its influence. This is a
congquence of the increasing differentiation or pluralization of
society since the arrival of colonization, modernity, and glebal
zation. In traditional Africa, all areas of life were intaggd and
intertwined and therefore also permeated by the religious aspect
of life. In the modern era, many areas of life, such as commerce,
politics, the media etc., gradually establish their own dynamic
and indepedence from religion.

In the fourth plae, the relationship between the individual
and his or her religion has changed under the influence ofmode
nity. As Charles Taylor has pointed out, secularization does not
necesarily mean that people become less religious, but it does
mean that religionsi never selevident, that it is always a matter
of choice, and that religious commitment is always made in the
face of alternative optior’sRecent sociological research amongst
ci vil servants in NO6Dj amena, t b
phenomenorcan also be seen in Africa: all civil servants inte
viewed were practically involved in their religious communities,
whether Protestant, Catholic or Muslim. Yet, the relationship to
these communities had changed in a manner that would not have

000
1964); Lesslie NewbiginHonest Religion for Secular Mafi.ondon: S.C.M.
Press1966.

" Lesslie NewbiginTr i ni t ari an Doctr i(@alislef or T
Paernoster Pres4,998, 58, Newbigin,Honest Religion for Secular Mah8.

8 Aylward Shorter and Edwin Onyanch&gecularism in Africa: A Case
Study: Nairobi City(Nairobi, Kenya: Paulines Publications Africe997), 57f.

° Charles TaylorA Secular AgéCambridge, M\: Belknap Press of Ha
vard University Pres2007), 12.
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been possilel before the influence of modernity: the individuals
retained a certain autonomy adsvis their religious communities
and viewed their adherence increasingly as a matter of personal
choice’®

A fifth expression of secularization, which will receive the
mast attention in this article, is the secularization of religien i
self, its adaptation to the values of the secular culfuhe.the
West, this often takes the form of adapting religious beliefs to a
secular worldview. Belief in miracles, in the authortfy Scrip-
ture, and in heaven and hell may become less important, or can
even be denied, while continuing a religious affiliation and rel
gious practices. In suBaharan Africa the secularization ofirel
gion itself may take a different form. In Africa religis practices
often retain a strong sense of the supernatural but can bersecula
ized byusing these religious practices for secular goateow
many politicians will go to their village to consult their ancestors,
ask for prayer from their pastor, or seenarabout not for any
inherently religious purpose, but in order to succeed in theit- poli
ical careers? How many students will wear an amulet or acquire a
Apmphetic pend or other Dbl essing
they want to be closer to God, bwgdause they need this supe
natural power to succeed in a hostile world? These examples
could be multiplied.

If this is considered secularization, it is a secularization of the
Christian religion because the Christian faith is in its intention is
a theocetric religion that resists the utilitarian use of its practi
es. This is different for African Traditional Religions (ATRS).
Many studies of these religioinancluding those by scholars who
intend to understand these religions positiviehave stressedé

YAbel Ngar s o uhéaodigues déa &cufaresatioren Afrique
subsahari eémdeelecas Uthe NOEDRéubleEmwdy Tchado
(Thése dedoctorat, Faculté de Théologique Evangélique de Barffiip),
129f.

™ This fourth form is distinguished as a particular expression of sécular
zation by the Dutch sociologist of religion G. Dekker: G Dekker and K. U
Gabler, eds . , A S eecr islea rsi asnaeSeddarigatinigd & W
theologisch perspecti¢kampen: Kok, 1988, 32.
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anthropocentric and pragmatic nature of these religioiiey
are anthropocentric in the sense that religious practicesoare f
cused on the flourishing of the human being or, rather less ind
vidualistically, of the clan. They are pragmatic in the sehae
religious practices are used in view of what they are intended to
achieve: protection, healing, or blessing. This is one reason why
the 1t?r’aditional African worldview is vulnerable to seculariz
tion.

This may be one of the reasons why secularizgirogesses
in Africa can so easily go unperceived by the Western observer.
For Westerners, religion seems to be everywhere in Afrgza b

cause the Asupernatural o i s eve
supernatural powers and their influence on all aspectdail

|l ife. Automatically considering
Western perspective is consider
mi sconception. First of alr | meé

natural o by Westerners agoa not
sense. Deceased ancestors, water spirits, and the power of charms
are beyond what the materialistic Western worldview considers
natural, but for Africans they are still part of the created order.
Their understanding of the created order is, howewach larger

than the Western materialistic view, but that does not necessarily
make these aspects of life religious. And secondly, as already
pointed out, these fAspiritual oo
attain what we might Keasineridder 0
observes,

The procedures [religious practices] associated with the belief
in sundry extrehuman beings of varying powers and inahn
tions, so often given pride of place in accounts of Africai rel

12 MagesaAfrican Religion 69; cf. Mbiti, African Religions and Philas
phy, Ok ot Afritan Réligiomkin Western Scholarsk{ipampala: East
African LiteratureBureau,1970).
13 Eloi Messi Metogo, Dieu peutil mourir en Afrique? Essai sur
| 6indi ff®rence religieus e(Pagést Yaduddé,ncr o
Camer oun: Kart hal al99/p4Mfesses de | 6UCAC,
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gions, are in fact practical utilitarian pregns for tapping the
resources of this worl.

This confronts us with the issue of how we should define secula
ization. Because it relates to decreases in the influenceiof rel
gion, the definition of secularization depends on a more basic
definition of relgion. Scholars of religion are increasingly aware
that it is impossible to formulate a culturally and religiously-ne
tral definition of religion. A definition of religion always prgsu
poses a particular understanding of what religion is or is supposed
to be ™ This also allows room to define religions from a Christian
perspective. It seems that from such a Christian perspective the
Goddirected focus should be a central element of true religion in
distinction from all sorts of semor even pseudceeligious prac-
tices that can only be understood with reference to what religion
truly should be'®

This is one of the reasons why we need to look critically at
the thesis that Africa is incurably religious, not only in relation to
Africads presenotn, tboutAfarliscoa disn pt
assess this thesis, it is insufficient to point to the pervasiveness of
the fAsupernatural 0o in the Weste
fact that no, or very few, areas of life are lived without reference
to the supernatal. One would first need to look at the question
of what place is given to God the Creator himself. Here one finds
very different assessments of ATRs, depending on whether one
considers the relationship with a whole range of intermediate
spiritual powersas effectively being a mediated relationship with

“Kwasi Weri du,unidTahe oMosr aolf FAGhilos-can C
ophy from Africa ed. A.P.J. Roux and P. H. Coetz2ad ed. (Cape Town:
Oxford University Press Southern Africz002), 288

Cf. Christoph Auffarth TEheBrlBabert
tionary of Religion ed. Kocku wn Stuckrad, trans. Robert Barr (Leiden:
Brill, 20086).

¥B. van den T obBvangelical Bi®ienary aj Theafngydl.
Walter A. Elwell and Daniel J. Treier (Grand Rapitii,; Baker Academic;
Brazos Press, forthcoming).
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the Creatdr or rather as an expression of a twisrldly focus®

that eclipses the relationship with GBdA further question is
how central the relation with religious realities (however unde
stood) wasn precolonial Africa. There are only sparse data on
this issue. The data that do exist, from Ghana for example, do,
however, reflect the pragmatic and anthropocentric approach to
religion noted above. Jan Platvoet and Hank van Rinsum note,
rather polemichly:

Religious practice usually consisted in brief bursts of -igh

intensity religious communication, when some calaniity

death, iliness, or some other misfortuinbad struck [...] [The

per meation of] other domains of
[.]Jvari ed considerably, per soci e
event. [...] And thirdly, if present, it was more often a minor

side affair than central and crucfal.

Neo-Pentecostalism as@ontextual Christianity for
ModernDay Africa

In order to assess AfrinanecPentecostalism in relation to the
processes of secularization in Africa, we will first need tobesta

lish its particular character as a contextual Christian movement
that i s both dee pdolgniarwortdtieswéndi n  /
atthe sametimeals el vy rel ated to Addri ca
by modernity, urbanization, and globalization. | use the label

E. B laji Idowu, Olédumaré: God in Yoruba Beli¢fLondon]: Lorg-

mans,1962).
8350 p 6 AfBcart Religions in Western Scholarship.
YKeith Ferdinando, fAScrewtape Revi si

and Bi bThe dnsden World: @hristian Reflections on Angels, Demons,
and the Heavenly Reajrad. Anthony N.S. Lane (Carlisle; Grand Rapid$; M
Paternoster Press; Baker Book Hei996, 103 32

®Jan Platvoet and sHMrinakincurably RebigiousRi n s u
Confessing and Contestig a n | rExceandge3R, oon2,(2003: 144 For
further discussion of the thesalg see

Religious®| 1 A Response to Jan [ Ekchangeoe't <
32, no. 4 (2003: 322 39; Jan Platvoet and Henk Jrva Ri n s um, A6l s
Incurably Religious®! | | , A Reply to aExcRamge37or i ca

no.2 (2008: 156 73,
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Pentecostalisnto refer to a cluster of movements that maly- ot
erwise be referred to simply asfrisan Pentecostalisft, new
charismatic chuttes® or simply the charismatic moveméfit.

This cluster of movements is not united by a central organiz
tion nor by a precise doctrinal profile but rather by a set of-cha
acteristicsi not necessarily all equally pronouncedhat distn-
guishes them fronthe mainline missionary churches in Africa,
African Independent Churches (AICs), and classical Pentécosta
ism. NeaPentecostal churches are unlike the missionary churches
planted by the modern mission movement in that they aralfoun
ed by African leaders @rntheir theology is thoroughly contextua
ized, taking up central elements of African Traditional Religions
and worldview.

They share their emphasis on the extraordinary work of the
Holy Spirit with the classical Pentecostal churches but can be
distinguisted from these churches not just by their African or
gins, but also by the different emphases in their spirituality and
praxis. Following 1 Corinthians 12, classical Pentecostalism
stresses the fact that all those bagati with the Spirit haveer
ceived gifs with which they can serve the body of Christ. It is
therefore an andnierarchical movement, unlike neo
Pentecostalism which atbites great authority to the founding
and current leaders. Classical Pentecostalism privileges the gifts
of tongues dlossodlia) and of healing. Healing remains central
in neaPentecostalism, but the importance of tongues diminishes
in comparison to the ministry of deliverance. Neentecostalism
generally puts a great emphasis on prosperity and power, al
hough the movementsielf encompasses a range of positions co
cerning the role of Ahea?th and

% Ogbu Kalu,African Pentecostalism: An Introductidi®xford: Oxford
University Press2008.

22 Cf. Peter HockenThe Challenges of the Pentecostal, Charismatic and
Messianic Jewish Movemer{sshgate 2009, 29ff.

ZJoseph Bosco Bangura, #fAThe Chari sn
(1980 2010: A Missio-Historical Analysis in View ofAfrican Culture, Pre-
perity Gospel and Powe20l3Theol ogyo (VU

# See e.g.,ibid., 178 80.
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In most of these respects, ARBentecostal churches resemble
AICs, and the movements are sometimes grouped todéther.
There are, however, crucial difences. AICs tend to give aael
tively positive evaluation of African traditions and look for &po
itive relationship between elements from ATRs and Christian
traditions. Though, as we will see, RBentecostalism fits well
with a number of crucial chareistics of the traditional African
worldview, it radically rejects and condemns ATRs precisely
because neBentecostals take the spiritual world so seriously:
involvement with traditional African religious practices isneo
demned as involvement with edpirits, as bloogovenants by
which one is bound to the power of the devil him&&k further
difference between ne®entecostal churches and AlGates to
their social base: whereas AICs thrive in and appeal to rural
communities in which traditional ractices are alive, neo
Pentecostal movements belong to the world of the rising urban
middleclass and elite¥’

The strength and vitality of the movement is partly the result
of this combination of a stro
worldview, and an agpl involvement in the needs of the present.
With regards to the African traditional worldview, there are a
number of important characteristics that make the - neo
Pentecostal message very powerful in this cultural cofidxt.
the first place, African neBentecostalism fits with the traditional
view of the universe in which spiritual powers are omnipresent. It
relates to a world in which nothing happens by chance or simply

% 30 Harvey Gallagher Cokire from Heaven: The Rise of Pentecostal
Spirituality and the Reshaping of Religion in the Twdtitgt Century(Real-
ing, MA; Wokingham: AddisostWesley,1995.

% Kalu, African Pentecostalisn67, 75ff.

Bangura, HfAThe Chari smat i188020ld)v,edme n t
237.

®Seeeg.,Ogbu Uke Kalu, APreserving a W
the African Map Pnewnb24 hd2(Fall2002v E1l&37e , 0
Cephas Omenyo, AChnarGlsanrada i andhCGCoohe st
Exchange3l, no.3(2002: 25277, Al |l an Anderson,I-APent
ogy and African Power Co nMissipmal®19 Con't
(1990: 651 74.
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by natural causes, and in which people experience deep need (1)
for divination or knavledge of the spiritual causes of theis-di
tress, (2) deliverance from the powers of evil that harm gnd o
press them, and (3) protection against these powers. In the second
place, neePentecostalism fits with the traditional holistic urde
standing of salv#on. Missiorrchurches tended to present salv
tion as mainly or exclusively spiritual. This simply does not make
sense in the African traditional worldview. In ATRs spiritual
wholeness is always reflected in physical and social-besfig,

and it is the eperience of social and physical need or disaster that
fuels the desire for spiritual wdbeing. Thirdly, nee
Pentecostalism fits well with the traditional practice of seeing
material objects infused with spiritual power, particularly the
power to protecand heal. Nedentecostals take the power of
amulets and fetishes with utter seriousniesand consequently
reject thenmi but also provide alternatives in the forms of ahoin
ing oil, blessed water, calendars, or handkerchiefs. The question
of how we evalue these three characteristics theologically will
be addressed in the last section, but for now it is clear that in all
of these respects African n&entecostalism is able to build
powerful bridges to the African past. Compared to internally se
ularized brms of Christianity imported by mission churches,-neo
Pentecostalism fits extremely well in a world that is highly spiri
ually charged.

African neePentecostal movements would share most of
these characteristics with AICs, but Aeentecostal churchesear
paticularly adapted to the needs and expectations of the growing
urban populations, particularly the new urban efifdset me just
mention a number of areas that have been noted by others. In the
first place, these churches provide new communities when
rural communities are far removed and cannot support the new
life in the city. The elders and particularly the leading couple, or
the 6daddydé and édmummyd of the
advice and authority of the elders in the village. In theosd

®Bangura, fThe Chari smat i19802010)v,edme n't
237.
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place, these churches present an image that is highly attractive to
the new middle class and elites: churches are modern and well
equipped, well represented in modern (social) media, and linked
in with global networks. Thirdly, these movements fit eith

the desire to be successful in an urban environment. Rather than
criticizing or simply neglecting the aspirations of these ned- mi

dle classes in modern cities, as traditional churches often did,
these new movements see them as entirely legitimatea angn

of divine blessing. Furthermore, they promise divine help, prote
tion, and guidance in a world where even modest success can
only be achieved by overcoming enormous hurdles. These are
places where you can ask for prayer when you are hoping to pass
an exam in a corrupt system, when you need a visa from & Wes
ern country that continues to add more obstacles to travel, and
where you can pray for a job application in a context of nepotism.
Fourthly, these are churches that proclaim moral values tbat ar
more fitting to urban life than the values of traditional commun
ties and rural churches. A crucial example is the promotion of
marriage and the support for the nuclear family in a situation in
which the traditional moral models of the extended family no
longer provide guidance and suppOrtFinally, African nee
Pentecostalism fits a globalizing world in that it combines a
strong African rooting with a sense of belonging to a global scene
with similar movements that may relate to similar contexts and
need in other parts of the gloBé.

African Neo-Pentecostalism arféecularzation

In the last section, we have already encountered a number of hints
as to how sutbaharan ne®entecostalism relates to different
aspects of secularization. In this final sectibmvant to look at

the complex relationship between these movements and secular
zation in its multiple expressions. | will look subsequently at the
five expressions of secularization distinguished in the first main

30 Cf. ibid., 229.
31 cf. Allan AndersonAn Introduction to Pentecostalism: Global Qha
ismatic ChristianityCambridge: Cambridge University Pre2604).
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section of this article. At the same tinhevill begin to raise a
number of theological issues that will definitely need further e
ploration.

When we consider, in the first place, secularization as de
sacralzation, neePentecostalism should be considered an anti
secular movement, but from a i@&ian theological perspective,
this does not necessarily count in its favor. We noted that this
aspect of secularization is a consequence of the belief in this
worl d as Godds creation amd in
age of God. In an important senseoePentecostalism is ther
fore a step back from the freedom that human beings have r
ceived over and against the mystical powers that used to control
their lives. Human beings therefore allow themselves to & ma
tered by all sorts of spiritual powersdaideas rather than using
their Godgiven authority to master these. Examples of this could
be found during the West African Ebola outbreak that began in
December 2013 in Guinea and ravaged Liberia and Sierra Leone.
A number of nedPentecostal preacherscthred the outbreak a
consequence of spiritual powers and therefore encouraged their
followers to look for help in spiritual deliverance rather than in
the proper hygiene needed to contain the spread of the diéease.
It would, however, be wrong to simphalf back on a one
dimensional Western understanding afedise and healing. The
power of these Pentecostal preachers over the population may
well point to the limitation of the purely sdlar understanding of
illness and more theological work needs to baedto develop a
holistic understanding of disease and healing in which physical,
social, and spiritual dimensions of illness and healing are prope
ly integrated in a Christian theology and praxis.

In the second place, we need to note thatPemecost&@m
is a countermovement to secularization in that it does not accept
the split between different spheres of life in which religion, or
more specifically the Christian faith, is only relevant for certain
areas of life, but not for others. The movementighly relevant

32 According to a newsletter from Dr. J. Bosco Bangura fidmAugust
2014
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to life in modern urban centers like Lagos, Kinshasa, and Nairobi.
It also relates freely to aspects of life with which the mission
churches, AICs, and classical Pentecostal churches only interact
with difficulty: churches pray for success work, for the po-
cessing of documents in corrupt bureaucratic systems, anad pr
duce worship clips around a new Mercedes. God returns to the
world of work, money, and success and increasingly to the world
of government.

The meaning of €rhall splsete® of lifeLio r d s
therefore taken seriously. We do need, however, to ask tlse que
tion whether He is only brought into the marketplace as Protector
and Provider and whether His Lordship over the world isi-suff
ciently taken into account. While ceravalues of the modern
necliberal world are engaged with critically (for example, in the
fight for transparency in government and for marriage fidelity)
other values may be embraced too uncritically, such as the system
of economic growth at the expensetbé environment and, in
general, laissefaire economic policy. Critical dialogue between
necPentecostalism and liberation theology might prove fruitful
in this respect.

In the third place, the highly modern character of -neo
Pentecostalism (albeitamod ni ty that i s cl ea
the Western model) helps its adherents to give shape to their
Christian commitment in a context in which many others exper
ence faith as less relevant or even irrelevant. Thus it counteracts
the pressure of individlizsecularization under the pressures of
modernization, which has rendered so many expressionsi-of rel
gion virtually obsolete.

Neo-Pentecostalism seems, in the fourth place, well adapted
to contemporary secular society in which a religious worldview
can nolonger be taken for granted and for which adherence to it
is always a choice that needs to be made in the face ofaaltern
tives and possible doubt. The movement places stress on personal
commitment and continuous-cemmitment in common with the
broader Emngelical movement in which it was birthed, botlgeri
inally in the Azusa Street revival and more recently in theeva
gelical renewal movement in Africa in the 70s and 80s of the last

116



Van den Toren: African Ne®enecostalism in the Face of Secularization

century®® Neo-Pentecostalism may in this respect have an edge
over more faditional evangelicalism through its clever use of
social media, which allows it to be constantly close to the fast
paced and transient lives of its adherents in modern urban env
ronments. Nevertheless, it may also have weaknesses in that its
stress on imediate blessings and benefits may lead to large fo
lowings in the short term, but may not be sufficient wherd-har
ship comes and demands patience and endurance. Its emotionally
charged meetings fit our contemporary meshavy world but

may not necessarillead to a commitment that can survive the
dreariness of much of our daily lives. Letegm commitment
cannot only be based on emotional experiences but needs to be
based on the recognition of the truth of the Gospel. In this respect
dialogue between neentecostalism and more traditional forms

of evangelicalism could prove fruitful.

The fifth and final expression of secularization in Africa that
needs our attention is the anthropocentric and instrumentadist a
proach to religion, the use of religion feecular purposes. In this
respect, nedentecostalism seems at first sight to be entirely in
line with the traditional African anthropocentric approach te rel
gion in that it has a strong utilitarian side t3*i\s many analysts
have pointed out, this jgart of its appeal> This also then counts
as its weakness because a pragmatically chosen god or religion
can easily be exchanged for another broe for secular gods if
these prove to be more effective. Robin Horton argues that this
pragmatic use of hgion is in fact in line with a modern scientific
outlook>® and Eloi MessMetogo argues that it is @isely this
pragmatic trait that makes the African Agentecostal seem vu

#Seee.g.Bangurafi The Chari smatic Mol&ment i
2010 ,34f.

% |bid., 238 40; cf. Gabriel Tchonang. 6 essor du pentec?!t
monde: une conception utilitariste du salut en J&shsst (Paris: Harmattan,
2009.

% See footnotes.

% Robin Horton,Patterns of Thought in Africa and the West: Essays on
Magic, Religion, and SciencgCambridge; New York, NY: Cambridge Un
versity Press]1993, 161, cf. Pl atvoet and Riinsum,
gi o yxmp139
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nerable to secularizatioi.So, does ne®entecostalism carry the
source oftis own destruction in itself?

This is an area where further research and dialogue is needed
in order to explore how Christian communities can build a strong
faith that provides an alternative to Western models of secadariz
tion and secularized Christianromitment and that provide o
el s for fnalternative modernitie
too easy to conclude that nentecostalism simply provides a
utilitarian religion in |line wi
the search for thigvorldly blessings. In contrast to Platvoet and
Van Rinsumbébs descr i pientegostabsm Ak
does not simply provide a religion to which one turns in case of
need or crisi§® Neither is this the religion of many secular &ur
peans who turn to thereligion forrites de passagand in times
of illness and personal or corporate calamity. Most adherents of
necPentecostal movements are deeply and regularly involved in
religious practices. They attend long Sunday services, may go to
regular prayer memgs, and keep in touch with their community
through modern social media.

Furthermore, it is too easy and edienensional to consider

these religions entirely anthropocentric. An analysis of worship
events and worship songs in these services would shiwlae
focus. Worship often functions like an ellipse, a form with two
different centers. One focus is the blessing and deliveranees exp
rienced and expected. The other focus is God Himself asdghe D
liverer. In that sense they are not different from maitjidal
Psalms that sing the glory of the God of Israel while recounting
experiences of deliverance. NBPentecostal worship has many
elements that are truly Gatirected and other elements that focus
strongly on his presence, protection, and deliveramckzily life.
More andysis is needed to explore the relationship between the
focus on God and the place for human needs. Is God exclusively
worshiped because of His provision for us or because of Who He
is? Is deliverance the proper reason for worshipather, one of

37 See footnotd 3.
Bpl atvoet and Rinsum, fI2003A40.i ca | nc¢
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the principle occasions for it? Is there a place for worship and
trust in the face of adversity when a solution is not yet in view
and might not be envisaged this side of the grave?

The results will probably be complex and varied wherk{oo
ing at different songs, songwriters, and movements, and even
more so when looking at how different worshipers relate to God.

Such an analysis cannot only stop at a description of these
different vectors in communal and individual worship. It will also
neal to ask theological questions that are not only important to
necPentecostals, but have accompanied the Christian community
in many different contexts. How does one present salvation as
properly holistic, touching on all dimensions of human existence,
andat the same time as properly theocentric in a mannerdhat r
spects that the gift of Godos
that He can give us? How do we proclaim a holistic Gospel in a
way that it properly relates to felt needs without becoming a
crutch for the weak or one more joy in an otherwise-ceiftered
existence? These questions will not just determine the spiritual
health of neePentecostalism and its ability provide a properly
Christian alternative to seculzsition in Africa and elsewhere.
They are part and parcel of all expressions of Christianity that
seek to relate to the needs of a secular or not so secular world and
yet know that the love of God is the greatest gift that one can ever
receive.

Conclusion an@uestions folFurtherExploration and
Dialogue

The jury is still out on the question of whether nheo
Pentecostalism might be the answer to the threat of secolar m
dernity that faces suBaharan Africa. Secularization is itself a
multifaceted phenomenon and rRentecostalism is far dm
uniform i each movement relates differently to each of the five
aspects developed in this article. Therefore, it is untrue and u
helpful to present this movement as another proof that Africa is
incurably religious and will not succumb to the pressufesai-
larization coming from the West. At the same time, it is too easy
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and onesided to write this cluster of movements off as anco
plete surrender to an instrumentalist approach to religion and
therefore ready to give in to the secularizing powers ofamod

ty.

Further analysis and dialogue are needed, not just in order to
better understand what is going on, but also to discover what
Christian faithfulness means both in Africa and in the North
Atlantic cultural sphere. This article is written in the éay con-
tributing to intercultural theological dialogue and learning in this
area. What lessons might the secular West and older forms of
mission Christianity in Africa learn from the n&e®ntecostal
ability to link the Christian faith with many aspects mmbdern
life that Christians elsewhere experience as thoroughly secular?
And what would a thoroughly Christian worldview in Africa look
like? Is it possible to find an alternative to a flat secular
worldview that does not fall into a-sacralzation of the world,
remembering that this created order is just that: created, rather
than divine? And for Christians all over the world: how can we
developi and live out!i a holistic and integrated understanding
of salvation that takes seriously the fact that@®uoel of Israel has
acted and still acts for our salvation but that does not make our
commitment and love for Him merely pragmatically dependent
on the immediacy of the blessings we experience?
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Thinking about Discipleship in Changing
Contexts: Perceptiored Church Leaders of
an Episcopal Diocese in South Sudan

Jacob Haasnoof.@.haasnoot@gmail.com
Canon Benaiah Poggo College, South Sudan

Introduction

Why this research?The idea for this study is a combiiuat of
my own interest and my participation in an KZBnd GZB
funded research project oBhurch and Secularizationy Profes-
sor Herman Paul at the University of Groningdn. my initial
interviews with African Christians and leader$ound that seg-
larization is mainly seen as a Western problem. At the same time
those inteviewed did see the need for effeetidiscipleship in the
African church in order for theogpel to have more impact in
peoplés lives and in society.

In his positioning paper foréh GZB conf elingenc e
Religious Participation: Secularization and Discipleship in-Afr
c a &vangelical Theological Seminary in Caifdecember 11
12,2014)Her man Paul states bedinad i n
realize, not only the conceptual impégen inherent to applying
seculaization language to newestern contexts, but also the
difficulty of understanding changing patterns oigieus life in
other terms than seculastion.0 The question now
interpret declining church membershgies or chaging attitudes
towards God, church, and religiégnd 1 nWestermcontexts.
AThe point 1s not to appl yi- West

| thank professor HermanaRl for his valuable comments an earlier
version of this report.

2 Two mission organizations within tHerotestant Church in the Nethe
lands 1ZB focuses on missioin the Netherlands, while GZB supports the
worldwide mission of the church.
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can case studies, but rather to examine whades of praying,
listening, thinking, and speakingpbou declining religious pre

tice exist in Africai with the purpose of learning from them and
investigating to what extent they can provide Western churches
with better (theological) resources for understanding their own
situation®® This report contributed a small way to these gsie
tions and issues.

Research question chose theword discipleshipas the kg-
word in this research because this is one of the ways in the Di
cese of KajeKeji (DoKK) to describe the state of the church: the
church is seen as hkthy when its members are being discipled.
When this is not happeng, the twurch is not healthy, even if it
has a large number of members. The discourse of secularization
IS not usedo talk about the situation in thdiocese. It is mainly
used to talk bout the decline of Western churches.

This research was done in the Episcopal Church of Sauth S
dan, in the Diocese of Kajdeji. The reason is that this church
has a vast membership of which a large percentage are inactive
members. Athe same time we edhat the diocesan leadership of
the durch has made evangelism and discipleship priorities in the
mission of thechurch® Another factor is that th church has e
perienced very different contexits memberdave lived in exile
and they now experiendeeedom in an independent country. |
wanted to knowwhat language idcesan leaders use to describe
growing and decliningparticipation in their lsurch. Why are
people nodiscipled,and how can this situation be changed? Are
the answers to these questidraned in a different narrative than
the one used in Europe about secularization?

¥ Herman Paul,Declining Religious Participation: Secularization and
Discpleship in Africa Positioning paper for a workshop at the Evangelical
Theological Seminary in Cairo, EgypDecemberl1i 12, 2014,dated: August
28,2014 an elaborated version has been published as: Hina n  Seaula-1 , f
ization in Africa: A Research DesideratuniCairo Journal of Theology
(2015): 67 75, http://journal.etsc.org

“A resolution of t he ZSPndd3resdviedotibae s a n
Evangelism ad Discipleshipshould be promoted and strengthened in alt pa
ishes so that more people will come to Christ. (Rom. Id8% 6 Thi s r ef
the piorities of the Diocesan Strategic Plan 204@315.
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Research methodologin order to answer the research sjue
tion, | have looked at relevant strategic documents of the DoKK
and intervieweda number of key leaders in théodese® This
research is limited to the Diocese of K#ejo of the Episcopal
Church in South Sudan arffudan and does not automatically
apply to other denominations or to the whole of South Sudan.

Historical contextBefore | can present my findings | leto
say a few things about the historical context of South Sudan as a
whole and especiallgboutthe Episcopal Church in the Diocese
of Kajo-Keji.

First about the country. Sudan became independent in 1956.
The first Sudanese civil av started in 1955 aridsted seventeen
years. Through the Addis Ababa Agreemenfl®Y2, South &
dan became arAutonomous Regiofi When Sudan was declared
an | slamic state under Shari 0a
started and this war lasted for twestyo years until he Con-
prehensive Peace Agreement (CPA) was signed in 2008. T
agreement lasted until 20iihen South Sudan declargsl inde-
pendence.

Then about thelwrch. It was in 1929 that the first Anglican
missionaries reached Kal€eji to start mission work inhie area.
They opened a school, providedslzahealth care, and shared the
gospel. In 1946, Lazarbongu was ordained as the first Sudanese
clergy in the KajeKeji area. Around 1947, the message of the
East African Revival came to Kajg e j i via WYocdnda.
lenged some of the traditional beliefs and idol worshipThe
whole life of many people in the area was transformed. Many

®| had access to the Strategic Plan2@F9 2013and2013 2015and also
to documents of Diocesan Synods fr@@08onwards.

® | have interviewedhine Diocesan leaders of which one by email, the ot
ers faceto-face.We used EnglishA summary of the interview was sent back
to them for approvalBecause of time ¢wstraints, | have not interviewed any
of the pastors or church members in the parishes. It is my impression that the
outcome of this research will not change much by including them but it would
give the research a broader basis.
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gave up smoking and alcohol umption, habits considered
sinful in the Revival Movemeny’

The people of Kajdeji speakthe Kuku language, one of the
dialects in the Bari cluster. The Bible in Bari language wds pu
lished in 1976 The Diocese of KajiKeji was formed in March
1986,andthe first bishop enthroned in 1997. The current bishop,
the Rt. Rev. Anthony Poggo, was @kl and enthroned in 2007.
The diocese has eightchdeaconrigssixteen @aneries fifty -
seven prishes, five suiparishes and more thaone hundred
preaching eners?®

Kajo-Keji County is found in Central Equatoria State and it
borders Uganal in the sath. It is situated @st of the river Nile
and it covers 5,760 kfvof mainly arable land. According to the
2008 census, the population is almost 200,000. It is estimated that
75 percentis associated with the Episcopal Church.

Findings

State of the Church Past andPresent

How do Diocesan leaders see thdiuoch now compared to the
situation in the past? The soqolitical context has changed
dramatically: from living in exile to living in an independent
South Sudan. What is thmpact of this change fathe dwrch
when we look at discipleship?

Quantity versus qualityAll leaders that were interviewed
made a statement | i ke: AWe have
faith doesndét g0 Manyepeopleige
and at confirmation setivc es many are confirr
see the impact of thesembers in the churches Mo st of t
interviewed say thahis is because of a lack of teaching antd fo
low-up. A number of the leaders say that teaching wdtebe
the past. The former geration learned to read and write during
catechism class. This took one or two years. Also cotfiion

" Oliver M. Duku,The Gospe comes to f@ADreamland?o:
Church in KajoKeji (Nairobi, 2014[reprin{), 26.
8 According to DoKK Strategic Pla2013 2015

124



Haasnoot: Thinking about Discipleship in Changing Contexts

class was done more thorolghhan now. Many give them-
pression that in the pathe spiritual health of theharch was
better. But ssomb dbnét agree t
notdisdpledd0 and AThe teachidbng was nc

Spiritual versus physicalWhat was the emphasis the ms-
sion of the burch now and how was it before? All seem to agree:
AWe are strong i n wdldngenlinfrgstmee nt i
ture [now] but there is a gap in our spiritual developndent T h i s
also has to do with the context. During the war and gkile h e
Word was like a medicine for healiiwgNow as a hurch in the
newest nation, there is a strong focus alding schools and
churches and devel opreetheReviv@lne
Movement is foceed more on development and social services
now than on spiritual growt

According to many the spiritual development needs more
attenti on: Manasseh usadt@sayB liwarh to lpuild
a cathedral in the heart of the people. That is priority number one.
The physical buildings will come later

According to one persgiit is not only a matter of context but
also that in the past Christian ministrysmdefined as a spiritual
discipline only. Christians &re not supposed to do businéess
cause that was seas a worldly matter. Now théarch is po-
moting holistic ministry.

More versus less committelhe majority of leaders stated
that people in the gst were more committed tie faith and
church. Duringthe period ofexile, there wee many fellowships
of believers for the revival movememjomen,andfor youth, and
Christians eagerly attended these fellowships. That is not happe

ing anymore. Why? One eader says: ADuring
shared their suffering and hardship together during thesavfello
ships. They also had more timde He faTdhdes :c hal | en g e

church nowis to see how we can make thesgel relevant in our
time when people are bysvith their lives and work
Several leaders also noticed that Christians were more willing
in the past to work voluntarily for thehcu r ¢ h . nTéey w
ceive their [spiritual] payment latérThat attitude is now much
less apparent.
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Pastors lacking mtovation and vision This point is ma-
tioned often: A Wparishes bdcauge same bf i n ¢
the dergy have not been trained propedly n® person says that
50 percentof the pastorsare not living in ther paristes They
donot gi v e apdace®unseling ITheyx aeStnday
pastors.Someone el se says: ASome pa
discipleship because they think that repentance is enough

According to one persoit is not so much that pastors are not

willing as it is thathey are noa b | e : AThey li-ack |
sion, training and good materials. They have not been discipled
themselves, so theyg dondt know

Youth is left outA number of leaders are concerned that the
youth donét get enouggtheaxiletthent i o
youth tookanact i ve part in fell owshi
choirs then. It changed the lives of yaoth

Someone el se points out a gen
hasalotol onn6tYsout h donét | i ke that.
and putthemin practice. The older generation want to keep to
traditions. We see few youth in our churches

A Disciple and a GurchMember
| asked the nine leaders: how do you define a disciple of Jesus
and is there a difference between a disciple acthmember?
Most people responded with words likimllower" or "learner:
One person said: AA disciple i:¢
life to following in the footsteps of Jesus. Day by day he i$ wil
ing to learn, to practicthefaith, and to grow maz like Jesu®

A church member is not necessarily a discipfemember is
just there but not active or committed. A commitment to fello
ing Jesus is the feature of a
coming to church. Not committed, baptized not, but ot borr
again. His lifestyle is the same as the warld

What does that mean in practice? What does a disciple do?
Here people mentiondtie following reading Scripture, obeying
God, praying, teaching others, witnessing, showing compassion
and promotinginity.
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Table 1: Negative Influences on Spiritual Growth andiBmhs

Priority  Negative Influence Solution/Strategy for Discipship
# of times

mentioned

6 | Poverty, illiteracy, conflicts and | Socialservices in the commiiy

trauma are obstacles to faith and
growth in faith.

(e.g. income generatinggjects).
Holistic mission.

5 | Lack of teaching in the Church, | Strong and relevant teldiog in the
e.g. wrong ideas about infantgza | Church. This needs training of
tism (that it is the same as salv | pastors and lay readers.
tion) or the emphasis on outward
behavior, like not drinking ords
ing a poygamist.

5 | Traditional practices like rituals | Strong and relevant telaiag in the
relating to birth, marriage, and Church. This needs training of
funerals. Social pressures make | pastors and lay readers.
people forget about Christian faith
Also traditiond healers have a
negetive effect. This can lead to
syncetism.

5 | Modern life. Wanting to g&fy the | Strong and relevant telsiag in the
body and looking for money. Church, especily for the youth.
Searching for better jobs. Doing | Also: weekly discipéship classes
business. No time left for figlion. | and other fellarship goups.
Youth are attracted by disco and
modern dancing. For men and
boys drinking is a temptation.

4 | Pastors that are not committed tg This needs training of giors and
their ministry or who lack a vision| lay readers. Visioary and servant
for discipleship. leaders are needed.

4 | Discipleship is not seen a1 Disciplines like reading #hBible,
portant. persaally and in groups.

3 |Pastors and | ay| Goodcontextualized teaching reat
what to teach. rial in the Bari language.

2 | The lifestyle of some of our lda | This needs training of g#ors and
ers can be a stumbling block. Lag lay realers.
of servardleaders in the Church.

2 | Different denominations that are | Unity among Chstians.
criticizing eac
People move from one place to
anot her and donbd

2 |Peopl e dondt ik n| Disciplesmust multiply thenselves.
anity. Evangelism and open air preachin

1 | Worship not addressing the heart Contextualized wship
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Negativelnfluences orgpiritual Growth andSolutions

What are negative facterboth outside and inside theucch, that
influence spitual growth and discipleship? What can be done
about thisSee table 1.

The Ghurch inTenYears
Thinking about the purpose of the Church gives focus to the
question of discipleship. Whashall the durchlook like in ten
year®time? The following featues were mentioned, in order of
priority (depending on how many times this feature was-me
tioned):

1. The church is missionafi T tperpose of thehurch is to
disciple the nations, to reach the unreached, to teach them, to help
them grow and become Chrigke.0

2. The church is transformational and holistié | retiorssi t u
of conflict, Christians must respond differently than +on
Christians. Christians must bring change to the worldAnd al s
AShe 1is able to care forfit$ he s
members

3. The church is for all people A Al so youtch and
tive in thechurcho

4. The church is sefiunding i éurch will stand on its
own feet. We will be funding major develments ourselved

Africa and the Westiow Can We Learnfrom One Another?

Both in Africa and in the West discipleship is getting higher on

the agenda. But our contexts are very differamtile the ¢urch

in the West is getting smaller, thbuwrch in Africa is growing. Do

we have enough in common to learn freath other in this area?

Most people said: yes, we can learn from each other. We learn by
compari son. Sever al sai d: kiThe
ing the same mistakes they did. The West is a learning ground for
uso The West can ialasom guFenthusiasmf r o
andourvign to | ove Godo and to see
growtho And: AAfricans can also g
show people in the West the light of the Gospel One per s
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summari zed: AWe have eterperienges k t
and resources to fulfil the mandate of the Great Commisgsion

One person felt t hat our con
dondét know about seé@cul arizati on

Observations

In this section | willsummarize my findings and interpitiiem.
Table 2 shows how discipleship anckligious participation is
labded in the past and the current context.

Table 2: Discipleship in Changing Contexts

Area Church during exile and war| Church after CPA (2005)

Quantity vs. | Quality of faith was higher Numerical growth is there bu

quality: spiritual growth is laking

Spiritual vs. | Focus on spiritual ntters Focus on structural devede

physical: ment

Level of More committed to faith Less committed to faith

commitment:

Leadership: | Pastors lack trainingseemed | Pastors need more tnaig,
more commiited not committed to discigkhip

Youth: More active in fellovships Church not attractive for

youth

Disciple as a committed learneA disciple is described by all
leaders as someone who is committed tmfo Jesus and lear
ing from him. A member is someone who is associated with the
Church but not activeandin his lifestyle there are few features
that are different from ne@€hristians.

With an estimated 7percentof Kajo-Keji county belonging
to the EpiscopalChurch, there is a danger thdtucch membe
ship becomes something to be expected when euirh this
area. Although thehurch wants to be a church for all pegple
is clear from the deitions above that currentiatesan leade
ship wantsnembergo becomalisciples

° This is an ongoing debate between the Revival Movement and Church
leadership. While the Revival Movement is focgsion Christians that are
bornagain, BishopAt hony Poggo ahisadp éodall negmaers h e
of the Church 0
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Negative influences on discipleship and stratedietable 1I
have tried to link the negative influences on spiritual growth with
the proposed solutiorgiven by those interviewed. Wmote that
the socieeconomic contextlack of good teaching in thenharch,
traditional culture and the pressures of modern life are seen as
the biggest threats to discipleship. Hotigtinistry and the trar
ing of church leaders are the most important solutions to reverse
these influences.

The future churchAskedhow the church should loak ten
year® t i me, t hos ehurcmhatésistiomgenviealtd s e e
ing, evangelism, ging, and serving. There is optimism and hope
that the Church can have an impact in the lives of its members
andin society as a whole.

The first two features (missional and transformatipraak
surprising since theharch is now already growing in humbers
andis bringng change to communities. Apparently, those rinte
viewed fdt thatthis is notyetenough.

From Africa to the WestMost leadersdit that we can @
logue in thearea of discipleshig-or Africa, theWest is a negr
tive examplefrom which itcan learnlt is also interesting that a
number of leaders talk about sending African missionaries to the
West.For them it is clear that the old paradigindoing mission
in the world Qwrch isa thing of the past.

Conclusions

Based on what is presented abovkave come to the following
conclusions

1. The problems and solutiomsgardingdiscipleship deve
opmern are similar to what we find in other places in Africa and
the world.

2. It is interesting that the leaders where interviewed seem
t o f ocalnarratiwe ofidecling In the former context of exile
we were more focussed on spiritual life and more cdtacthto
the faith. Although we do grow in numbers now, our commitment
and spiritual life is below standard. In his inaugural adgres
Her man Paul Ssmawedr howr t @lias v &
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been the prominent paradigm for understanding secularizatio
Europe'® This parallel is quite unexpected and striking.

The problem with such a narrative is that it can hadiscu-
sive powerd The narrative starts to guidiee way we think, act,
and seelsolutions.

3. According to those interweed, the futurechurch should
especially be missional and transformatioalen though there
IS numerical growth ithe Episcopal BGurch in KajeKeji andit
has an impact othe development of the coiyn the interviewed
leaders feltthat they should do better. As lomg the negative
influences on spiritual growth are reversed by holistic ministry
and leadership training, they feel tbburch can progress and
improve. Apparently the discursive power of the narrativeesf d
cline does not reach far into the future.

4. If what is true for the Diocese of Kalteji applies to other
contexts in Africa, then these perceptions of growth and decline
in religious participatioprovide a powerful rationale for building
more partnerships between African and Western churches and
institutions for the purpose ofharing experiences and learning
from and with each other in this area.

19 Herman Paulziektegeschiedenissen, De discursimacht van secat
risatieverhalen(inaugural lecture, University of GroningeSeptembr 24,
2013, http://www.rug.nl/staff/h.j.paul/oratie.pdf
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Growing in Christ on African Sail
Thoughts on Enhancing the
Contextualizatiorof Discipleship Training
In Rwanda

Adriaan Verwijs &driaanverwijs@gmail.coin
Reformed Church of Rockanje (PKN), the Netherlands

Rwanda is a small landlocked country in Central East Africa. The
1994 genocide in which almost a million people died in orre hu
dred days put Rwanda dine map and has had an ongoing impact
on Rwandan society. This paper first gives a brief overview of the
history of Rwanda and of the Anglican Church of Rwanda
(ACR). It then looks at possible contributors to secularization.
The third part highlights twovents that impacted the ACR pos
tively but that, despite this, did not bring about change in the
training of leaders and disciples in the ACR/Diocese of Kigali.
The last part considers the need for better organizing andxeonte
tualizing the training of leaats and disciples.

My thesis is that better organized and contdxted training
of leaders and disciples will bring about growth in Christ on-Afr
can soil*

Historical Background

Historical Background of Rwanda

Historically three ethnic groups inhaldteRwanda: the Hutu
(6Bahutud) , the Tut si (6Batut s
three groups emerged Adthraugh

Y| am referring to growth for the whole of the Church in all areas the
Church is concerned with (i.e. worship, leadership, teachimgcping, evia-
gelism, pastoral care, and care for the needy).
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tion and social and economic differentiation that took place over
sever al ?dmenRwandan eturedis considdrto be
iremar kabl y * &sdahe®Ryandan pespledshare the
same language and live more or less interspersed throughout the
country.

There are different Vi ews reg
view is that in the preolonial past the Hutu, Tutsi, dnfwa
lived in harmony, which was only disturbed by the divisiog cr
ated by European colonialism. Another view of the history is that
shrewd Tutsi rulers exploited the Hutu and made them their
servant$. During the decades before the genocide, several ou
bursts of violence against the Tutsi have been recorded that
caused millions of people to flee to neighboring countries.
Rwandan raigees in 1979 formed the Rwandan Alliance for
National Unity (RANU), which eventually became the Rwandan
Patriotic Front (RPF

The RPF entered Rwanda in 1990 and began a civil Wnar.
genocide of 1994 in which approximately one million people
died was directed primarily against the Tutsi, though many-tho
sands of Hutus were also slaughteratter the civil war, vo-
lence spead beyond Rwand@aboarders to the neighboring oceu
tries of the Great LakRegion>

Historical Background of the Anglican Church of Rwanda

British Anglican missionaries, who entered landlocked Rwanda
through the neighboring country Uganda, establislmedfirst
Rwandan Anglican church in 1922. Right from the start, their
mission was holistic. Their thrdeld focus was on evangelism,

2Ti mot hy Longman, ACul ture of Rwand
2011 http://www.everyculture.com/NoSa/Rwanda.htalccessed Deogber
3,20149).

% H. R. SchefferRwanda(The Hague Staatsuitgeverij1986), 30.

“Catharine Newbury, AEthnicity and
Africa Today45, no.1(1998: 10.

® See Gerard PrunieAf ri cads Worl d War: ocongo,
cide, and the Making of a Continental Catastrof®xford: University Press,
2009.
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education, and healthcat&he first mission station was fodn
ed at Gahini, in northern Rwanda.

In 1930 a revival startein Rwanda that spread throughout
the whole of East Africa, leling to the growth of churches but
also, according to some \efs, to a more inwarlboking faith
that7was mainly concerned with personal salvation anchate
life.

The Anglican Church ofvhat is now the Church Province of
Rwanda became indigenous in 19
independence. The Province of Rwanda was formed in 1992,
only two years before the genocide. The Church went through a
deep crisis during and after the genocide.

According to U.S. geernment statistics, the population is
56.5 percent Roman Catholic, 11.1 percent SeveayhAdvent-
ist, 26 percent other Protestant denominations, 4.6 percest Mu
lim, and 1.7 percent people of no religious belfefs.total of
over 90 pecent is cosidered to be Christian.

The Province of the Anglican Church of Rwanda (the PEAR,
Province de LEEglise Anglicane
the PEAR has grown to 11 Dioceses and over 1 million members
(1,000,000 Anglicans). The PEAR haseow50 clergy, 350 pa
i shes, around 2,250 congregati o

Possible Contributors to a Process of Secularization in
Rwanda

When | first arrived in Rwanda, a minority of the population

® Wim Groenendijk, Assessment of the Institutional Capacity of the
EER/DK to Implement Integrated Development Prografikigali: Eglise
Episcopale au Rwanda/Diocese de Kigali03).

R. Bowen cited i nRe@6@nirla Ed I(Oegsgeesi:t Sp |
Hendrik Kraemer Instituut,2002. For a more critical view see Marinus Qve
dulve,ldentité et ethnicit§Oegstgeest: Hendrik Kemer Instituut,2002).

8 A1 nt er n adiousoFreadom Meportifd@013 o Uni t eed St at
partment of State?013 http://www.state.gov/documents/organizat@22297
(accessed Decemb@r2014).

°iDi oceses, 0 Prlican Churcheof Rwands20i4 httpAl/n g
www.earacr.org/index.php/dioceséaccessed Decemb@r2014.

134


http://www.state.gov/documents/organization/222297
http://www.ear-acr.org/index.php/dioceses
http://www.ear-acr.org/index.php/dioceses

Verwijs: Growing in Christ on African Soil

seemed to attend church service on Sunifaysieardabout h-
tellectuals who had left the church. An alternative to chuh g
ing was apparent in Kigali around 2009 when every Sunday
morning a few thousand people would go out to jog and chant
songs together. It seemed obvious to me that the role of the
Churdh and religion had diminished in society. The media
brought new concepts in opposition to the teachings of the
Church, and young Christians started to ask us about those new
ideas.

From a Western point of view, | observed signs of @gss
of secularizabn and religious decline. | would like to defineese
ularization along the lines Chaves proposes in his articleu*Sec
larization as Declining Religious Authority": not as a decline in
religion but as a decline in the scope of religious authorityt. Fo
lowing the work of Dobbelaere, Chaves describes secularization
as "multidimensioal" and observes a declining scope of religious
authority at three different levels: society, religious organizations,
and individials™

What are the possible contributors to seGmédion in Rwa-
da? | did not have the opportunity to travel back to Rwanda to
interview Anglican Church leaders; therefore my observations
and conclusions will be based on my recollections and reading.
To avoid possible biases, | have tried to documentohbsena-
tions as thoroughly as possible. It is good to remember that it is
often only in hindsight that a story can be told with a clear unde
standing of all the contributing factors, and | hope that this is the
case with my article.

% Figures from a986research in Nairobi show that only2&5 percent of
the population attended a worship service (quoteBenno van den Tren,
fiSecul arization in Afr i codAfricaBour@ahaf| | e n ¢
Evangelical Thelogy 22, no.1 [2003: 4), and Kigald. city di
much better on an average Sunday. Van den Toren states that low dhurch a
tendance is not necesdara proof of secularation, but pastoral experience
shows fAthat those who do not attend c
ot her areas of fASdcewl arViazna lieonn Tiomwr eMf,r i

“"Mar k Chaves, fiSecul ariAwtth ©o8ocidghys, De
Forces72, no.3 (1994): 754.
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Loss of Unity

The Eas African Revival touched the lives of numerous people.
The unity of people from different ethnic backgrounds working
and praying together was a witness to mriowever, over the
years the unity disintegrated and the church started to show eth
cal and tlkeological weaknesses, especially during the tinee pr
ceding the genocide. Bowen identifies those weaknesses in three
areas: ethnical divisions, unjust actions of stateless Tutsi exiles,
and over identification with the reginf& Though churches and
Christianorganizations protested in the years before the genocide
against the Rwandan regirtfethere was a general tendenoy t
ward a consolidation of the bond between the church and the
government? This left the church powerless to participate in the
liberation d a people who had become stagnant under the yoke of
dictators®®

The Weak Vision for Mission of the Church

The Anglican Church of Rwanda was far less missionded
than | thought it would be. Preparing myself to go to Rwanda, |
read about the Eagtfrican Revival, about the many converts,

20s b or n Neverabefaes. : havé [sic] a group of leaders in revival
of different races, cultures and background been so committed to Jesu® Christ
Herbert H.Osborn, The Living Legacy of the Eastfrican Revival(Eag-
bourne: Apologia2006 54. Thi s uni o n-raciad, anulttt o i for W 10t ic

operaton Roger Bowen, fERiicvConfliat:l Questions dromd
R wa n dmansformationl2(1995: 16.
13 bid.

“Gérardvamd Spijker,s Aidame Cher Gheaoci de
Exchange?6, no.3 (1997): 246 47.

L After the genocide, both the Roman Catholic Church and the Protestant
churches admitted their negative role during the genocide. They state in a
common declaration through the All Africa@d er ence of Chur ch
1994 genocide showed the failure of a church, which had been the herald of
racial ideology sincel9590 Cited by TharcisseGatwa,fi Vi ¢t i ms or G
Can the Rwandan Churches Repent and Bear the Burden of the Nation for the
1994T r a g elmteynational Rview of Missior88, n0.351(1999: 349.

¥ Tharcisse Gatwai Egl i se et Soci @tABiqueidess | e
Grands Lacs: Redefinir le Role Prophetiquediied | i(Gegstyeest: Hendrik
Kraemer Instituut,2007).
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and about how widespread the Revival was. The fire of e R
vival, however, was not burning anymore, and there was little
focus on mission. Perhaps the vision for mission had faded
away when the unity that characterizad Revival disappeared.
No doubt the vision for mission was further blurred later by the
genocide.

Yusufu Turaki states that it h
vision for mission. Quite a lot is happening in the area & mi
sions, but there is still genenakakness in this area. The vision
and burden of mission were not properly transferred by tlse mi
sionaries, nor were they properly received by the African church
leaders."The weak vision for mission is not limited to the
Rwandan situation as the Churchatnghout the whole of Afr
ca struggles with it.

Nepotism, thé\kazu

In 2012 | finished my mastés studies at the Business School of
the York St John University with a dissertation on the promotion
of church leaders in the Kigali diocese of the AnglicanrChuf
Rwanda'® In my researchl interviewed five leaders. Every lga

er but one said that nepotism formed one of the biggest problems
within the Anglican Church. Nepotism in Rwanda is connected to
the Rwandan concept of tiA&kazu.

The Akazu (literally, mall house) is a small group of loyal
peopl e, mainly family members. fA-
the circles of power in ‘RWwenda,
Akazu is suspected of having taken a leading role in the ogganiz
tion of the Rwandan geno@dThe same piciple was visible in
the Anglican Church. When some of our pastors only went

YYusufu TuakiiEvangel i cal Mi ©s Globaldisg f r o m
ology for the2lst Century The Iguassu Dialogueedited by W.D. Taylor
(Grand RapidsMI: Baker Academic2000, 280.

18 part of the findings | present in this article were first presenteé-as r
sarch at the York St John University.

YA Rwanda: Ak aFamilyCinrtciltei,adl POYA bacedsed i ¢ a ,
Decemben, 2014 http://allafrica.com/storie20060615001Html.
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through a brief training of two weeks before being ordaffitm
bishop presented them anyway. They had to be accepted-as ca
didates for ordinationdzause they wre directly connected to the
ecclesiasticahkazu

Lack of Contextualized and Focused Training of Church Leaders
Rwanda ideological beliefs were traditionally passed on to new
generations during communal meals. Those meals are a practical
demonstration fowhat is calledubuntu(humanness), a corelva
ueofsuesSahar an Africans. The c¢commt
important means of passing ideological beliefs from one gener
tion toanother. o

The leadership structure in Rwanda in the time before the
coloniza i on of the country was qui |
as a centralized monarchy under a succession of Tutsi kings
from one clan, who ruled through cattle chiefs, land chiefs, and
mi | i t a r%Vilagh or éoWrsleva decisions were made by
groups of alers or other types of councils, mainly chaired by
chiefs, who executed both political and ritual poivésee a-
pendix 1).

Three types of agnafitkinship were recognized in Rwa

% The normal regirement of the Diocese of Kigali for ordinants was this
two-week training plus having studied and successfully finished a three year
long TEE program.

2L Eric Masinde Asekalransformational Leadership in East Africa: Rol
tics, Ideology and Communifitampala: Fountain Publisher8p05, 33.

2f0official Website of the Govarnmen
phy, 0 Gover nn2dilaccessed TroemhEr) 2011, http:/Awvww
.gov.rw/History-and-Geography

% gocieties with a complex structure and a centralized authority, such as
Rwanda, appointed chiefs over wider geographic areas. Those chiefs were
connected with every family and ultimately with each person in the entire
country. Such aparamont chi ef exi st ed adsritudlri t ua
because an African ruler he is more than just a secular Réer J. M.
McEwan and Robert B. Sutcliffdhe Study of AfricalLondon: The Camelot
Press1965, 122

2 Agnatic Kingship is a patrilieal principle of inheritance in which the
order of succession to the throne goes via the male descendants of the king.
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da®® Theinzu (extended family) consisted of a group of people
who had one ammon ancestd?® Closely related is the
umuryango(lineage), an identity consisting of all people &F e
tended farlies with common ancestry (callednazu,plural of
inzu). The third and biggest kinship group is called tibevoko
(clan)?’

All Rwandan men we trained through an educationaksy
temcalled t or er o . Thg t@actpis Wwaregprovided by the
royal court and were known as thore (the elect). Belonging

to the itorero was a national (
the society demanded thavery Rwandan male belongs to a
military regiment iorero) . 0 | t was mion ®over
manhood?®

The current Kinyarwanda word faehurchis this very word:
itorero. It is the place where the King calls the elect to be
trained.

Ethnic Tensions (Tbalism)

Another possible aspect of secularization is the tension between

the ethnic groups in Rwanda. My research for the master thesis
iLeadi ng | nnov? (romothe yeans 28012012 n g e o

®Jacques J. Maquet, fiLes GQGaumalpfes de
the International African Institut@3, no.1 (1953: 25; René Bourgois,Ban-
yarwanda et Barundlivol. 2: La Coutume(Brusses. Institut Royal Colonial
Belge, 1954, 112 13.

% The extended family (inzu/amazu) and the lineages (umurya
go/ i miryango) are Hutu, Tutsi, or Twa
fact, the6cl ans6 could hardly be so called
legendary, of an eponymous common ancest@r Prunier,The Rwandan
Crisis: History of a Genocidé_ondon: Hurst & Co0.1999, 16.

" There are twenty different clans in Rwanda and twegmies of clans,
the abasangwabutakg it hose who are considered
pl aceo) abamadukat mtehose who aBee Alekandre e ndi
Ki me nGlains, Totiems, and Taboos in Rwanhdattp:/kimenyi.comktlans
.php(accessed Novembar2011).

% Frank K. RusagaraResilience of a NatiorA History of the Military in
RwandaKigali: Fountain Publishers Rwand2(09, 49.

29 Adriaan Verwijs Toward a Visionary Church OrganizatioA Study on
Promotion and Change in the Anglican Church of Rwanda, Diocese Kigali
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revealed a significant difference between Kigali andlraraas

by looking at the background of the deacons and pastors and at
their formal education. While over 90 percent of the church
leaders in rural areas are Hdfuthe majority of church leaders

in Kigali City are Tutsi.

Not one of the pastors and deasoof Kigali had formerly
worked as a catechist, while all of them finished secondary
school and over 50 percent hold certificates of higher education.
In the rural areas, most pastors began their careers as catechists
before being promoted to being pastavost of them only pa
tially completed primary education. Not one of the catechists or
pastors from the rural areas was promoted to be a city gastor.
Pastors and church leaders experience those differences, and all
Christians must be aware of those tens and of the injustice of
the inequality.

Distance between the Realities of Rural Areas and the Kigali City
Area

The last contributor to secularization to be considered here is the
distance between the realities of the rural areas and the Kigali
City area. The physical district of the Diocese of Kigali is bigger
than Kigali City itself. A huge part of the diocese is rural, and
most of the Christians have a premodern background. Many of
the people living in the rural area are still illiterate and live in
extreme poverty“The people in the city live in a fast developing
urban context with high speed internet, and many of them enjoy
the benefits of an economic growth of almost 10 percent per
year>® The turnover of the Kigali Anglican Cathedral is many
timesthe turnover of the Anglican churches in the rural area of

0080
(DissertationBusiness School YorlSt John University2012).
30 i
Ibid., 43.
! bid., 53.
¥Alnternational Day for the Eradic

2011, http://www.un.org/depts/dhl/povert{accessed Marck6, 2011).

¥ARwandaRe@BBwthRat e, 0 | n @@l httpuvnd i |,
.indexmundicom/rwanda/gdp_real_growth_rate.htif@ccessed Decembes,
20149.
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the Diocese of KigaliMany young Christians coming from rural
areas study at the universities in Kigali City. In doing so, they
move from a premodern culture where faith is dominant to an
educatonal environment where a Western postmodern
worldview is dominant. The gap between the two worlds is huge.
The urban pastors do not have the experience or knowledge of
their students, so they cannot adequately answer their questions.

Two Events that Impaetl the Church

GAFCON

From the Rwandan perspective, meetings of the Anglicardworl
wide community are traditionally dominated by a Western, liberal
agenda.The Global Anglican Future Conference (GAFCON)
held in Jerusalem in 2008 was a response to thiserolt al-
dressed questions about the rise of secularism in the churches,
human sexuality, and poverty. Archbishop Emmanuel Kolini of
Rwanda was one of the main contributors to GAFCON. Deépen
ency on the West and the influence of Western Theology s mis
ing on my list of possible contributors to secularization in Rwa
da, for by participating to this conference the ACR turned its back
on the West’‘GAFCON represented twihirds of world Angi-
canism, with many participants from the -called Global
South®® Throuwgh this event, Rwanda lost the contributions of
many of its faithful supporters in the West.

GAFCON released a statement called the Jerusalem Beclar
tion, which was introduced as
as disciples to the King of kings, the Laldsus. We joyfully m-
brace his command to proclaim
The Gospel of the Kingdom is the good news of salvation diber
tion and transformation for all. In light of the above, we agree to
chart a way forward together that promsogad protects the bibl

% Alerusalem2008 6 GA F @008\ http://gafcon.og/conferences/
jerusaleri2008(accessed Decemb@r2014).

®D. Holloway, fThe Futur e GAFEAN, t he
2008 http://stephensizer.byspot.conZ008/08gafconfuture-andjerusalem
statement.htmlaccessed Decemb@r2014).
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cal gospel and nfiTeesleresalemtDecknt h e
tion presents a traditional view of the Church and its mission,
confesing the Triune God, building on the Holy Scriptures, and
upholding the Ecumenical Councils. The thamth statement
uses strong | anguage: AnWe rejec
and leaders who have denied the orthodox faith in word or deed.
We pray for them and call on them to repent and return to the
Lor3 . o

The Jerusalem Declaration was presetgdrchbishop K-
lini to the pastors of the ACR as something of a triumph for the
churches of the Global South. He saw these younger, poorer
churches as taking a stand against the older, wealthier churches of
the West by rejecting the authority of those valemy orthodoxy
and orthopraxy. That is too much of a tribute in my view, as part
of the support for GAFCON came from conservative churches in
the West. However, the fact that the ACR stopped acceptmg su
port from liberal churches and expressed its ovaolthgical le-
liefs in the Jerusalem Declaration reflects its growingasiéem
and independence.

Purpose Driven
Archbishop Kolini announced in a meeting of the Diocesam Sy
od in November 2007 that before his retirement in December
2010 he was planning trganize a convention of the entireobi
cese of Kigali. He wanted us to focus on three things during three
consecutive years: discipleship in 2008, evangelism in 2009, and
fellowship and the family in 2010.

The 2009 evangelistic campaign was to be a eotion of the
whole Diocese of Kigali. The visidhof t he conventi

¥AThe Complete Jerusalem Statdment,
cans, 2008 http://fcanet/resources/theompletejerusalemstatement (ac-
cessed Decemb@&r 2014.

37 |k
Ibid.
% The Kinyarwanda terms differ from the English terminology we are
used to. l cyerecyezo is Othat was

i s
translae d as fAhbwut oi g®@ @mi ssion) . Obj ec
rendered by fiibyo twifuza gukorad (th
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help peopl e t o *Thecomventon Kdirisaid Cr o
through a communication of the Department of Mission and
Training, Ahad to be undrthest 00
worldwide Anglican Churchreferring to the declining role of
Scripture and what GAFCON n neall s
glican Church#

The Diocese decided that the convention had to have as its
main objective the transformation of the Churalbéing Purpose
Driven. Following the ideas of Rick Warréhthe church would
now focus on five major goals to fulfill its mission: worshig; fe
lowship, discipleship (or the training of the laity), evangelism,
and care for the needy. Some churches addsxtla topic, care
for those who are working in the Church either voluntarily or as
employee$?

Personally, | was very critical of the church usingriVva n 6 s
book as a guideline for the convention and beyond. My feeling
was that it lacked depth and thatléeVing it would further @-
grade the already weak theology of the ACR. Pastor Antoire R
tayisire and | tried to determine how best to go about organizing
the convention and the training. Rutayisire, who directed the o
fice of the African Evangelistic Enteiipe before becoming a
pastor, said that Billy Graham always asked his organizing team
to prepare a year in advanced of each crusade and to fo@is esp
cially on prager. The Department of Mission and Evangelism

%9 'P.D. Maniriho. and Emmanuel K. KayijukBAR D/K Conventio2009
meetings report summary: Inama zakozwe kuri iyi tarikDg£01/09(Kigali:
EAR, 2009, 1.

O Emmanuel Nkubito and Adriaan Verwifi,etter to the pastorsKigali,
EAR, 2008

““Matthew Wagner, fAnglicans Gather
t i 02008 accessed MarcP2, 2015 http://www.jpost.com/Israel/Anglicans
gatherin-Jlemto-protestsecularization

“Rick Warren, f 20bhitp/twtperpodedrieeklife o
.comenUS/AboutUs/AboutTheBook.htnfaccessed Apriz, 20117).

“3 Antoine RutayisireAction Plan St Etienn@009 (Kigali: EAR, 2008.
P.D. Maniriho. and Emmaeli K. Kayijuka, EAR D/K Conventior2009 mee-
ings report summary: Inama zakozwe Kkuri iyi tarikiQ&01/09(Kigali: EAR,
2009.
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organized a 24/7 prayer chain.

Archbishop Kolni called a meeting in May 2010 to evaluate
the impact of the 2009 convention within the four aredaries
in our diocese (Remera, Bugesera, Ruhanga, and Kigale
concludedthat the convention was highly effective. We had r
ceived around one thousafide hundred new Chrigtns, more
than one thousand people who had left our Church came back to
attend the services, and over twatited people were baptized in
one local church alone (Ruhanga).Alsaptal of approximately
five hundred cell groups engd under the guidance of theD
partment of Mission in 2009, a number that increased to 774
groups in 2018> An unexpected positive effect of the small
groups on the church and sety was the spontaneous emerging
focus on unity and recongition.*® The peple started to work
together on longerm projects and to help one another wher ne
essary’

The evaluation mentions the impact of recoatidn through
the groups, especially on the youth. A significant part of the cell
groups function as agents of clganin their local ared®. My

“** The following topics were used to measure the impact of the convention
(Mukiza, Raporg: 1. Is the local Church focused on exgelism which chagr
es people to become real disciples of Christ? Does the Church build unity and
peace amongst all Christians and their neighb@rsRoes the Church fight
poverty, especially through the small groups? Do Church members pray for
e a c h saoeetis®.Ddes the Church focus on good leadership?

%5 Joaz Mukiza, and John Paul RuzindaRaporo yamahugurwa yak
rewe bamwe mubayobozi bayobora amatorero shingiro muri za paruwasi
(Kigali: ACR, 2010.

“%|n Kinyarwandaisanamutimathe healing of thedart.

*" The major impact of the convention in the area of development through
home groups was probably in the one of the poorest areas of our Diocese, the
archdeaconry of Bugesera. The women were especially involved in develo
ment programs through buyingel stock together. A total a?,498 families
were impacted positively through the Bugesera development program-(Muk
za,lnama.

“8 pastor Dorocella Mukamurenzi stated in DecengfErOthat a signif
cant part of the cell groups in her archdeaconry fun@®agents of change in
their local areas. Part of the secret of their success must be the fact that the
church reaches the people where they are and is present in their homes and
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guestion became: what is s0 goc
try to answer this question, | think that it is the simplicity ofrtwa
renods approach. Warren adopts

Commandmenti{_ove the Lord your Goaland fiLove our nei-

bor as yoursetf [Matt. 22: 37, 39) and from the Great Comm
sion figo and make disciples of all nati@n®latt. 28:19]). This
connects directly to the words of Jesus in Matthew 4: 23 (on
preaching, teaching and healing) and to the Msslructures the
first Anglican missionaries rais€édhurches, schools, and a hesp
tal). The focus on prayer is consistent with the Rwandan dnd A
rican mindset and thinkind.

Contextualized and Confused Training

The training of leaders and disciples ched after GAFCON and
the introduction of the Purpose Driven principles. This issesp
cially true of the Kigali Anglican Theological College (KATC)
and in the training of pastors and leaders in the ikagl Church
of Rwanda, specifically in the Diocese ofgaii.

Contextualized trainingAnglican Church leaders normally
study theology at the KATC, which provides a thyear study
program in English. The program is roughly modeled aftertWes
ern theological institutions. The professors, who are eithemRwa
danor at least resident in Rwanda, try to contextualize the content
of the courses. After GAFCON another model was introduced.
Students study at KATC one topic for a month and then return to
their ministries to apply what they had learned and to writa-a p
per based on theory and practice. The study is mainly conducted
in the local language, Kinyarwanda. Pastors and leadersealso r

000
lives and is familiar with their joys and pains; willing not only to praydisb
to give a helping handloaz Mukiza,lnama yvugabutumwa éterambere
(Kigali: EAR, 2010.
9 Yusufu Turaki says that the theory and practice of Christian Missions in
Africa has revolved mainly around five major areBsthe ministry of tede-
ing; 2) the ministry of preaching3) the ministry of healing4) the ministry of
prayer, and) the ministry of recruiting and sending missionaries. The key text
he uses is Matthe®: 35138 (Turaki,i Evangel i cal Mi sosi ol o
271). We in Rwanda adddtie Great Commandment to those areas.
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ceive training based on the different purposes proposed by Wa
ren, the PEAR produces books to be used in the cell groups.

Confusedtraining. Having said that, much of the teaching of
the church didndét change and wa
Purpose Driven principles. It remained what | would cditen-
fused training 0

The TEE program was first developed in the Congo bg+ mi
sionaies in the eighties. It was later translated into Kinyarwanda
and put into use in Rwanda years before the genocide. Deacons
and pastors need to go through TEE before they start the process
of preparing for ordination. The training fordination itself is
very brief, only two weeks, and it is mainly concerned with the
practcalities of performing church services.

Every year dozens of people from abroad come to train the
pastors. Most of them do not know and are not interested in the
context and history oRwanda, and many of them are not even
trained in the topics they teach. The main part of the theological
training is connected méer to the current history of Rwanda, nor
to traditional Rwandan training methods, nor to GAFCON and
the Purpose Driven priiples, nor to the reality of modern
Rwanda. | believe this has an alienating effect on the trainees.
Church leaders did not seem to enjoy the training, and ¢he d
partment hardly ever received positive feedback on it. This co
firms my belief that it is #iconfused training.

Focusing and Contextualizing the Training: A Quest for
Organizational Change

The changes the ACR went through were partly reactive.
GAFCON was organized as an answer to the Global 8outh
concerns about the increasing secularizatiothefthoughts and
practices of the worldwide Anglican Community. Beginning in
2007, the ACR has been going through a period of change that it
did not anticipate. It was the events of this period within the A
glican Community that led the ACR to participateSAFCON.

The change was not thought through beforehand, which
means that the church has been moving forward without knowing
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exactly where it is headed. The confusion caused by uncotrdina
ed change is visible in the teaching in the ACR. The training of
leaders and disciples is not well organized or truly contextua
ized, and much of the program is not connected to GAFCON and
the Purpose Driven principles.

In order to better organize and contextualize the training of
leaders and improve discipleship, th&CR programs needs to be
more intentional. Organizational change can happen inreliffe
ways, but it is usually best when it is based on careful daliber
tion and thoughtful leadership. This has unfortunately not been
fully the case in the past, but the eat changes at KATC imd
cate a move towards a more contextualized training of church
leaders(see above).

The leaders of the ACR focus mainly on traditional leadership
models, which are traditionally both taskented and relatio
al.>® Yukl developed a trdimensional leadership model in which
change and innovation are added as a separate catdgattyis
model , the | eader i sagesofdiecgiegnt o
change (change, adaptation, and innovationmjespond with the
classic stages of elnge Kurt Lewis proposed in 1947: unizee
ing, moving, and refreeziny.

The leader guides the organization from situation A to B and
has to understand the whole context: the people whonrare i
volved, the situation the organization is in, the process ofgehan
and the desired resuftdUnderstanding the context is part of the

*0 Francisco Gil, Ramén Rico, Carlos M. Alcover, and Angel Barrasa,
fi C h a-orignéed leadership, satisfaction and performance in work groups,
oJournal of Managerial Psycholod®0, no.3i 4 (2009: 313

1 Gary Yukl, Leadeship in OrganizationgNew Jersey: Prentice Hall,
2010, 70.

*2T. KippenbergeriP|l anned Change: KAntidote3L e wi n
no.4 (1998: 10Gi 12.

%3 For further elaboration see Scott Isaksen and Joe TNedting the
Innovation Challenge: Leadershipr Transformation and GrowtfChiches-
ter: The Atrium, 2006), 18According to Isaksen and Tidd, change viewed
from a sywtematic point of view includes four elements:

People Understanding the people involved

Context Understanding the situation

147



Cairo Journal of Theology

process of organizational change as culture plays a major role in
organizations and in processes of innovation and changel- Scho
ars in the field of organization can be helpful in apmjyorganm
zational theory to particular cultures. Hofstede defindtice as
Athe collective programgmsithg of
members of one group or category of people from otrérsor
Schei n, Acul ture i s @tonsthattvasr n ¢
learned by a group as it solved its problems of external adaptation
and i nt er n&ISchéimittredgcecaa modeh based on
this definition that is a helpful tool for researchers as it focuses on
intrinsic artifacts, values, and basissamptions of the orgarsiz
tional culture and can help expose the walt idiosyncrasies of
the organization. Scheinbsn- mode
nections between the organizational and the national cdfture.
Broadening the focus and connectihg tlots between the ormga
izational and the national culture can bephel

Leading a process that will bring innovation and change to a
culture such as Rwan@amust include considering the cord-va
ues of both the society and the organization. The fdumsever,
can be on the organizational level. This is because the corporate
cultured unlike the national orée can be influenced by the lga
ership of the church.

My contribution is essentially to call for organizational
change. The Bible uses several metapho ascribe the Church.
One of them is the metaphor of the body with its varioumme
bers each having their own function and task. The different-me
bers furtion together to grow the Church so that in every way it
will be Christ like (Eph4:15) and but up in love (Eph4:16).

000

Method Undestanding the process

Outcome Understanding the desired results.

** Geert Hofstede, Gert Jan Hofstede, and Michael Minkltures and
Organizations: Software for the Min@lew York: McGraw Hill,2010, cha-
ter 1, Kindle edition.

% Edgar H. ScheinThe Coporate Culture Survival GuidéSan Frana-
co: JosseyBass,2009, chapter2, Kindle edition.

%% Edgar H. ScheinQrganizational Culture and Leadershffan Frana-
co: JosseyBass,2010, 299, Kindle edition.
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The Church functions as an organism in which each part plays a
unique role. Some of the members are given to the Church to
equip the saints for the work of ministry, for building up the body
of Christ in order to mature in mantb¢Eph 4:11). My fear is

that uncoordinated and unfocused teaching will lead to the-opp
siteof Pauls vi sion, to fipeopl e eho
ry wind of . 4tlelctrinedo (Eph

In his bookThe Fifth Discipline Peter Senge gives an ove
view of what a learning organization is, providing an elaborate
theoretical and practical framework. According to Sengeniear
ing happens through the experience of all the members of the
organization. In more biblical language, this might be expressed
as the wha body being involved in the learning process, with
each member contributing its unique gift. This is the vision the
church in Rwanda should embrace.

The ACR will have to change to truly connect to the culture,
grow in maturity, and produce a theologynfésiology, ecclds
ology, and polity) that fits the culture. In short, the church will
have to organize and contextualize its leadership and discipleship
training to bring about growth in Christ on African soil.

In their book on organizational renewal arfthnge Built to
last, Collins and Porras distinguish between tireking and
clock-building>’ Time telling is based on the myths of figreat
idead or fithe charismatic leadeand at best produces ephemeral
results. In contrast, a clodduilding organzation is founded on a

deep belief in its core..flowl ues

deeply the company believes its ideology and how consistently it
l ives, breathes, and e%lfpaughsses
they agree that effective change lasake into consideration the
shifting issues of contextualization, they also insist that leaders
should never lose sight of their core values. This is an important
message for the Church, which has practical implications for how
it might proceed. For emple, the ACR might begin a process of

57 Jim Collins and Jerry I. PorraBuilt to Last Successful Habits ofiV
sionary CompaniefNew York: Harper Business Essentié§02, chapter9,
Kindle edition.

%8 |bid., chapte®.
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change by first embracing the Jerusalem Declaration.

Conclusion

Only African churches that are rooted in their native soil will be
able effectively to train leaders and disciple followers of Jesus
Christ. And only achurch that has a wetlesigned and well
coordinated training program will be able to communicateceffe
tively its core values. To these ends, further research should be
done by the ACR, the churches in Africa, GZB, and sister
churches and Christian orgaatons throughout the world.eR
search should be specifically focused on the guided orgamizatio
al change needed to help the church contextualize its message.
This is essential if the Rwandan church and the churches ief Afr
ca in general are to slow down aaden reverse the process of
secularization.
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Appendix1: Overview of the Leadership Structure in
the Rwandan P+€olonial Society

KING ignitari
Mother of the King ) Dignitaries of the court
Umugabekazi Umwami Abiru
Royal administration chiefs General Vassals of the king
Abatware b’intebe Umugaba Abagaragu b'umwami

]

Chiefs of the army
Abatware b’ingabo

Lords & vassals
/ Abashebujao & Abagaragu

Chiefs of the fields | | Chiefs of the cattle
Abatware b'ubutaka Abatware b'imikenke

[

Heads of the cows Heads of the army
Imitwe y'inka Imitwe y’ingabo

Chiefs of the hills / [
Seconds in command Teaching Institutes

Abatware b'imisozi Amatorero
ibisonga

| Lords & vassals
Assistents to the chiefs Abashebuja & Abagaragu
Ibirongozi

Chiefs of the lineages

Abatware b'imiryango
T T

Assistents to the second

in command
Abamotsi \

i
13
I Men
I
| Abagabo
Il
H
i

Clans Amoko
Lineages Imiryango
!
‘ Extended families Amazu

4 AN 4

Social ‘ubuhake’ structure

Politic-Administrational -
olitic-Administrationa Military Structure

structure

Based onGover nment of Rwanda, fi @rmhehtiott i a |

Rwandabo; Mc E waThe Studydof AricaMa lqiufe ft |, AfLes G
de Parent ® du RwWarmelsav QverdulvgaRwamdai olk y

met een geschiedenisllerwegen 25, no. 15 (Kampen, Kok: 1994), Bee
Verwijs, Toward a Visionary Church @anization 25.
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Secularization and Discipleship inda:
Conclusions and Recommendations

Benno van den Tore.fanden.toren@pthul
Protestant Theological University, Groningen

Willem J. de Witwillemjdewit@hatnail.cormn)
Evangelical Theological Seminary in Cairo

Africa has for long been considered a most religious and possibly
inotoriousby eeéngiibdnsicontnerty r e
Yet, some research from African cities and reports from church
leades indicate that secularization also presents a potential or
very real challenge to the Church on this continent. Christian
communities not only face the challenges of African Traditional
Religions and Islam, but also of modernity with its secularizing
influence.

This article presents the conclusions and recommendations for
further research that resulted from the GZBons ul teat i on
clining Religious Participation: Secularization and Discipleship in
Africa, 06 which was hel demitaryt he
in Cairo on December 112, 2014" Our consultation, consisting

! John S. Mbiti,African Religions and PhilosopHiNairobi: East African
Educational Publisher§969), 1.

2 Geoffrey Parinder, Religion in Africa (Hammondsworth: Penguin
Books,1969, 235

3 GZB is the Dutch acronym for the Reformed Mission League, an agency
that reports to the synod of the Protestant Church in the Netherlands
(http://www.gzb.n).

* This conference was an initiative of Herman Paul, GZB/IZ&qssor of
secularization studies at the University of Groningen, whose positioning paper
was discussed in absenti@r an elaborated version of this paper, see: Herman
Paul , iBaBoe o WAfriGar A Research Desidgr u mGaibo Journal of
Theology2 (2019: 67i 75, http://journal.etsc.orgThe following persons pr
sented during the consultation: Atef M. Gendy (welcome), Jacob Haasnoot,
Abel Ngarsoulede, Sherif Salah, Amir Sarwat, Dick Seed, Benno van den
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of current and former theological edtmrs from different parts

of Africa, explored what the influence of secularization and the
related declining religious participation might mean €hristian
discipleship in Africa and how theological education and nenist
rial training should respond to this. Together we arrived at the
following considerations, initial conclusions, and recomnaend
tions for further research.

Secularization and Declimy Religious Participation

First of all, we needed to address the question of whether the term
secularizationis actually appropriate to describe these African
processes or whether it is a Western notion that cannot be validly
applied to this continent. tAhe very least, in exploring secutar
zation in Africa, we should not simply import Western notions of
secularization.

Moreover, the definition of secularization presupposes an
understanding of religion. The Western notion of secularization
associates higion with the supernatural and sees a strongrsupe
natural interest in traditional and contemporary Africa. Wester
ers, therefore, tend to perceive Africa as profoundly religious, but
this aspect of African Traditional Religion simply means that
traditioral Africans have a muHiayered understanding of the
created order, not necessarily that they give a greater place to the
Creator.

Africa provides examples that modernity does not autemat
cally lead to secularization, as the older secularization thesis a
gued. Africa shows that there a
modern expressions of otherwise
Neo-Pentecostalisms. Yet, in many areas, even in more r@al ar
as of South Sudan, modernity is seen as a challenge to &risti

000

Toren (public lecture and conslions), Adriaan Verwijs, and Willem J. de Wit
(short papemand chaiy. We thank GZB (especiallyman Dekker) for making
this conference possible, ETSC for hosting thisfe®nce, and Michael Pa
ker as the editein-chief of theCairo Journal of Thelmgy for his willingness
to publish the papetbat were submitted for pubdtion.
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commitment that is distinguished from and added to the challenge
of African Traditional Religior.

Whereas Christians and others in the West tell stories of how
secularization has affected Christianity and the church, there is
currentl y cwdray ilziatttiloen fdd es d-our s ¢
ca, and we are not aware of don
need to be critically analyzed. In this sense the situation ig-diffe
ent from Europe where stories of secularization have become so
dominant that tb stories themselves have enforced the secular
zation proces$.In Africa the risk is not that we might inadter
ently contribute to secularization by telling unwarranted seeular
zation stories, but rather that secularization processes remdain hi
den becausthey are not expected in such a religious continent or
because secularization takes different forms than those common
in the West.

A potential secularization story for Africa might go like this:
before colonization Africa was a deeply religious continient
which religion permeated all aspects of life. The arrival of m
dernity planted the seeds of secularization and Christianity was
an important contributor to this process (a) through its worldview,
(b) through its contribution to the development of rielig pl-
ralism and therefore to the diminishing grip of any one autnorit
tive religious system on life and society, and (c) throughrthe i
portation of Western education, hospitals and the’likeis sec-
larization story should be critically evaluated: ware-colonial
Africa as deeply and comprehensively religious as this stary su
gests? Can we conclude that Africa is now much more secular
than before, or is the picture more nuanced?

® See especiallyatob Haasnoot Thihking about Discipleship in Chgn
ing Contexts: Perceptions of Church Leaders of an Episcopal Diocese in South
Sudan @Gairo Journal of Theology2 (2015: 121 31.

®See Herman Paul fiSecul ar i z adthis other gubdicatidrisr i ¢ a
on this topic.

" Cf. Lesslie NewbiginTr i ni t ari an Doctri(@e for
lisle: Paternoster Presk998.

8 Jan Platvoet and Henkd an Ri nsum, Ails Africa |
Confessing and Co Excleasg2 mg (2608: 123X ent i o

154



Van den Toren en De Wit: Secularization and Discipleship in Africa

For example, church leaders of South Sudan tell a story of
spiritual cecline after the end of the civil wars even while répor
ing numerical growth in the same peridb@his may tell us that
Astories of declineo have a cer
be replaced by alternative stories, possibly stories in terms of new
challenges and new opportunities.

As for secularization and African Traditional Religion, the
notion that traditional Africa
may need to be examined. African traditional society and religion
have a number of charactéits that can actually promote sec
larization such as (a) the focus of African Traditional Religions
on immediate and thiworldly health and blessing, (b) the-a
thropocentric and instrumentalist attitude toward religion, and (c)
the remoteness of the cteaGod*°

A further point of caution is that regional differences should
be taken into account when speaking about secularizationin Afr
ca. There are important differences between North Africa and
subSaharan Africa and between rural and urbanized anets,
the Republic of South Africa being a unique case. One denera
ized story about secularization in Africa may not work.

For example, in the wake of the Arab Spring and the tensions
around the Morsi government, Egypt has seen a sudden surge in
interestin atheisnt It is not clear yet whether this is incidental
to a specific historic context or whether it might also happen
elsewhere in Africa. In Rwanda higher education has a seculari
ing influence® which may also be the case in other parts of-Afr
ca, hut this cannot simply be assumed.

° See Jacob HaasngofThinking about Discipleship in Changing @o
textso

1 Eloi Messi Metogo, Dieu peuti | mourir en Afrigq
| 6indi ff®rence religieus e(PaesfYaduddé,ncr o
Cameroun: Kar t hal al997. SPerakss Riok Seediv@d- | 6 UC A
ern Secularism, African Worldviews, and the Churddairo Journalof The-
ology2 (2015: 76i 87.

1 Amir Sarwat addressed this issue during the conference.

12 See Adriaan Verwijs Grbwing in Christ on African Soil: Thoughts on
Enhancing the Contextualization of Discipleship Training in Rwan@airo
Journal of Theolog® (2015: 132 51, http://journal.etsc.org
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There is very limited field research on the precise extent of
secularization in Africa. For the last two decades, we could find
research on suBaharan Africa only for YorubalaridNairobi*
and NO& djTheseeimcider data give evidence of the-r
ality of certain forms of secularization and religious indifference.
Yet, because there is no detailed information about religious pa
ticipation in Africads di ®tant
search has not been done=pwa stretch of time, they cannot prove
a process of increasing secularization and/or religious imdiffe
ence.

Even though, in the light of the above, the exact extent and
possible increase of secularization in Africa cannot berdete
mined, a number of formin which secularizations occurs have
become apparent that constitute opportunities and/or challenges
for Christian discipleship® (a) secularization as the desacraliz
tion of nature and political authority; (b) secularization as the
diminishing religiousparticipation of individuals and commun
ties; (c) secularization as the withdrawal of different aspects of
life and society from the influence of religion; (d) secularization
as the changing authority of religion over individuals in which
both the adherene t o t he r el i gion and t
life increasingly becomes an issue of personal choice amd co
mitment}” and (e) secularization as the use of religious means for
secular goals.

The last point may well be a form of secularization that is
stronger in Africa than elsewhere because it builds on thecanthr
pocentric and instrumentalist character of African Traditional

BAbiola T. Dopanu, fASecularization,
gi on i n YAfrcanlEelesanRavied8, no.3 (n.d.): 139 56.

14 Aylward Shorter and Edwin Omycha, Secularism in Africa: A Case
Study: Nairobi City (Nairobi, Kenya: Paulines Publicationsiédr1997).

"Abel Ngarsoulede, fAEnjeux th®ol ogi
Subsaharienne : Une ®tudul dgueadude&c
(Doctoral thesis, Faculté de Théologique Evangélique de Ba2l@.

®Bernard van den Toren, #fASecul arisa
Ch u r c AfresJoubnal of Evangelical Theolo@?, no.1 (2003: 3i 30.

“"Ngarsoul ede, f En pséaularisatibn®@o Afrmueibg ue s
saharienne. 0
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Religions. Christian practices themselves may be secularezed b
cause they are used to obtain immanent anawbiklly bless-
ings, healing, and protection, rather than with a focus on God and

eternity. Westerners may niot i n
zationo that such practices hayv
|l ook very fAsupernatural . o

Discipleship and Theological Educatio

The notion of secularization is relevant for the discussionf di
cipleship in Africa. Whereas problems of Christian commitment
and discipleship in suBaharan Africa are often discussed in
terms of syncretism with traditional African religious practjces
the concept of secularization is at times a better lens through
which to see the issue. It allows the researcher to exploredhe sp
cific challengedor evangelization and discipleship that aretrela
ed not to the influence and appeal of African TraditidRali-
gions but rather to that of secular modernity.

If we want to formulate a meaningful Christian response to
secularization, we should face the challenge of how this concept
relates to unavoidable processes such as urbanization, g@uraliz
tion, and thdlifferentiation of society. This in turn will help i
tinguish between processes that need to be resisted ancethat d
mand faithfulness to what discipleship has always meant aad pr
cesses that cannot be resisted and that demand new fornss of di
cipleship inchanging contexts.

Discipleship itself is a biblical calling, but it is at the same
time a popular buzzword in some Western and African churches.
The word is itself is not a solution for every ill. We needdeo r
flect on what discipleship should look likkend what aspects of
discipleship are essential in forming answers to secularization and
Anominal Christianity. o We bel.
following characteristics:

Discipleship means living in freedom. In answer to the te
dency to seattfor freedom outside Christianity and the church
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in a secularly conceived autonomy, persons should be invited to
find freedom at the core of the Christian faith, in Jesus Cfirist.

Models of discipleship and discipleship training should be
contextually apropriate™® For example, Christian discipleship in
urban, plural, and fast moving contexts demands a different type
of commitment than in more homogenous and stable societies.
This commitment also needs regular maintenance and renewal in
the face of someties hostile, often simply indifferent, buk a
ways changing environments. Moreover, discipleship should be
contagious: it is not only about learning to follow Jesus but also
about inviting others to join the circfé.

Discipleship should be understood andgbiced in a holistic
manner that touches all areas Q@
interest in the totality of life and responds to the traditionai- Afr
can and secular interest in immediate andwddly blessing.

At the same time, discipleshghould remain thoroughly theate

tric and Christocentric, so that the attention on earthly blessings
will not turn Christianity in an anthropocentric and instrumenta
ist religion, which potentially leads to secularization.

As for theological education, axperience of alienation from
a childlike and unquestionable faith is a rather common and
sometimes necessary experience of critical theological study and
is in a manner also an expression of secularization. For students
who find themselves in this situ@an, theological formation (that
is, discipleship training) should help them (re)gaipoatcritical
joyful commitment to the triune God.

Theological studies should prepare students (a) to engage in
attractive and relevant forms of proclamation and gieship
training, (b) to adopt and offer models of Christian leadership that
are able to induce organizational and personal change and that

18 Cf. willem J. de Wités presentatioron secularization and thegjical
education during the conferenemd his On the Way to the ling God: A
Cathartic Realing of Heman Bavinck and an Iitation to Ovecome the
Plausbility Crisis of Christanity (Amstadam: VU Univergty Press,2011),
esp.9, 162, 173 http://willemjdewit.com/livinggod
YSeeVerwijs fGrowing in Carist on Africe
2 Seeibid.
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themselves reflect the values of Christian discipleship, and (c) to
engage positively and attractively with peopleosare influenced

by secular thought or who are esidedly busy with or dw
merged in fAsecul aro acti «xtuat i es
theological training should therefore not only deal withié\fa 6 s
pre-Christian traditions. The attention paid theological edua-

tion to African tradition should be placed in the widercbpen

of the different influences that shape Africa today.

Discipleship is taught and caught through concrete examples
and not only through abstract ideas. Students should ngt onl
learn general models of discipleship that they can implement but
should also learn to explore what faithful discipleship might look
like in their specific contexts.

Possibilities and Needs for Further Research

In light of the previous conclusions arftetpapers presentedrelu

ing the conference, we have identified the following research
questions. Some of these questions could be researched for a
master thesis, others could be elaborated in papers for a folfpw
conference, and still others could be tigect of extensive field
research.

First, the question of definition deserves further attention:
what is a workable definition of secularization in Africa, both for
Muslim majority countries and other African countries?

Second, the causes and spreademfularization need further
research. Questions to consider include the following: 1. What
are the inherent factors in African Traditional Religions that lead
to secularizatiorf? 2. What is the secularizing influence af u
banization? 3. What is the seculang influence of the media,
including social media? 4. What is the secularizing influence of
education? What is the influence of secularization amongr un
versity students? 5. What do students (e.g., in Egypt) who read
Western atheist authors make ofrth@and how are they inft

2L Cf. Abel Ngarsoulede fASoci ol ogi cal and Theol
Secul ar i z atQGaicodouinal of Fhealog2q2815088i 102
2Cf.Seed fiWestern Secularism, Afé&ican
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enced by them? 6. What is the secularizing influence of Western
theology and mission practices?

Third, the discipleship and leadership programs of the
churches in Africa deserve further study and evaluation in order
to gage their ffectiveness in addressing secularization and other
related matters. For example: 1. What does the church currently
do about the secularizing influence of urbanization and is iteffe
tive? 2. Can we compare some existthscipleshipprograms in
terms of heir biblical faithfulness, contextual relevance, and-ge
eral effectiveness? 3. Can we compare some exiadgiship
programs in terms of their biblical faithfulness, contextuat-rel
vance, and general effectiveneds?

Finally, some more normativéheolaical questions ask for
deeperreflection: 1. What should Christian commitment, Hait
fulness, and discipleship in contemporary Africa look like? 2.
How can God be present in the business of everyday life? How
should we think of Gio thé sreatpd e s e
order, and is there possiblywe mediabetween Western secula
ization and the (r§sacralization of the world as seen, for mxa
ple, in African Independent Churches and African Neo
Pentecostalisms?3. What can we learn from Neo
Pentecostad m6s strong connections bo
to African modernityof upcoming urban peopland are there
aspects of this movement about which Christians should be
wary?*

BCf.Haasnogt fiThi nking about Di sciampl eshi
Verwijs, AGrowing in Cérist on African So
%cf. Benno van de nPeftezastalism in theAfage iofc a n

Secularization: Problems and Possibilitdes.
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