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NaGYPAL Szabolces

Citizens in the Reign of God

For this issue of Student World (Christians, Empire and Basileia — Chrétiens, Empire et
Basileia — Cristianos, Imperio y Basilea), we called for articles, among other topics, on
the imperial powers and their military hegemony and economic domination: for example
colonisation or totalitarianism.

Also, we solicited contributions on the effect of empires (imperia) on religions, theology,

culture and higher education; trade justice, women and indigenous people; and case studies
of non-governmental organisations (NGOs) working on related issues.

At the same time, we invited reflections on alternatives to empire, and the globalisation of
justice and peace; on international solidarity action plans concerning empire; and on power
and empire from a Biblical and theological perspective.

Finally, we encouraged essays on the ministry of Jesus Christ and the Early Church
against domination; on Christian resistance to empires (including students and SCMs); and
on the realisation of God’s Basileia, where justice and peace reign for all.

Reflecting on all these, our 2006/1 issue of Student World is divided into five chapters.
These are: Spirituality of the Cross, Empire and Humanity, Foretaste of Ecumenism,
Engagement and Discipleship, and Prayer and Eucharist.

Charisma and Treasures

Indeed, the ecumenical movement is particularly responsible for making these topics real
challenges to her constituency, as she strives to fulfil her aim of using student ministry to realise
God’s Basileia, where justpeace would be the norm.

The ecumenical Student Christian Movement (SCM) should truly acknowledge her prophetic
role of solidarity, peace and justice in the student ministry, in the Church, and also in the wider
world.

Not only sporadic, but also structural or systemic evil (in the political, economic and social
strata) should be fought against, likewise in an institutionalised or systemic way. Global economic
injustices affect us gravely when, for example, we are considered of a lesser or greater economic
value than others in the scheme of power relations.

This situation calls us to bear the brunt of each other’s burdens in the rapid pace of economic
and cultural globalisation, mostly co-ordinated and orchestrated by profit-minded multinational
companies and corporations.

We are all icons of God, so the equality of rights should be a guiding principle — also in the
midst of the Church, of course. The charisma and treasures of all of us should be used properly
to preach, to minister, to serve, to become ordained or to assume leadership positions in our
churches and denominations.

We young people are called to be the backbone of the Church, but also to be Her faithful
servants by providing proper leadership and service at all levels. After all, the notion of the
Reign of God humbly but powerfully challenges the way roles and relations are articulated in
the Church and in society.
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Responsible Care for Creation

The universal concept of human rights is concerned mainly with the rights and claims of
each human being, in an anthropocentric way. This notion is an indispensable instrument for
the promotion of civil and social rights, but it needs to be balanced by a strong emphasis on
responsible care for God’s gift of Creation.

Sustaining humanity demands a new awareness of the limits imposed on human existence.
Sustainability can only be achieved if the human race is prepared to respect balances in
exploiting natural resources.

The AGAPE Document (Alternative Globalization Addressing People and the Earth, 2006),
which is a call to love and action, invites us “to reflect on the question of power and empire from
a Biblical and theological perspective, and to take a firm faith stance against hegemonic powers,
because all power is accountable to God.”

The witness of the Church and of all of Her members therefore cannot identify uncritically
with only a narrow human rights discourse: we are at the same time called to defend the rights
of nature.

Presence of the Authentic God

This year, in 2006, the ecumenical world came together in Porto Alegre, Brazil, to celebrate
her achievements and to dream the brave dream of the future. So now it is well worth having
a look at some important aspects that the phenomenon of Student World (SW) can offer for
further consideration.

The Tradition of the World Student Christian Federation (WSCF) has constantly refreshed
and enlarged the meaning of Christian unity and the Reign of God as central thrusts of our
commitment and purpose.

She has explored and tested out its meaning in the shape and procedures of her own movement,
reflecting the divisions and friendships between the many separate denominations of the one
Body of Christ, the Universal Church.

Also, she lives out the promise that the Universal Church can offer, constantly healing our
brokenness in the struggles of communities, promising ways to discover and to live out a single
humanity.

Our question for all time remains fundamentally the same: how will our encounters create
an environment for genuine dialogue and cooperation? In trying to answer this important
question, we must portray the joys and challenges of ecumenism, as perceived through our
profound and personal encounters in community.

But the search for the true God remains, and the basic criteria to discover the presence of the

authentic God are love, truth and righteousness; empathy and compassion with the oppressed
can serve as a hermeneutical path for the evaluation of reality.
Indeed, the concrete and dynamic testimony of Christians is the ferment and seed of the future
for another community and for a different society. We should centre ourselves in a lively belief
in God the Holy Spirit, Who holds open the promise of a different and much better world for
all God’s creatures.

Elements of Tradition

Since the year 1908, the ecumenical review Student World has been a respected voice and
forum for ecumenically-minded students and young intellectuals, creating a network of concerns
and ideas. This issue of ours is connected to the WSCF global interregional programme in
August 2006 in Nairobi, Kenya, on the same topic.

From among the editors of Student World, the most tragic story is that of Philippe Maury,
editor between 1950 and 1961, who departed this Earth at a very young age, still as an active
general secretary.
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The Federation has a Philippe Maury Memorial Committee (PhMMC), whose duty is,
according to the WSCF By-Laws to the Constitution, “to promote study and action on such
themes concerning the relationship between Christian faith, mission and politics, as are of
relevance to the WSCF.”

One way of this promotion of study and action can be “to hold Philippe Maury Memorial
Events”. Since 2003 it has been the Student World Editorial Board which de facto exercised
the duties of this Committee, and the Memorial Events were the publication of the ecumenical
review itself.

The Universal Day of Prayer for Students (UDPS) was first celebrated on Sunday, 13 February
1898, at the second meeting of what was then known as the General Committee of the World
Student Christian Federation (WSCF).

The participants of the Federation’s then ten ecumenical member movements believed that
intercessory prayer should be a vital ingredient in the life of a world-wide body of Christian
students.

As a result, the early leaders of the Federation called on Christian youth and students around
the world to join together in February each year for the observance of the Universal Day of
Prayer for Students.

This is the oldest tradition of ecumenical prayer in the whole Christian world. Its regular
celebration paved the way for the Week of Prayer for Christian Unity (WPCU) now held each
year in January.

For more than a century, students and friends of WSCF have observed this Day of Prayer as
away to express their common commitment as witnesses of our faith in God and in each other,
to the world both inside and outside our academic communities.

Similarly, an ecumenical review would not be complete without involving and channelling the
contribution of arts and design to ecumenical discourse. The re-established Student World has
always laid great emphasis on treasuring the points the artists and designers have to make for
our topics and discussions.

After a European, a North American and a Middle Eastern artist, we have the pleasure of
welcoming an illustrator from Asia—Pacific, from Aotearoa — New Zealand, Heather KILGOUR.
Her email address is heather kilgour@yahoo.com.

Seduction and Revulsion

Similarly, an ecumenical review would not be complete without involving and channelling the
contribution of arts and design to ecumenical discourse. The re-established Student World has
always laid great emphasis on treasuring the points the artists and designers have to make for
our topics and discussions.

After a European, a North American and a Middle Eastern artist, we have the pleasure of
welcoming an illustrator from Asia-Pacific, from Aotearoa - New Zealand, Heather KILGOUR
(1969).

She is Anglican, a member of SCM Aotearoa - New Zealand between 1991 and 1997. She
was the women’s co-ordinator in the Otago SCM, attended the opening conference of the Asian
Women’s Resource Centre in 1994; and took part in a movement visit in India in 1995. Now she
is a senior friend, living in Wellington.

She holds DFA (1990) and MFA (RMIT) (1999) degrees, worked as an exhibiting artist and
then as a film sculptor for 3Foot6 and Weta Workshop, cooperating in the movies Lord of the
Rings, Narnia and King Kong. Her email address is heather kilgour@yahoo.com.

The montages made from glossy magazine images create a sense of revulsion towards excessive
wealth and consumerism, by juxtaposing the seductive advertising imagery with texts that spoke
of poverty, death and destruction.
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Indeed, if we are to survive as a species we must shift from an empire based on capitalism and
consumerism, which is fast destroying our environment, to one that respects the rights of all
species to live on this Earth.

Stand up in Solidarity

In addition to stimulating discourse amongst young Christian intellectuals on the topic of
Empire, WSCF seeks also to make efforts for concrete change for the better as we await God’s
Reign.

One important effort in this regard is for the eradication of extreme poverty. This year the
Federation was part of a world-wide initiative, the so-called Stand-up Challenge. Here is a
summary of its aims and credo:

World leaders have promised to accomplish this eradication by achieving the Millennium
Development Goals (MDG) by 2015. We are reminding them of this promise and joining
thousands of people in many countries who are doing the same.

Therefore, we stand here proudly as members of the generation that intends to defeat
extreme poverty. We cannot stay seated when a child born in a poor country today will die
thirty years earlier than a child born in a wealthy one; and when tens of thousands of people die
unnecessarily every day.

And we stand up because we are asking not for charity, but justice. We know that in our names
and on our behalf, world leaders have made mighty promises to bring this to an end: they
are called the Millennium Development Goals (MDG). What is needed is the political will to
achieve and exceed these goals; so we are on our feet to say the following.

We say to the leaders of wealthy countries: ‘Be great. Fight to keep your promises: debt
cancellation, more and better aid, and trade rules that help to fight poverty. You know what
needs to be done, so do it.”

We also stand before the leaders of poorer countries to say: ‘Be great. Make it your first
responsibility to save the lives of your poorest citizens. We ask you to achieve real transparency
and accountability in how money is spent, to tackle inequality, to root out corruption. You know
what needs to be done, so do it.’

The record we really want to break is the world’s record of breaking promises and just ignoring
the poor. We do not want record numbers of people dying of poverty every year for the rest of
our lives.

We are more than six billion voices, wanting justice now. We want no more excuses: we will
not stand for them. Wherever you are, know that your action is critical in reminding world
leaders to keep their promise to end extreme poverty by 2015.

We are the very first generation in human history that can really put an end to global
hunger and extreme poverty: we must therefore firmly refuse to miss out on this historic
opportunity of ours.

Prayer for the Eradication of Poverty

Loving God, as with Paul, you call us to stand up to serve You and to witness the very Good
News of the Gospel in our world today, which is increasingly divided by suffering, extreme
poverty, injustice and war.

By Your loving and enlightening Holy Spirit, empower us students and young people to
cooperate and take action for the eradication of poverty and help us to be witnesses of dialogue
and peace.

Guide our political, economic and social leaders to fulfil their promises and to make
decisions which take into account the needs of our sisters and brothers around the world, who
are most in need of Your justice and love. Amen.



Anthony STRANO
Spirituality and Politics

Spirituality and politics: the two usually do not mix well. It is rare that a person who
has position uses that authority to serve the needs of others; usually such needs are
exploited, because personal ambition is prioritised over responsibility, goodwill and
benevolence.

When we look at history we can see this, whether it be emperor, empress, president
or pope. Of course there have been benevolent authorities, and their characteristic was
that they always avoided the use of violence.

Any kingdom that justifies the use of offensive violence cannot be spiritual, if we
accept that “spiritual” means peaceful, respectful and harmonious. Although one often
hears “justified violence,” what are the standards on which this is based?

For example, is it justified to stone someone to death for a sexual offence? Concerning
the current events in the Middle East: what is justified, what is not? Can the use of
violence really bring justice?

Although certainly there are basic standards, very often the word “justice”
camouflages revenge, the arrogance of being right, the feelings of hate and anger. A
deep level of unbiased understanding and clear, unemotional discernment and wisdom
are necessary whilst deciding which actions have to be taken in situations of conflict
and disagreement.

For Yours is the Kingdom and the Power

In the past and in the present empires, institutions and leaders too quickly jump to
conclusions, label others as enemies under the banner of freedom or truth and, most
unfortunately, the supposed will of God.

A few thousand years ago King ASHOKA vigorously used armed violence to extend his
Indian kingdom; the use of such violence was very common and regarded as a normal
method for conquest by any king or emperor or power.

It is written that after the last great battle he fought, he saw thousands of bodies
of dead soldiers; at that point in his life he was filled with great remorse and regret,
realising he had been responsible for so much suffering and death. He decided never to
wage war again. He became a Buddhist and spread the ideas of ahimsa, non-violence,
as far as he could.

Of course such realizations and subsequent changes were exceptionally rare among
rulers. On one hand one half expects selfish desires and malevolent policies in political
systems, but it is a great shock when godly people or institutions indulge in the violent
pursuit of power, glory, material possessiveness and even revenge.

Anthony STRANO is from Australia. A spiritual seeker all his life, he became a student of the Brahma Kumaris World Spiritual
University (BKWSU) in 1977, and now co-ordinates the Brahma Kumaris centres in Greece, running seminars and workshops
throughout Europe and Australia on many areas of personal development. His email address is athens@gr.bkwsu.org.
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There are many, many examples of such leaders and of such people both in the past
and in the present but, of course there are examples of people who kept and still keep
the integrity of their spiritual beliefs and position.

Good examples for this are the emperor John the Good and his wife Irene of the
Byzantine era, Pope John XXIII, Mahatma GANDHI, Saint Francis of Assisi, or Martin
LUTHER, just to name a few.

You cannot use destructive force and call it justice; you cannot kill and call it God’s
will; you cannot subject others and call it the divine right of kings; and you cannot gain
freedom, equality, sisterhood and brotherhood through violent revolutions.

At least it cannot be for someone who calls herself or himself a spiritual person, for
when their conscience compels them to act, to speak against something wrong, they
are aware that a way can be found which does not involve the use of any violence.

Although they do resist, finally they have the courage either personally or collectively
to act in a way that does not compromise or damage their firmly held and profound
spiritual values and principles.

Honoured be Your Name

When systems have been corrupted by political and personal ambitions, there are
always individuals who rise above such limitations, keeping the high respect and
honour of their personal life.

In fact, they are the true emperors. In the Greek language the word ‘emperor,’
aftokratoras, means the person who is the ruler of her or his own self and it all begins
there, with the person, the individual.

Although we may look at social, economic, cultural, historical and regional factors,
which in their own way are relevant, what makes the real difference for betterment is
first of all the individual.

It is the individual, who because of her or his experience and code of beliefs, has
been able to rise above the commonly heard thinking and customs and preserved the
integrity of the true and authentic.

They have been able to “see” and to resist wrong values and negative forces. One can
see this many times in history, for example how the young students Sophia SCHOLL
and her brother Hans SCHOLL actively opposed the Nazi regime, constantly appealing
to inherent human spiritual values.

They had the courage to stand and to speak, and although they paid for it with their
lives, their example, although at first reviled by the German people, is now honoured
and highly appreciated. In fact, in a country where there are many war criminals, they
are among the few war heroes.

As we Forgive those who Trespass against us

We resist by the way we live, that is, by the spiritual standard which we believe in and
which we follow on a daily basis. This standard does not change at all because of fear
or expediency.
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Resistance is not essentially accusations, threats and taking up of arms. True resistance
is to live the message of peace, of respectfulness and of forgiveness. Let us ask: How
did Jesus Christ resist? Or how did Buddha resist?

A true value is a true value always, whether it is peace or forgiveness or respect or
tolerance or mercy. Although these values have a social expression, essentially they are
the inner values of the human spirit, therefore they are eternal.

They can not be diluted by clever arguments or any type of expediency, because they
are not values of convenience or of a particular epoch or social structure. They are
existentially always relevant, and their relevance is expressed by any individual who
chooses to tap into them at any time and at any place on the planet.

The worth of human life depends on the practice and the expression of these inherent
values. The experience and expression of these values is centred on realizing the
personal, inner system of these eternal principles.

But we must also connect them with each other, and we must connect them with
God, the Original Pure Source. This becomes the way to truly overcome and resist
whatever hypocrisy, evil and injustice that exist.

We can always find reasons to complain about and blame any and every external
system, whether religious, political or social; and thereby conveniently excuse our
inertia, frustration and negativity.

All external systems and institutions are human-made, so it is largely inevitable, even
with the best and most honest intentions, that they will be faulty and mistaken to a
lesser or to a much greater degree.

Problems abound everywhere and have done so for all time, whatever period of
history we look at. Often the problem itself, however, is not the problem, but the way
we think about it and the way we approach it is the real problem.

An innovator never focuses on the problem, but rather makes room consciously for
alternatives and solutions. It is one and for that a quite important thing to acknowledge
a difficulty, a fault and a wrong behaviour.

But it is quite another thing to focus on it so much that it expands in our mind and
entangles us in negativity. The entanglement stifles clear understanding and being so
overfocused on what is wrong, we become completely blind to the obvious.

But what is indeed the obvious? The obvious is the reality of our personal, inner
system. Until we recognize, until we use the resources of our inner system, life will not
offer positive responses or alternatives to the harsh negativities which abound in every
system of present life.

On Earth as it is in Heaven

The individuals who realize the existence of their inner systems, who daily tap into
that energy of permanent principles, rise above the pettiness and trivia of complaint
and comparison; they can rise above the harshness of injustice and cruelty and can
finally decide to Act.

They will act by such an action that is not permeated with revenge, with self-
righteousness or with resignation, but by an action that answers and responds to the
challenges for benevolent alternatives.
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Such individuals attract similar individuals, who also have decided to think and act
from their inner system. They come together, like the fingers of a hand, to accomplish
a genuine and profound task.

Together they constitute a powerful and effective hand, which is not clenched to
punch, to push, or to beat, but as a hand, which is entitled and willing to hold, to touch,
to heal, to encourage and to care.

Those who use the inner eternal principles as reference points do not descend into
the bitterness and violence of the accusers, the judges, the punishers, but they finally
decide to help and serve.

Such individuals are able, no matter what threatens them or happens in the world, to
maintain the connection with those principles, methods and values that make life holy,
sacred, blessed and meaningful.

They work with a great enthusiasm and in a deep silence, because they believe in
others as well as believing in life, and so have committed themselves to live non-
violently in a violent world.

They can radiate optimism, calmness and peace into the darkest corners of the
deepest negativity, working with time and patience, or even quickness and speed,
where it appears necessary.

They can continue the fulfilment of their aims and tasks; they can keep going in
the pilgrimage of life, because their inner strength gives them a confident and united
thought: “There is always a way.”
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The Cross is in the World

Black Pain

An elder in Eastern Christian tradition says you cannot pray for people unless you
hurt for them.

“Prayer, which is not from the heart, but is made only by the mind, does not go any
farther. To pray with the heart, we must hurt. Just as when we hit our hand or some
other part of our body our nous is gathered to the point where we are hurting, so also
for the nous to gather in the heart, the heart must hurt. We should make the other’s
pain our own. We must love the other, must hurt for him, so that we can pray for him.
We must come out, little by little, from our own self and begin to love, to hurt for other
people.”

This is clear-cut: to love people, we must make their pain our own. It is not just that
we should “feel’ their hurt, empathically, because that could come and go; what is
stated here is stronger than that. To love people is to hurt for them, because it is to join
them where they hurt.

The hurt in all people is deep, nothing can assuage it. The heart is troubled, and the
heart is broken, at depth. There is a hole in the heart that cannot be filled. In the heart’s
depth, there is an abyss filled with what Federico Garcia LORCA called ‘black pain’.

In some individual persons, and in some whole peoples, this pain is extreme. Their
lives have revealed to them the deep pain in everyone else, the pain paved over, blanked
out, stifled, strangled. In some manner, these persons or these peoples carry the pain
for others, because in others the pain is disavowed.

I have my own hurt, like everyone else, but I also carry a fathomless pain that strikes
me at times strangely, and digs in so deep, I know I will die of it. I finally realised why
this relentless pain is in me. It is not what my mother did to me. It is not what my father
did to me. It is not about what happened to me. It is about what happened to them.
It is my love for the Red Indian peoples that has brought me to another pain, a pain
bottomless, inexplicable, terrible. At times, this pain of the other whom I love screams.
At other times it is mute. It is always inarticulate. It does not know what to say. There
are no words. Its terrible question cannot be voiced. I will voice it.

Did I count for so little that you stood back and let me be thrown away?

The Red Indian peoples suffered the greatest genocide in the history of the world. It
took longer than the Jewish Shoa, and it was far bigger and far more comprehensive.
It took three centuries to kill off one hundred fifty million people in the Americas.
Imagine all those souls, children, grandmothers and grandfathers, women and men in

Jamie MORAN was born in the United States of America, of Red Indian and Celtic descent, but he married and now works in England.
At the age of twenty-two, he converted from Tibetan Buddhism to Russian Orthodox Christianity; he works as a therapist and senior
lecturer on counselling and psychology at a university in London. He is writing a novel on the conflict between settlers and indigenous
peoples in the American West of the XIX™" century, and he is a sub-chief in the Cante Tinze (Strong Hearts) Warrior Society of the
Oglala Lakota (Sioux) at Pine Ridge, South Dakota. His email address is ]. Moran@roehampton.ac.uk.
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the torrent of life, all suddenly ripped out, cut off, thrown away. Can you imagine all
those souls, as they were uprooted and thrown on the rubbish dump, crying in protest,
crying in incomprehension? A whole people. A whole way of living. A good way of
living, an ancient way of living, a spiritual way of living immersed in the strangeness
and beauty of the Earth. The genocide was physical and the genocide was cultural.
Every trace of these people, every trace of their way of life, must be extinguished.
Greed is better, Anglo-Saxon capitalism is better, to live by reason abstracted from
the body is better, to have no soul and to have no heart is better. Progress is better.
Mammon is better. Mammon is the god in whom we trust.

In the pain in my heart there is grief and anger without any bottom, without any
relief. T know this pain. It is inarticulate but it tells me things. I know the disappearance
of these peoples of the sacred beginning, these peoples of the dream time who came
forth from the caves in the Earth, is a cataclysm beyond imagining, for all of humanity,
as well as for them. This cataclysm is so vast it cannot be measured. It is on a scale off
any scale. It is as monumental, and as horrendous, as if we were to lose a third of the
Earth and had to go on with what remained. This cannot be allowed to happen. If it
happens, it will affect us all, as well as them. It will affect the very Earth. Maka already
mourns her lost children in America; she is not friendly to the interlopers, which is
why they build their machines and defences all over Maka’s body: they fear her. None
of the spirits of the land welcomes the newcomers. They sing in the night, and in the
loneliest winds in the day. Their no words songs say, every tread on this ground is on
graves, you tread on the dead, you tread on souls. Jesus Christ may have died for you.
He described you accurately when he said to the unknown God, they do not know
what they do. You still do not know what you are doing. Is it an excuse? Or is it your
innocence, the unparalleled naiveté that shelters your rabid selfishness and ravening
covetousness that is most horrendous of all your evils?

Yes, you, Christians, I am talking to you.

Jesus Christ died for you too, but whom have you ever died for? You call yourselves
Christians, but that claim stinks in my nostrils. It sickens me with its hypocrisy. When
are you going to die for anyone? You did not die for the people of the beginning, the
people of the garden. You made them die for you. Your advantage was your sister’s and
brother’s disadvantage; you bought your gain at the cost of her and his loss. Do not talk
to me about your Christianity. I spit on it.

Yes, you, Christians, I am talking to you, keeper of the best for yourself, even when it
costs the worst for your sister and brother.

You do not know what you are doing, but to get out of your heart’s deep pain, you are
ready, willing, and perfectly happy, to push your sister and brother deeper into her and
his hearts” deep pain. You have endless rationalisations; hypocrisy is something you are
good at.

Dark Place

The black pain inside us, deep in the heart, is connected with something outside us,
deep in the world. The heart hurts in each of us, because the world that is the ‘common
destiny’ for all of us is almost lost. There is a deadness and hell and void in the depth
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of every heart, but this is not an isolated and personal problem; it exists because that
deadness, hell and void is in the depth of the world, and is increasing its hold upon the
world.

This is why Jesus Christ’s Cross is placed in the world. For the world is where the
heart acts or funks acting, where the heart gives or withholds, where the heart brings
Heaven to Earth through the abyss, or condemns the world to hell. The heart is staked
to the world. The heart is make or break for the world, but even more importantly, the
world is make or break for the heart. The world is the heart’s fate. This fate is a burden,
this fate is a wound, because it opens out the heart and binds it to the fate of the world.
If the world is lost, the heart goes down with it. This fate is terrible, because it brings
the heart to the place that is terrible in the world.

The Cross is that place in the world which is called in Latin terribilis est locus iste:
‘this place is terrible.” This is the place of the existential edge and the existential gap
and the existential crossing of the roads. Black Elk said of this place that it is where the
good red road of spiritual growth and understanding is crossed by the bad black road
of wordly difficulties and war; he said as well, it is the Great Mystery who has made
these roads to Cross, and where they Cross is holy. A friend once said it is here the road
of Heaven and the road of the world Cross, and we must choose; but this is not right,
because it is at this intersection that we can go no farther, for it is in this place Heaven
is staked to the ground of the Earth, here Heaven is vowed to suffer for the world, and
this is make or break for whether the world will be saved from the abyss beneath its
feet; or, should this fail, whether the world will fall all the way into the abyss of ruin
and end in dereliction.

Another friend said to me, Tam called to a dark place.” We all are. We all are, because
that is where the Cross is. We are called to the world’s most terrible place, because only
in that place is the Cross. Only the Cross can redeem the world, but to do that, it must
join the world’s pain and embrace the worst place in the world. This place is lonely. It
is ugly. It is windswept by a hollow wind. T have repeatedly called it ‘heart ground’: the
heart ground is the killing ground. It is the place where it is all lost. Only in the place
where it is all really lost, and we are all in the black inexplicable pain that knows that
loss, can it all be regained.

The Cross is in the worst place in the world. But this terrible place is also great. This
is the deep where God suffers the pain in the human heart that is the pain about the
world; this is the deep where God toils in the abysmal; and this is the hour. Cometh
the hour, cometh the man. This is the time of decision, the place of leverage. Here we
encounter the paradox of the heart’s truest passion at its most profound: here we come
to defeat and here it turns around. Here we can do nothing and here we can do the
only thing that matters.

Where else could the Cross be, except in the most terrible place of the world? Where
else is God, except in the place where it goes over the edge, is stuck in the gap, and
crucified at the crossing of roads?
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Is God in the Church? Only temporarily, only episodically, only now and then. Like
us, God turns up and goes away again. God’s permanent residence is in the world. The
place from which God does not flinch is in the world, at its terrible place, which is also
its great place, the place of the turning.

The place where it is all over, and the place where, suddenly, it is all to play for.

Deep Hell

The Cross is not fully embraced in the ascetic desert, where the lesser heart is burnt
out of us, to restore the greater heart.

The Cross is not fully embraced in the sacred temple, where the people gather round
to enter into sacramental communion with it, by drinking its cup of blood.

These are fine, as far as they go, but they do not go far enough.

The Cross is in the world.

You, Christians, who colluded in the biggest genocide and the largest cataclysm in the
history of the Earth, if you want to stop dishonouring your Master, then go where he
went, and do what he did.

Stop thinking the Church is ‘prior’ to the world: if your heart is repaired, then you
will give it to the world. That is no good. You have it reversed. Jesus Christ died on the
Cross, for the world, then descended into the deep heart of death and Hell of each of
us.

When our heart is given to the deep Hell in the world outside us, then God will be
given to the deep hell in the heart inside us.

Even you, Christians, will not escape the common destiny. One day you must make
peace with it, because until you do, it remains at war with you.

Hetchetu yelo.



Soren ASMUS

Modernity and the Other

Inthe realm of theology in Western Europe, the problems we face today—and especially
the ways in which we face these problems—have developed in the period since the XV
century. Although we might still use older terms or concepts or might refer to previous
sources, our approach remains modern. Even anti-modern attitudes arise in opposition
to modern thinking and are therefore dependent upon modern discourse remaining
hegemonic.

This discourse was born at that very moment in which the European powers started
to exercise their influence and control over enormous areas of land and foreign peoples.
It is the outward-reaching tendency to supersede and to suppress the Other which
started with the reconquista in Spain and then was prolonged in the conquista of the
Americas.

At the same time, within the Western world the ideological Other developed out of the
split between Protestants (Reichstag of Augsburg, 1530) and Roman Catholics (Council
of Trent, 1545), the competition of equally powerful doctrines (in political terms) within
one framework of philosophy.

Behind this split lay the development of a new economic power located in the merchant
cities and requiring new ways of ideological expression for the changed experience
of society and life. Meanwhile the Inquisition and the hunting of women as witches
ensured that the internal Other of the patriarchy, women, were kept under control.

None of the patterns of superiority, especially in the realm of the ideological
superstructure of philosophy and theology, are necessarily new; rather, they have taken
root in Western European thought from before the XV century. Still, there must be
a new quality added to these older patterns which allows for the development of the
gradually achieved global dominance of the Western world.

It is the consequence of this new quality and the combination of different patterns
that led to the huge number of victims and destruction of livelihoods in this century, at
the turn of which we discover the end of the cultural monopoly, both illusory and real.
This demise is today termed “post-modern” or “pluralist.”

I. At the Beginning

In his article about theology in the project of Modernity, Jiirgen MOLTMANN examines
the birth, vitality and congenital defect of the modern age.! We will follow his argument
here, adding some thoughts relevant to the question of the Other and otherness.

1 MOLTMANN Jiirgen, Theologie im Projekt der Moderne. Evangelische Theologie 1995/5. 402—415.
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The modern era has two centres of origin: first, the conquista, the discovery and
conquest of the Americas since 1492; and second, the scientific-technological seizure
of power (Machtergreifung) of man (sic) over nature.

In both cases it signified the beginning of a process in which Europe, which was at
that time as a cultural entity quite peripheral and insignificant, started to define and
develop itself as the centre of the global environment.

This development was endorsed by a Christian impulse and hope of a chiliastic origin,
which is why MOLTMANN describes it as the birth of the modern world out of the spirit
of Messianic hope.?

1. Conquista

The people of Europe, first the Portuguese and Spaniards, and later the British, Dutch
and French in the Americas, and the Russians in Siberia, Alaska and the Caucasus,
started in 1492 to discover for themselves a new world.

To discover, however, meant in their case more than finding something previously
hidden; it meant the acquisition of the unknown and the Other. America is an invention
of the discoverers; the Conquistadores found what they were looking for because they
invented it.?

For Christopher COLUMBUS, the names of places in the language of the indigenous
people were unimportant, as was their culture. He gave the places he discovered new,
Christian names: naming was thereby an act of claiming possession of the land.

He also interpreted their culture and language according to his expectations—
according to what he knew he would find.* The myth of a no man’s land and of
wilderness served to legalise the robbery, colonisation and settlement of Europeans in
these countries.

With the conquest of the Americas, Western European Christendom also embarked
upon the domination of the world. The conquest of souls was, however, not motivated
by a desire to promote the Good News, but to expand Christian empires.®

Since the Pope gave the newly discovered countries to Christian emperors in order
to fulfil the task of Christianising their inhabitants (insofar as they were regarded
as human), the acceptance of the Christian faith was only possible together with
submission to European rule.

2. Power over Nature

The other source of Modernity is the seizure of power over nature by the development
of scientific-technological knowledge. In the era from Nicholas COPERNICUS to Isaac
NEWTON, the world became disenchanted—what had been the realm of divine mystery
became the area of human control.

“The natural sciences bring mother nature with her daughters to the human, who

2 See MOLTMANN. 403-407.

3 For the term and the problem of inventing America: DUSSEL Enrique, Von der Erfindung Amerikas zur Entdeckung des
Anderen: Ein Projekt der Transmoderne. Diisseldorf, 1993. There one can also find important non-Eurocentric perspectives on
the development of modernity.

4 See MOLTMANN. 403.

5 See MOLTMANN. 404.
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must be male, in order to make him her Lord and Master, as it is expressed in the
sexist language of Francis BACON and Rene DESCARTES.”

Also in the realm of natural sciences there were discoveries made, which are named
by their discoverers. And again that discovery not only overcomes our ignorance; it is
also supposed to place the objects under our power and make us the subjects.

The reason of the natural sciences is always instrumental reason: reason with a vested
interest that informs its findings (erkenntnisleitendes Interesse), the interest of utility
and domination.”

According to Immanuel KaNT's Critique of Pure Reason, the modern mind only
accepts what it produces itself by its own design. It forces nature to answer its questions.
This forcing of nature is called experiment, and it has been often compared to the
interrogation under torture of the Inquisition.

The natural sciences and technology enabled Europe to obtain that kind of legislature
that sanctioned the extraction of resources from the colonised countries. This exploitation
allowed the development of the global network of civilisation, which continues to claim
the right of universal validity for its ethos and shape. It is this universal claim that is in
question today.®

Being the ideological framework of the society that produced such knowledge,
Western Christianity assumed its position of claiming to be the religion of the victorious
God. Some scientists did it in exploring nature, hundreds of workers producing the
surplus to finance the science, and even more women and men sacrificing their lives
and strength to guarantee the survival of those exploited to deliver the material basis
for progress.

The dominant, victorious, expanding Western civilisation called its world the Christian
world and the age of its biggest success in the XIX" century the Christian century.’
Although the XX" century has seen the secularisation and atheistic reinterpretation
of Christian values, the Christian origins of the glorification of progress are worth
more examination in order to understand the close symbiosis of bourgeois society in
its exploitative ignorance towards the Others, and the Christian theology of hope and
liberation.

MOLTMANN claims that it was the vision of a New World that motivated European
expansion into the world. COLUMBUS’ motivation to sail to the West was to raise
the money needed in order to send Spanish troops to conquer Jerusalem, since
Jerusalem was the chiliastic capital of the thousand-year reign of the saints with Christ
(Tausendjihriges Reich).

The new world was seen in the context of the new Heaven and the new Earth of the
apocalypse and the coming Messianic age. It is the vision of the new age:

“The mobilising and orientating framework of interpretation for the multiple seizure
of power by Europe over the world lies in the chiliastic expectation that the saints will

6 See MOLTMANN. 404. ,Die Naturwissenschaften bringen ‘Mutter Natur mit ihren Téchtern” zum Menschen, der ein Mann
sein muf, um diesen zu ihrem ‘Herrn und Eigentiimer’ zu machen, wie es in der sexistischen Sprache Francis BACONs und
René DESCARTES heifit.”

7 For the philosophical concept behind this: HORKHEIMER Max — ADORNO Theodor W., Dialectic of Enlightenment (tr. CUM-
MING John). London—New York, 1995.

8 For an early critique of the attempt to adapt philosophy to the standard and method of natural sciences, see Max HORKHE-
IMER in his critique of pragmatism and positivism: HORKHEIMER Max, Eclipse of Reason. New York, 1974. 3-57.

9 See MOLTMANN. 404.
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reign with Christ, when he comes, for a thousand years and judge the peoples and that
this empire of Christ will be the last and golden age of humankind before the end of
the world.”*

The Messianic and chiliastic hopes of Christianity have always existed, but with the
beginning of the modern age these took on a new quality: the time is now; the process
of world history is complete, the new and the last age has come.

Through technology and science man (sic) regained what he (sic) had lost with original
sin: dominion over the Earth. Now the emancipation of humankind became possible.
In the Enlightenment, humans were able to leave behind their mental immaturity and
become morally good again.

The reason for this is that in the last millennium, evil is bound so that the good can
spread unhindered. The general belief in reason is possible, since in this age humans
understand the true and good even without the mediation of the Church, simply
because it is the good and true."

The religious question for KANT is simply: What may I hope for?' It is the future that
makes sense of all life in the present, as well as all of history. And it s this future for which
it is legitimate and reasonable to sacrifice the lives of present generations. The future
that is hoped for is a new paradigm for modernity: the paradigm of transcendence.

Although there is this success story from the point of view of the Western European
or the later so-called Western world (including North America, Australia and New
Zealand), there is the similar excessive history of suffering for all the victims of
modernity: there is the history of sub-modernity."

The European Messianic upper side of history has its apocalyptic nether side for all
the non-male, non-Europeans who happen to be those whose lives and identity would
be sacrificed for the transcendent future and for the new and golden age of Christian
dominance.

The development of the culture of reason also brought with it the culture of submission
of the body, feelings and senses of modern humans. The Other was not accepted in its
otherness; it either conformed to the prevailing worldview, or it was subjugated.

In short, for the Other the Messianic departure meant apocalyptic destruction. It
is the Messianic departure that, in a sense, legitimised the tendency of the makers of
modernity to assimilate everyone.

The reason for this is that in the final, eschatological age, the only thing that matters
is belonging to the saints, to the saved ones, to those who reign with Christ or with
HEGEL’s world spirit.

Since it is the future that counts, the present, including all the suffering and alienation,
is not of real relevance; it is not even real at all, compared to what is hoped for in the
transcendent future.

10 . Der mobilisierende und orientierende Deutungsrahmen fiir die mehrfache Machtergreifung Europas iiber die Welt liegt
in der chilliastischen Erwartung, daf} die Heiligen mit Christus, wenn er kommt, fiir tausend Jahre herrschen und die Volker
richten werden und daf} dieses Imperium Christi das letzte und goldene Zeitalter der Menschheit vor dem Ende der Welt sein
werde.“ MOLTMANN. 405.

11 See MOLTMANN. 404.

12 See KANT Immanuel, Critique of Pure Reason. A804.: “All interest of my reason (the speculative as well as the practical)
unites itself in the following three questions: 1. What am I able to know? 2. What shall T do? 3. What may I hope for?” Quoted
in MOLTMANN. 407.

13 See MOLTMANN. 407—411.
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The overriding of the otherness of the Other is not only a phenomenon that is directed
at the outsider; it also signifies the overcoming and disappearance of the individual
within the framework of enlightenment.

1. Objectifying the Other

In turning to the work of Max HORKHEIMER and Theodor W. ADORNO in The Dialectic
of Enlightenment, one can find an illustration of the way in which the individual reacts
to the alienation brought about in the enlightenment process.

In analysing the phenomenon of worldwide anti-Semitism, and in particular the
Holocaust of National-Socialist Germany at that time, they show the rationale behind,
and the process of annihilation of, the Other: The urge to dominate nature provides
the epistemological and cultural components of anti-Semitism.

HORKHEIMER and ADORNO claim that all “anti-Semitism is based on false projection.”"*
Epistemologically, the quest for knowledge firstly forces the objects of knowledge into
categories, thus violently reducing them to nature, the raw material of dominance.

Consciousness of this projection is achieved by the process of reflection. Recognition
makes it possible to neutralise this projection. Failure to reflect results in paranoia,
necessitating the reduction of everything to that which the I already knows or expects,
without allowing room for otherness and difference.

At the heart of anti-Semitic thinking is this kind of semi-knowledge, which does not
recognise the projection, but takes it already for knowledge. The Other remains trapped,
reduced to nature, to the very thing that is dangerous and has to be controlled.

“The morbid aspect of anti-Semitism is not projective behaviour as such, but the
absence from it of reflection. When the subject is no longer able to return to the object
what he has received from it, he becomes poorer rather than richer. He loses the
reflection in both directions: since he no longer reflects the object, he ceases to reflect
upon himself, and loses the ability to differentiate.”"

In his attitude towards the Jew as the Other, the anti-Semite appeals to idiosyncrasy.'®
It is this spontaneous repulsion, which is a natural reflex, which reminds the I that she
or he has repressed her or his human nature in the course of civilisation.

Civilisation has ceased to deliver to human beings the promised freedom to live
according to their natural requirements. By natural requirements HORKHEIMER and
ADORNO do not mean an unlimited exercise of instincts and sexual urges, but rather
they envisage a condition of life where false instincts would be reclaimed and have
their place in communal life.

The repressed subject recognises her or his own natural elements in the oppressed
Other. This acts as a reminder of the lost aim of civilisation, which cannot be
acknowledged because it highlights our own repression and failure. This is the reason
for the rage in which she or he tortures the Other.

The masses “must suppress the very possibility and idea of that happiness, the more

14 See HORKHEIMER Max — ADORNO Theodor W. 187-200.

15 See HORKHEIMER Max — ADORNO Theodor W. 189.

16 See HORKHEIMER Max — ADORNO Theodor W. 179-187. In the German usage, “idiosyncrasy” means the spontaneous
reaction of aversion towards something, which seems exaggerated, without rational justification, and ignorant of conscious
reflection.
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relevant it becomes. Wherever it seems to have been achieved despite its fundamental
denial, they must repeat the suppression of their own longing. Everything which gives
occasion for such repetition, however unhappy it may be in itself, draws upon itself that
destructive lust of the civilized person who could never fulfil the process of civilisation.
Those who spasmodically dominate nature see in a tormented nature a provocative
image of powerless happiness. The thought of happiness without power is unbearable,
because it would then be true happiness.”"”

It is this prolonging of the own suppression that leads the masses to pursue the Other,
be it the Jew, the non-European, the unsubjugated woman. The Shoa is but the most
recent mass genocide in European history.

The seeds of anti-Semitism, racism and misogyny are still dominant in the European
and Western world. The deadly consequences of the intellectual attitude towards the
Other display the full impact of this failure to engage in reflection.

l1l. The Others Speak up

There is a widespread discussion regarding the end of modernity, or post-modern
times. The discussion centres on the shortfalls and congenital defects of modern
development. Especially within the feminist movements, the discussions have
highlighted the deficits of patriarchal modernity in their reflection on patriarchal
practice, thereby furthering their analysis of the system.

Today the deficiencies are clearly exposed. Feminist discourse has been consequently
ignored within the established circles of science and society, except when the movement
was able to amass the power to make its voice heard.

Within the established structures of the academy, the development of the linguistic
turn and the deconstructivist practice of philosophy, commonly called the post-modern,
has emerged as a critique. Their discourse is likewise seen as a threat, but one which
comes from within rather than from the outside.

Discussing the common and the different aims of feminists and post-modernists,
Craig OWENS identifies the cause of the crisis of modernity: it is the discourse of the
others.”® Following Paul RIC@EUR, OWENS equates the end of the modern project with
the loss of Western sovereignty.

In an encounter with real pluralism, we realise that the Others are not the only others,
but that we ourselves are others among others. So in the encounter with different
cultural concepts, we risk the loss of identity.

“What is at stake, then, is not only the hegemony of Western culture, but also (our
sense of) our identity as a culture. These two stakes, however, are so inextricably
intertwined (as Michel FOUCAULT has taught us, the positing of an Other is a necessary
moment in the consolidation, the incorporation of any cultural body) that it is possible
to speculate that what has toppled our claims to sovereignty is actually the realization
that our culture is neither as homogeneous nor as monolithic as we once believed it
to be.”"?

17 See HORKHEIMER Max — ADORNO Theodor W. 179.

18 See OWENS Craig, The Discourse of Others: Feminists and Postmodernism. In FOSTER Hal (ed.), Postmodern Culture.
London-Sydney, 1985. 57-82.

19 See OWENS Craig. 58.
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Where before the master narratives (LYOTARD'S grands récits) of modernity have
governed and explained to our culture the reasons for its dominance and legitimised
it, there is today a growing awareness that these master narratives are not shared by all
peoples and are not necessarily shared within our own culture, since they exclude most
women and other groups usually labelled as minorities.

OWENS shows that the critique of master narratives and the acceptance of many
cultures are discussed in relation to the issue of the loss of power. Master narratives
are the expression of those concepts that were developed “to legitimize Western man’s
self-appointed mission of transforming the entire planet in his own image.” In telling
a story of liberation, knowledge or reason from any other historical perspective, it is
claimed that whatever actions are in line with the respective narrative are justifiable.

But it is not only the telling of a governing story, it is also the process of representation
that is at the root of modernity. Drawing on Martin HEIDEGGER, OWENS shows
that the modern condition is “that everything that exists does so only in and through
representation. To claim this is also to claim that the world exists only in and
through a subject who believes that she or he is producing the world in producing its
representation.”

This perspective makes possible the mastery of the world which is reduced to something
produced and determined by the subject. Here the critique by HORKHEIMER and
ADORNO concurs with HEIDEGGER’s observations.

LYOTARD** draws attention to history in a similar manner. He claims that the first-
person singular narrative chosen by René DESCARTES in the cogito is one of the key
signs of modernity (concerning the Other).

It is the attempt of the ego to master every datum—including itself—in the movement
towards emancipation, in order to integrate the Other into the We. In the discourse of
philosophy the I develops the narrative towards a potential You.

Any third party—that is, all those outside the discourse—has to be included under

the concept of We, which essentially consists only of the I and the You. Thus the Other
is overcome, integrated and mastered.

Even the narratives of emancipation and liberation have this tendency to speak for
the Other and thereby are themselves dominating master narratives. With the impulse
for the emancipation narrative, however, the impulse also comes out of that by which
the master narrative will later be overcome.

In the words of Craig OWENS, the modern project today is in a condition “which is
experienced everywhere today as a tremendous loss of mastery. It is clear that what has
been lost is not primarily a cultural mastery, but an economic, technical, and political
one. For what if not the emergence of Third-World nations, the ‘revolt of nature” and
the women’s movement, that is, the voices of the conquered, has challenged the West’s
desire for ever-greater domination and control?”

It seems that the discourse of the Others simultaneously includes the voices having

20 OWENS Craig. 64-70.

21 OWENS Craig. 66.

22 See LYOTARD Jean-Francois, Universal History and Cultural Differences. In BENJAMIN Andrew (ed.), The Lyotard Reader.
Oxford-Cambridge, 1989. 314-323.

23 OWENS Craig. 66.
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been excluded for centuries (feminist discourse), while deconstructing the very
positions and assumptions which legitimated the exclusion of the Others (post-modern
discourse).

Particularly the feminist discourses emphasise the importance of refusing to speak for
others, unlike many modern emancipation movements.* They criticise the attempts
to silence those already silenced by others speaking for them,” which opens up new
perspectives on the totalising aspects of even liberating projects.

This rough overview of some examples analysing the modern project shows several
elements of the way in which the Other is perceived and why it is so. It is the tendency
of the male Ego to approach the Other according to his own system of representation,
which only allows him to know the Other insofar as she or he corresponds to that
code.

The particularity of the Other becomes levelled to uniformity, and she or he is
objectified as an exchangeable abstract category. In the struggle to exercise sovereignty
over nature (everything external to the I, who also becomes himself objectified: in the
abstract and generalised I) the basis of the relationship is mastery, power, exploitation
and utility.

Even in the attempt to emancipate, the Other comes into view as someone who
must be spoken for, who cannot speak for herself or himself. It seems obvious that
the Messianic motivation at the outset of the modern era has led to the alienation of
the single human person, which is in direct contradiction to the telling of the Biblical
narratives about Jesus Christ or the Reign of God.
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From Empire to
Globalization and
(Ecumene

In present-day discussions about globalization it is often not quite well understood
what kind of process we are involved in under this label. Anti-globalists point to the
negative aspects such as large-scale pollution of the environment, persistent poverty,
and unjust power relationships.

Those in favour of the process point to worldwide competitive prices, a global market,
progress in China and India, and to the fact that there seems to be no alternative.
It seems, however, as if the emerging world society is a huge ship heading towards
disaster, and nobody can find the steering wheel.

What is the dynamics behind this emerging worldwide market and society? Is it
possible that we might find the steering wheel and give it the right direction, if we adopt
a larger perspective—even encompassing thousands of years of world history?

This article starts with the old empires, like the Egyptian, in contrast with the Biblical
story of Moses and the children of Israel, seeking a higher justice. Then follow some
aspects of the revolutionary Western history, in which the endeavour began to revive
this imperial tradition while avoiding the violence and oppression present in it. Finally,
we might have a better understanding of the ambivalent character of the globalization
process and a better judgement of what there is to promote in it and what to resist.

Egypt Against the Tribes: The Encompassing Character of an Empire

If one looks at the images of the Egyptians depicted in the old temples of this empire,
they all look the same. Some are bigger than other ones. Of course those were more
important. But all of them are depicted somewhat stiffly with their chest towards the
observer, not very relaxed, but definitely in function.

These are very stylized figures; even their clothes are stylized, with few marks of
individuality, and the one who takes a closer look might be struck by the fact that they
show makeup, but certainly no tattoos, on their naked bodies.

Does this forebode the uniformity of our future global society? In Egypt these
functionalized bodies without tattoos meant a conscious opposition to the tribal life
before the constitution of the Egyptian Empire, in which the tattoos showed to which
tribe one belonged.

Otto KROESEN is assistant professor of ethics and pastor for students at the Delft University of Technology in the Netherlands. He
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Compared to this tribal life form, the constitution of the Egyptian Empire is a major
achievement. Imagine how the tribes would have lived in the valley of the Nile. Of
course these were very fruitful areas, but unexpectedly the river Nile might start rising,
often very quickly.

Suddenly, it might cover instead of an area of a few hundred meters an area as wide as
thirty kilometres and in this way all the villages where the tribes lived would be drowned.
All of a sudden everybody had to leave and it takes little imagination to assume that
many conflicts and struggles between the tribes would arise in this predicament.

What the Pharaohs and their priests achieved was replacing the tribal system of
ancestor worship and mutual hostilities by the imperial system, in which the Pharaoh
reigned instead of the ancestors and in which thousands of people along thousands of
kilometres along the Nile were united in one social system, top-down, hierarchical in
the literal sense.

The Pharaoh on top was a son of the gods and his priests were at the same time his
civil servants. It was as if the state system and the church were fused into one. Of
course, it was the other way around.

It would last some thousands of years before the state (as a secular state) and the
church would be distinguished from each other and form separate institutions. In
Egypt as in all empires the secular order is also the religious order, since there is no
other order to obey.

A key aspect of this social system was flood control. In this respect the star Sirius,
which roundabout 2700 B.C. appeared in July above the horizon, played an important
role. If this star started being visible above the horizon in the morning next to the rising
sun, it meant that the river Nile would begin to rise.

With the help of the course of the stars, the Pharaoh and his priests invented the
agricultural calendar and from then on people started to live within the confines of a
divine cosmos in which the Gods (the heavenly hosts) regulated the life of ordinary
mortals.

During three months of the year, as long as the flood of the river Nile lasted, the
Egyptians would work on the pyramids and other building constructions of the
Pharaohs. After that the farmers would start working each on their own little pieces of
land, which were divided among them by the priests of the Pharaoh.

Looking at the stars along the river Nile made it possible to obey the same calendar
along these thousands of kilometres and turned Egypt into the granary of antiquity
even during the Roman Empire.

In reaction to the tribal life in Egypt, tattoos were forbidden as well as ancestral
worship. Instead, from that point on the ancestors themselves were supposed to
be judged in the afterlife. Thanks to Egypt and other empires, labour division and
functional behaviour within large production units became lasting achievements in
human history. No wonder that both labourers and civil servants were depicted in
stylized functional postures.

From this origin also the Biblical idea of a heavenly kingdom arose. The claim and
ambition of the Egyptian Empire, as well as other empires, was to unite all people on
Earth. And at the beginning of the Egyptian Empire, when all the tribes along the river
Nile were united, one can easily imagine that the people of that time believed that the
whole world was there.
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It was only later that they discovered the world to be much bigger, after their imperial
system was copied and alternative imperial systems developed in many other places.
But even to us the term Empire still has the ring of this claim in it that eventually it will
include and should unite all people all over the world. This eschatological longing is
also present in the Biblical term Reign of God or Kingdom of Heaven.

Looking at it from this perspective, one might already pose the question: what does
it mean, that this promise of Egypt which accompanied the empires throughout world
history (including the Chinese Empire, which claimed to be universal too), in the XX*
century is realized by the system of world states, after all remaining emperors were
deposed (the German emperor, the emperor of Austria, the Tsar of Russia, the emperor
of China, while the emperor of Japan was only left with an ornamental function)?

A Closed World: The Prophetic Criticism from Israel

What started off as a new achievement in world history, as so many times happens,
soon became an oppressive force itself. The Egyptian Empire after a while turned all
human beings into production units (and consumption units, as far as it went) under
central state control.

The eternal problem of empires has been that in the end farmers only existed to
be squeezed and that within the hierarchical political system no differences and no
dissident voices were allowed.

Sooner or later this made them run into a deadlock, into rebellion and the installation
of another dynasty, which was supposed to restore justice. This was not only the problem
of imperial China, but also already of Egypt and Babel, as it is also quite acutely shown
by the Biblical story of the opposition of Moses and his brother Aaron to the Pharaoh.

As well it is reflected in the story of the Tower of Babel, which was destroyed by God
(who had to come a long way from Heaven to take a look at this small tower) with the
help of the differences in the languages people spoke.

It is striking that the story of Noah tells about a big flood which was overcome by the
ark, a ship in the form of a pyramid, into which every human being had to enter in order
to survive, but which should also be left exactly after one year (the calendar, dates and
times, as well as measurement yardsticks are abundant in the story of Noah).

The message might be that also the prophets of Israel considered the imperial system
of Egypt to be a necessary phase in history, but that it should not be treated as the end
of all wisdom. After one year (is it a symbol of the great year of 1460 years, in which in
Egypt, not counting with intercalary days as we do, the stars would appear on the same
spot again in heaven?) everybody needed to leave this system.

Just as Abraham was called upon to leave his city in Babel and look for a justice which
was not guaranteed by the agricultural calendar and the stars of Heaven, but which was
invisible and yet to come—the promised land.

To Israel the God of justice is the God of the future, invisible in the present, but
coming towards us if we prepare the road of justice (Psalm 85). Always the prophets
of Israel have criticized the powers that be, criticized their own system of kings and
imperial power, which also tried to introduce the agricultural calendar in Israel in the
form of the worship of Baal and his heavenly hosts, the stars.
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The criticism of the prophets means that the future, which is unknown and unexplored
and not experienced yet, has more normative value and should be trusted more and
have more weight than the visible powers of kings and emperors alike.

Church History: From the Margin to the Centre

As compared to the tribes and the empires, Israel initiated a new life form, a rather
impossible one indeed. Tradition and authority was what counted for the tribes. Those
living in the present were still ruled by the deceased ancestors, whom they always tried
to reconcile by means of their gifts and offerings.

The cyclical calendar of agricultural life in the empires of Egypt and elsewhere can
be considered as an eternal present, repeating itself each year. Both life forms were
denied by Israel, taking its inspiration from the future.

The future is not a prolongation of the past. The real future tense in human speech
is the imperative, as it is also the shortest and maybe oldest form of the verb. The
imperative for love and justice is the guiding principle of Israel.

It is an impossible principle and actually not a principle at all. A principle can be
guaranteed by princes and authorities, but novelty, new ways of life and a higher justice,
do not have any guarantee. They depend on the ones who believe in them.

In a certain sense this leads to a rather negative attitude of the Old Testament
prophets. They always point to a future beyond the present by criticizing the injustices
of those in power. The synagogue took its position on the margin of history, criticizing
and waiting.

After Jesus Christ the New Testament Church took over the heritage of Israel,
but from now on the arrow would point in the other direction, from the margin to
the centre. Instead of criticizing and waiting, the Church puts in action a process of
constant change.

The Church looked back from the future to the present in order to change it. The
criticism of Israel was transformed into a process of gradual change of the status quo.
The Jews who joined the Church stopped with circumcision and were allowed into all
kinds of professions which were prohibited in the past, but they did not leave these old
traditions of tribes or empires unchanged and unchallenged.

It has often been stated that the Virgin Mary replaced the heathen goddesses of
fertility and that many saints of the Church replaced the old heroes of tribal life (and
gods in mythology), but in both instances the adaptation also meant a change.

A bridge was created between the old life forms of the tribes and empires and the
future of justice promised to Israel. This could only be done in a process of constant
regeneration and self-denial, always prepared to leave old traditions behind in order
to take the next step in the process. It meant a life of self-denial, which was also a life
of constant regeneration and rebirth, in the footsteps of death and resurrection of the
Lord Jesus Christ.

So many times it has been said that Judaism and Islam constitute a way of life, and
then by extension it is supposed that Christianity would merely introduce a belief
system. I would contend that Christianity means a way of life too.

It means the constant process of self-denial and rebirth, cross and resurrection, in
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which the tension between the status quo and a future life of justice and integrity is
turned itself into a way of life.

But it does not seem to be a life form, because it is not static, it gives no identity. What
it gives is the constant giving up of a fixed identity. It is always on the move, constantly
changing the face of the Earth.

The Roman Catholic Church and the Nation States of Europe

The very division between the secular and the religious sphere is a creation of this
life form. The Church of the Middle Ages introduced a distinction between temporalia
and spiritualia, a division between temporal authorities and eternal ones.

The Church could not do away with the powers of the state, but it took away the
religious reverence for emperors and other political authorities by the very name state,
which is connected to status quo, the situation as it simply happens to be.

You might have to accept it, but it does not have the final word. Spiritualia, however,
meant those things which the Church should not accept, in which change was urgent.
The Church of the Middle Ages, for instance, did not accept marriages arranged by
the tribes.

They wanted to break the power of the tribes by means of freedom of partner choice
for the future couple and administration of marriages by the Church. The tribes
resisted heavily and the outcome was a compromise, where the earthly possessions of
the future couple would be dealt with under tribal law, but the marriage itself would
be bound by the Church and in Heaven.

The separation between Church and state did not start with the French Revolution as
itis supposed so many times, but by the initiative of the Church itself during the Middle
Ages. Under the jurisdiction of the state those aspects of life would be subsumed which
could not be changed for the moment, but had to be withstood.

And it was the business of the Church to change those aspects of life which were at
the present moment ripe and open for change. In this vein monks and nuns started to
introduce new methods of agriculture, building, education and medical service and all
kinds of different civilizing work.

They became so efficient in organizing people that everything beyond the sphere of
the military power of the Emperor and nobility finally was in the hands of the Church.
In opposition to that the nation states of Europe gradually started to take over this
administrative authority of the Church. In this respect the Reformation (Germany),
the Commonwealth of Great Britain (Great Rebellion and Glorious Revolution) and
the French Revolution were important milestones.

Unity and Multiformity in Europe

The very distinction between the sphere of the secular and of the sacred or religious
is a Christian invention. In a process of constant regeneration the status quo always
becomes secularized and robbed of its authority.

The future at the same time is always stormed with religious zeal. The peculiar thing
is that even the secular revolutions, in which nation states took over the power of
organizing society from the Church, were conducted with religious zeal.
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This leads and has always led to a dialectic between unity and plurality in Europe.
In the Middle Ages the unity of Europe was strived for over and against the dividing
powers of the tribes and local warlords.

The Roman Catholic church took the lead in creating this unity, which consisted in a
shared quest to bring future justice on Earth. After the Middle Ages the nation states
developed a plurality of ways towards that future, which still was the unifying force
behind them.

But from that time on the different nation states developed a different national
lifestyle, adopting different principles and human qualities, by means of which the
future justice should be realized.

In Germany the high nobility took the lead. The princes of Germany took over the
administration of society, but accepted checks and controls from the side of the Church
in the form of the constant advice of theologians and jurists.

Conscious responsibility, discipline, thorough criticism, scholarship and freedom of
profession became the human achievements by which the German principalities and
cities were organized.

In Great Britain, however, the lower nobility took the lead. They gathered in the
House of Commons and enforced their legitimate powers upon the King, who could
from that point on only make decisions with their consent.

In their opposition against the King (for which the expression the most loyal
opposition was used) it was important for the Commons to preserve unity. Team spirit,
public spirit, trustworthiness, loyalty and tradition became the human characteristics
by which Great Britain was organized.

In France, at the same time, ordinary civilians took over the lead against both the
King and the nobility. From then on no special privileges would be granted, but each
individual would have a say only thanks to the authority of her or his own sincerity,
naturalness and reason. Public opinion, passionate speech, reason, sincerity and human
rights protecting the individual became the historical achievements by which France
was organized.

In Russia the planning mentality, organizing production by means of totalitarian
calculation in order to meet the needs of the masses, became the peculiar characteristic.
These characteristics and human qualities were reflected in institutions which supported
and maintained them, and these characters and institutions were also inherited by
other nations and cultures.

France took over the civil servant system from Germany at the beginning of the XVI*
century, after Louis XIV gathered the rebellious nobility in Versailles. The Western
democracies, including the United States, adopted massive state control and economic
planning from the USSR after 1930 during the Great Depression.

England borrowed the principles of the French Revolution by means of the Industrial
Revolution during the XIX" century, avoiding as much as it could that its political
system would also be affected by it, in which it did not succeed after all.

All in all we can conclude that the economic and political organization of larger
territories in Europe was not achieved merely by totalitarian power seizures, although
many revolutionary groups would not have hesitated to do so, if they could.
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But instead it was achieved by a plurality of institutions and human types and systems
of law, constantly influencing each other and interfering with each other against the
background of a shared drive for realizing future justice on this Earth. Globalization is
the fruit of this process and should be understood within this perspective.

Compared to the Egyptian Empire, the system of states in the present world has
no central authority which would be in control of each and every thing. There is no
hierarchy, but rather a plurality of forces, mutually adapting to each other, and in
search of a common future.

It is actually the drive forward, the belief in an impossible future, which becomes
realized by the mere force of this belief, that has opened up the cyclical imperial
system from Egypt to China. This drive forward constituted the revolutionary spirit
throughout Western history and initiated time and again new trials and errors as well.

Andforthatreasonalsonewinstitutions, newhistorical achievementsand corresponding
human qualities were initiated. Because of this thrust forward the plurality within the
Western world meant more than just a process of mutual adaptation.

It has always been also a process of mutual interpenetration and recognition, mutual
reception of each others” contributions by an often painful dialogue. Painful, because
it was not without conflict.

The multiformity of Europe was not the result of tolerance, but much more the
result of intolerance. On the basis of a common quest for future justice, however, the
struggling parties were forced to listen to what the other one had to say, even if they did
not like it. This is the political way of loving thy enemies in Western history.

Worldwide Economy and Ecumene: The Great Dialogue of Humankind

Now what do we gain from this historical perspective on globalization? The first thing
is that even the deficient worldwide economic and social system of states of our times
is the provisional result of the combination of unity and plurality of Western history.

It is undeniable that the present system of states is derived mostly from the West.
That does not mean, however, that it is justified that the West dominates the rest. In
contrast, it is futile to talk about globalization and about open markets, if in fact only a
few big players are in control of the market.

But it still is the thrust forward and the accompanying plurality, which is constitutive
and indispensable for the process of globalization itself. This Judeo-Christian drive
forward took possession of the whole planet in whatever superficial and distorted
form.

But it still is most certain that the different civilizations and nation states will not
tolerate each other, if each of them considers its own religious or cultural heritage as
the final word and therefore as an absolute.

Only if history is not finished yet and if nobody can consider her or his traditions
as an absolute, can civilizations and individuals have something to say to each other,
something to which the other should listen too.

The acceptance of the Judeo-Christian thrust into the future as the driving force of
civilization for that reason is conditional to any form of globalization and to the opening
up of human civilizations and individuals for each other.
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Since this thrust is behind the process of globalization, the open market and the system
of states, it is not very helpful if people oppose the process of globalization because of
the negative aspects of it.

In my view the anti-globalists should not long for a past which has never existed, but
instead they should look further into the future as their opponents do. They should not
beg for less globalization, but for more.

An open market can only function on the basis of equal rights and equal opportunities,
not only for the big players, but also for small ones; and that requires minimum wages
and some sort of social safety net and a shared system of law all over the world.

An open society is a society in which a plurality of cultural heritages can enter into
the great dialogue of humankind in the common search of what is true and human
and truly human, a conversation which may not be blocked or controlled by anyone in
advance.

It is not true that the system of production or the economy or society in general
is organized separately from the cultural values, historical achievements and human
qualities which originated in human history.

These historical achievements and human qualities in turn are conditional and
constitutive for an economically viable, sustainable, just and peaceful society. In this
process, every human quality and historical achievement which has once brought peace
in the past, somehow will have also a role to play in the future.
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Bogdan POPESCU

Ambrosius, the Bishop
who Defeated
an Emperor

The close cooperation between the Empire and the Christian Church after the Edict of
Mediolanum (Milano) in 313 led to a new social, political and cultural order called the
Byzantine Symphony.

The Church had a very good framework for mission, but encountered another threat:
the influence of the political partner. Therefore, members of the Church of the fourth
century tried to overcome this new danger.

Their means was most of all a better delimitation of the “borders” between these two
important and separate fields. Amrosius, the bishop of Mediolanum, was one of the
significant voices that rose against the abuses of the Empire.

Historical Framework

Having a broad experience in the imperial administration, as Consularis Liguriz et
Zmilize, AMBROSIUS of Mediolanum understood the necessity of the clear separation
between political and religious duties.

He actually succeeded in emphasizing these limits in a quite difficult and complex
historical period, when very different, stronger or weaker emperors came to power,
one after the other. As an excellent diplomat and politician, AMBROSIUS knew how to
deal with each of them in order to serve the interests and mission of the Church.

After the death of VALENTINIANUS I in 375, the Western part of the Empire was
ruled by his two sons, GRATIANUS (375-388) and VALENTINIANUS II (375-392); while
the Eastern part was taken by the Hispanic general THEODOSIUS after the tragic death
of VALENS in 378.

The situation got even more complicated when GRATIANUS was killed in 388, and the
Western part (except Italy and Africa) was controlled by MaxiMus, supported by the
legions from Britannia.!

Emperor VALENTINIANUS II was also killed in the year 392, so EUGENIUS became
the emperor for only about two years, before he was finally defeated by THEODOSIUS
in the battle of Aquileia.?

1 PasiNt Cesare, Ambrogio di Milano. Azione e Pensiero di un Vescovo. Milano, 1996. 89.
2 PAREDI Angelo, Ambrogio e la sua Eta. Milano, 1960. 491, 500.
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Despite all these political instabilities and enmities, which were mainly provoked by
the various civil wars, Bishop AMBROSIUs knew how to influence the most important
political decisions.

The different relationships of the Christian Church and its leaders with the emperors
were very diverse. In case of GRATIANUS, for instance, the bishop became a counsellor
of the young ruler.?

On the other hand the relationship with VALENTINIANUS, still a child at that time,
was much tenser because of the imperial favours granted to the adepts and believers of
Arianism or Roman polytheism.

The most interesting relationship, however, was established with THEODOSIUS. The
latter took important decisions in favour of Christians: he was baptised and he gave up
the ancient title of Pontifex Maximus (supreme pontiff).

Furthermore, he made Christianity the official religion of the Empire through the
Edict Cunctos Populos in 380; he forbade the religious sacrifices and the Olympic
Games and closed many temples.*

On the other hand, he had an open conflict with the bishop of Milano because of the
massacre that took place in Thessalonica at the initiative of THEODOSIUS, who wanted
to heavily punish the population.

The emperor had to ask for forgiveness and reconciliation in order to avoid being
excommunicated and had to be a penitent for eight long months before Christmas of
the year 390.%

Political Doctrines of Amsrosius

Historians considered AMBROSIUS to be the archetype of the powerful Cardinal
RICHELIEU and stressed his attempt to establish the legitimate borders between
Imperium (Empire) and Sacerdotium.

He did not reject the general principles of the Byzantine Symphony, useful both for
the State and for the Church at the same time, but tried to formulate a new unofficial
contract of this cooperation.

First of all, he underlined the different fields of the two dignities: the emperor had no
right whatsoever to rule the Church, because he was just a regular member of it, and
had no longer the privileges of the Roman Pontifex Maximus.

Only the representatives of the Christian Church had the right to make decisions in
the field of religious life, and therefore the attempt of the Roman Senator SYMMACHUS
to reintroduce the statue of Victory in the Senate had no chance at all.

Even Emperor VALENTINIANUS II was forced to take into serious consideration the
open protest of Bishop AMBROSsIUS, who warned the emperor on the rather negative
effects of this grave sacrilege.’

AMBROSIUS underlined the fact that the two institutions should have very different
methods and quite differing means as well: “The priest should fulfil his task, and the
emperor should fulfil his own.”

3 AMBROSIUS of Mediolanum, Letter I. MPL XVI. Col. 876C-879A.

4 BARNES Timothy D., Religion and Society in the Age of Theodosius. In MEYNELL Hugo A. (ed.), Grace, Politics and De-
sire. Calgary, 1990. 160.

5 RAHNER Hugo, L’ glise et I” tat dans le Christianisme Primitif. Paris, 1964. 107.

6 AMBROSIUS of Mediolanum, Letter XVII. MPL XVI. Col. 962B.

7 AMBROSIUS of Mediolanum, The Sermon against Auxentius. MPL XVI. Col. 1013A.
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They could cooperate and transform people into good Christian citizens, but only
if they did not mix their precise goals and tasks. He wrote in a letter to his sister
MARCELLINA the following famous lines:

“Those who belong to God are not subdued to the power of the emperor.” The
bishop accused AUXENTIUS, one of the promoters of Arianism, because he supported
entrusting the administration of the Church to the state in order to gain manifold and
important political privileges.

In his view, priests and the bishops should show respect to the political leaders, but
they should not be frightened or influenced by them at all, because the real ruler and
leader of the world is God.

The emperor should be within the Church, and not above it: “Imperator enim intra
Ecclesiam, non supra Ecclesiam est.”™ He had to be aware that his kingdom was
protected by the grace of God.

Also, he had to acknowledge that the representatives of the Church could be divine
messengers in a social or political context. The imperial absolutism, however, the dream
of JTulius C&SAR applied by the emperors of the first three centuries, encountered an
unexpected obstacle: a formerly persecuted Church.

THEODOSIUS was also advised to follow the good example of David, because the
whole Empire could be punished for the sins of its rulers. Penitence was no longer a
personal option, but instead became a political issue.'

While the Roman imperial religion transformed its emperors into gods, Christianity
forced them to accept again the status of human beings, and AMBROSIUS succeeded
in anticipating in the fourth century the penitence that was to take place in Canossa
in 1077.1

We should not consider this event as an attempt to transform the Roman state into a
Christian democracy, but we can rightly think that the Oriental idea of the divine ruler
and the absolute power lost this way a quite important battle, after so many victories
in the previous centuries.

On the other hand, AMBROSIUS was convinced that the representatives of the Church
should not be involved in politics, but they should only react in very critical and crucial
moments of history.

The role should have been that of a common denominator in a fragmented and
divided world. AMBROSIUS, however, supported THEODOSIUS in his civil war, calling
EUGENIUS usurpator indignus (unworthy and undignified usurper) and the Frank
general ARBOGASTES barbarus latro (Barbarian robber).'

The bishop also accepted the idea of a bellum iustum (just war) that could defend the
values of the Christian Empire. In a time when the Goths were gradually settling in the
Balkans and the Persians and Germanic tribes were attacking the borders, he claimed
the right to use force for defense.

8 AMBROSIUS of Mediolanum, Letter XX. MPL XVI. Col. 996B-997A.

9 AMBROSIUS of Mediolanum, The Sermon against Auxentius. MPL XVI. Col. 1018B.

10 Cracco RUGGINTI Lellia, Potere Romano e Coscienza Etica Cristiana. In DAL CovoLO Enrico — UGLIONE Renato (eds.),
Chiesa e Impero. Da Augusto a Giustiniano. Roma, 2001. 138.

11 McLyYNN Neil B., Ambrose of Milan. Church and Court in a Christian Capital. Los Angeles — London, 1994. 331.

12 AMBROSIUS of Mediolanum, Letter LXI. MPL XVI. Col. 1186C.
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The bishop wrote to VALENTINIANUS: All the people who are under the Roman rule
fight for you, emperors and masters of the land, the way you also fight for the almighty
God and for the holy faith in God.*®

The ancient Pax Romana that was considered Pax Deorum (a gift of the gods) became
a Pax Christi.** Although he claimed the independency of the Church, AMBROSTUS did
not intend to isolate Christians from Roman society.

His thought could be considered a kind of middle way between the Augustinian
dichotomy and the Eusebian cooperation. He even used the famous expression of
Saint AUGUSTINE of Hippo, civitas superna (the city from above).

Since it is different from the civitas terrena (city of the Earth), he therefore asked the
members of the Church to be good citizens and to coexist with the terre filii (children
of the Earth)."?

The framework provided by the state was necessary for the Church to survive in the
anarchy of the world: “The wise people rule by force over the madness of the crowds,
because those have to be ruled by force, obliged through the authority of power to
obey the wise ones and to respect the laws.”'®

Ecumenical Influence

The thought of AMBROSIUS is still very important in our contemporary society,
because those who do not want to remember the lessons of history have indeed great
chances to repeat the mistakes of the past.

Even though the citizens of many countries in the world live in largely secularized
countries, the political power from time to time still tries to control and supervise the
activities of the churches.

Even though many constitutions and basic laws in a lot of countries grant a clear
separation between religion and society, the state is very much involved and it interferes
in religious life in many places.

This involvement, however, may take very diverse forms, according to the different
countries and traditions: it could be a direct and visible influence in the administrative
field or just an indirect way, through the funds granted to the churches.

Contemporary religious leaders should really remember the prophetic voice of
AMBROSIUS, the bishop of Milano, and they should not accept but firmly refuse the
domination of the political structures.

Of course, the situation is different in the context of the actual process of globalization,
because the symphonic relationship between the early Church and the Roman Empire
became the pluralistic relationship between many Churches and several empires, but
the problems remain similar.

The Christian Church must never become a mere institution of the state, isolated
in the fields of education and social assistance, but it should be a respected partner

13 AMBROSIUS of Mediolanum, Letter XVII. MPL XVI. Col. 961B.
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(eds.), Chiesa e Impero. Da Augusto a Giustiniano. Roma, 2001. 282.

15 AMBROSIUS of Mediolanum, Letter LXXIV. MPL XVI. Col. 1256C.

16 AMBROSIUS of Mediolanum, Letter XXXVII. MPL XVI. Col. 1085C-D., 1086A.
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who is able to influence the decisions of the state, of course according to the Christian
understanding and social teachings.

The political leaders could be either intra Ecclesiam (within the Church), or even
extra Ecclesiam (outside the Church), but in any case, as AMBROSIUS well stressed, non
supra Ecclesiam (not at all over the Church).

The Christian ecumenical movement plays a great and significant role in this field
as well because the denominations could be much stronger, provided they react
together to the challenges posed by the secular world and by its political situations and
decisions.

At the beginning of the XXI* century, the national and regional, political and social
structures have a tendency to coagulate in order to form new modern empires in
different parts of the world.

And at the same time, the religious world is still too much divided and it is basically
unable to follow the rhythm of economic and political unions. Therefore, the
ecumenical movement could be an effective solution, an answer proper and apt to the
new challenges that the denominations have to face today.

One thousand six hundred and twenty-six years have passed since Emperor
THEODOSIUS, highly influenced by Bishop AMBROSIUS of Milano, made Christianity
the official religion of the Empire through the great Edict Cunctos Populos.

And in our age the contemporary denominations are not able even to mention the
great and decisive role played by Christianity through centuries in the Constitution of
the European Union (EU).

Of course, religious leaders should not be allowed to get involved in political life,
but they still have the moral duty to influence the life of the modern empires, among
others to fulfil the great testament of AMBROSIUS.

They have to accept and respect the civil structures, the legislation and the human
rights, but at the same time they have to react together, to overcome the new challenges,
to keep the Christian testimony in the secular modern empires alive and blossoming.
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The Human Number:
Theologjcal Reflections
on Empire

In the Bible story of Jonah, God tells the prophet to go to Ninevah, a city on the Tigris
River in present-day Iraq, to foretell its doom. Jonah is terrified by this divine command
and tries to escape by ship.

God is determined to fulfill the original plan and sends a storm of such ferocity that
Jonah asks his fellow sailors to save themselves by tossing him into the sea, as he knows
his prophetic knowledge is the source of the problem.

A whale swallows him and coughs him up on shore after three days. Jonah then
does God’s bidding and goes to Ninevah. Upon his arrival in the evil city, he tells the
Ninevans of the impending divine wrath.

To Jonal's surprise, the residents accept his advice and repent of their sins. Even more
amazingly, God then forgives Ninevah, telling Jonah their repentance has saved the
city from the punishment predicted earlier.

Jonahwas an ordinary person burdened with an extraordinary message. He felt deeply
angry towards God, firstly for presenting him with such a dangerous prophecy, and
then for making him endure a terrible storm, three days in the belly of a whale and the
social confrontation in Ninevah. When God failed to carry out the original destructive
promise in which he had invested so much expectation, Jonah wanted to die.

Status of Revelation

The story of Jonah, with its message of repentance leading to unexpected forgiveness
and reconciliation, is recounted here to introduce a new look at that most controversial
of Biblical themes, the central prophecy of the apocalypse, the human number 666.

Gods forgiveness of Ninevah shows how expectations can be proved wrong when
the divine presence reveals itself through a higher wisdom. Perhaps the stories of the
apocalypse will have an equally unexpected outcome?

The prophecy of the apocalypse is central to Christian faith and places Christianity in a
special position as the world religion which most explicitly addresses God’s intervention
in history. But the nature of this intervention is far from clear.

Robert TULIP is a member of the Uniting Church in Australia. He obtained a Master of Arts Honours degree from Macquarie
University for his philosophy thesis The Place of Ethics in Martin Heidegger’s Ontology. He works for the Australian Government for
the Australian Agency for International Development (AusAID). His main contact with WSCF was as part of a delegation in 1989 to
Korea, and through involvement in the annual Universal Day of Prayer for Students (UDPS). He has been involved with SCM during
his university studies in Sydney, and since then in Canberra, where he is secretary of the SCM Area Council. His email address is
rtulip2005@yahoo.com.au.
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The Book of Revelations, the weird vision which closes the New Testament, is difficult
to discuss rationally. The overwhelming nature of its images such as resurrection of
the dead and the battle of Armageddon—and the impossibility of fundamentalist
interpretations—has made rational people deeply wary of discussing it, leading many
to deride the predictions of the Bible as irrelevant.

Within theology, interpretation has long been split into liberal and fundamentalist
camps. Both, for opposite reasons, see an unbridgeable gap between modern thought
and Bible stories of the end times.

The liberal approach dismisses the images of revelation as symbolic explanations of
the trials of the early Church. At the other extreme, fundamentalists hold to unscientific
beliefs such as the rapture of the faithful, assuming the allegories of the Bible are
literally true.

Literal readings deserve scepticism, but it is equally wrong to assume modern
rationality has the last word. The possibility that Revelation could contain a real historical
prophecy from Jesus Christ is often denied because the literal story is farfetched, but
this denial amounts to rejection of a central message of the Christian faith.

Cutting though this debate, this essay suggests that Revelation contains a simple and
accurate prediction which goes to the centre of the relation between humanity and
reality. Looking past the fearful visions, this essay presents a new reading of Revelation,
with the aims of justifying the claim of Christianity to a unique understanding of the
structure of world history and reclaiming the Christian vision as the guiding light of
human civilization.

A New Reading

The key text is Revelation 13, which predicts a time when “People ... worshipped the
beast, saying ‘Who is like the beast, and who can fight against it? ... And authority was
given it over every tribe and people and tongue and nation... so that no one can buy or
sell unless one has the mark, that is, the name of the beast or the number of its name.
This calls for wisdom: let one who has understanding reckon the number of the beast,
for it is a human number, its number is six hundred and sixty six.”

The interpretation explored here is that this prophecy of the beast of the apocalypse
predicts the current dominant place in world affairs of the United States of America.

In the terms of the question “who is like the beast and who can fight against it?” the
power of the United States is indeed such that no one equals her. U.S. leadership of the
world seems beyond challenge, now that it has become the first state ever to dominate
the Earth as a sole superpower, fulfilling the circumstance at the core of the Biblical
prophecy.

The prophecy suggests a time when the world would be ruled by a person and a
currency whose common number is 666. This prophecy, intriguingly, is exactly fulfilled
by the United States dollar and the recent American President Ronald Wilson REAGAN.
Together the Dollar and REAGAN exercised the world leadership predicted by the
Bible, and they both have six letters in each of their three names.
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A Global Eschatology

Identification of the USA as 666 implies the current time is the end of the age
predicted in the Bible. The Bible actually indicates that no time before now could have
been the end of the age when Jesus says “this Gospel of the Kingdom will be preached
throughout the whole world, as a testimony to all nations, and then the end will come”
(Matthew 24,14).

Only now, when Western society has contacted every part of the world, accompanied
by the Christian Church, has this condition been fulfilled. Only now, with the arrival
of globalization, has the Gospel truly been preached to the whole world, setting the
scene for the end of the age, as a rupture of the old Earth in the terms Paul predicted
in Romans 8,22 rather than as the rapture of traditional fundamentalism.

There are signs that such a broad shift in epoch is underway. The age of colonial
imperialism is drawing to a close, while globalization is emerging as a defining principle
of the new age.

This interpretation sets a definite historical boundary to the notion of the close of the
age presented in the Bible. But, recalling God’s unexpected forgiveness of Ninevah in
the story of Jonah, the end of the age need not mean the end of humanity.

Rather, it should be a time of promise and opportunity, a time of discarding the unjust
and worn out ways of the old age, a time to begin a new age and make all things new,
as envisioned in Revelation 21,5.

The challenge presented by the new age is to make the principle of love the basis
for public policy. This is not a simple matter of redistribution, but of finding ways to
re-order economic and social systems to make globalization sustainable, and to ensure
that principles such as merit, justice, inclusion and ecology hold sway.

The growth of globalization is a defining social reality. Technology increasingly
allows standards to be harmonized by communication, making the concealment of evil
difficult. Such transparency means the coming age will display the rule of principle
over power.

By contrast, 2000 years ago the last age responded to the message of divine truth, in
the person of Jesus Christ, with crucifixion. Such a response was only possible because
at that time imperial power exercised such dominance over principle.

We are in the midst of transition from a society ordered on the basis of belief to a
society ordered on the basis of knowledge. This unfolding transformation in human
history is a turning point between epochs, away from the stage in human evolution in
which no final certainty was available and into an age where scientific knowledge is
becoming the basis of human activity.

False beliefs, which formerly underpinned all social practices at some level, are
steadily becoming less tenable. The spread to the entire planet of scientific knowledge
leaves no room for people to make decisions based on beliefs which are demonstrably
false. This is leading to the sweeping away of untrue beliefs and the creation of a new
age of knowledge.
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The USA in World History

If belief was the ruling theme of the last two millennia, the United States as 666
represents the culmination of the old culture of false belief and of the imperial military
epoch. The United States, as the dominant power of this age, continues in some
essential respects to apply imperial principles which came to prominence at the time
of Jesus Christ and which characterize the whole of the age of belief.

In particular, American reliance on military power as the guarantor of state policy
stands in a direct historical line of descent from Roman imperial practice. Armed force
will undoubtedly remain a basis of security, but U.S. military policy is so grandly bizarre,
with its nuclear weapons and other excesses, that its policies are clearly not rational.

Another element of imperialism is its heedless frontier attitude towards the natural
world. This mentality is the greatest threat to biodiversity and climate. The imperial
principle of state domination is based on false beliefs and is manifestly not adequate to
global needs, making the end of the age of belief an urgent matter.

The brutality inflicted by Western imperial powers on people at their margins has
been extreme. From ancient Rome through the colonial period to the present, Western
rule has been a bringer of death for indigenous cultures.

When Jesus confronted the Roman Empire and his own religion with God’s demand
to love those at the margins, the instinctive brutal response was to crucify and persecute
the messenger. A similar arrogant streak, albeit much humanised, remains prominent
in U.S. behaviour today.

Biblical Critique of U.S. Culture

The United States is in many ways a religious society, but mainstream U.S. Christianity
is doing little to slow the destructive trends. Instead, it promotes a selfish individual
doctrine of redemption which looks to save souls from the world, rather than seeking
an integrated vision of how the world might be saved from itself.

Yet the Bible says that God came into the world through Jesus Christ not to condemn
the world, but that the world might be saved through him (John 3,17). Jesus says that
people will be judged by their works of compassion (Matthew 25,31-46).

Against this guiding Christian spirit of love, the U.S. ethos is dangerously lacking.
The dominant American culture is far from Jesus Christ, even in its so-called Christian
aspects, having accepted a number of false values which threaten the future of humanity
and the world.

The self-absorption of the consumer society is inimical to an ethic of love and conceals
beneath the material success major problems that are unsustainable in their present
form. At their root is the power of money.

The USA and the 666

The United States dollar, the monetary foundation of our world system, exactly
fulfills the Bible’s prophecy of a time when ‘no one can buy or sell unless he has ...
the 666." The USA has led the world financial system since the 1944 Bretton Woods
Conference established the dollar as the reserve currency for international trade.All
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money now ultimately depends on exchange against the United States dollar for its
value, making the dollar the basis of our world financial system, in precise fulfillment
of the prophecy.

The correlation between the 666 and Ronald Wilson REAGAN is equally simple as
a fulfillment of the Biblical prediction of a person with unrivalled authority. REAGAN
remains a leading icon of U.S. power, in large part because of his emphasis on security
through military domination rather than through peaceful relationships.

His and nuclear brinkmanship was a main factor which to me made the coincidence
of his name and the 666 so disturbing. The world was indeed lucky to escape nuclear
war in the 1980s with REAGAN at the helm.

The Bible says the 666 is a human number, meaning something deeply embedded
at the centre of human life which continually tempts us to deny God. The U.S. dollar
fulfills this requirement more than anything else.

Worship of money is a dominant theme of modern society, an idolatry which puts the
United States and kindred societies (including )in direct conflict with the teaching of
Jesus Christ that we cannot serve both God and Mammon.

The Bible says that understanding the human dimension of the 666 calls for wisdom.
This can only mean we should look for the 666 in something with a long-standing
presence in the life of the world, with a direct continuity back to Jesus Christ’s teachings
on the nature of sin.

The dollar fulfills these conditions precisely, considering Paul’s teaching in 1 Timothy
6,10 that the love of money is the root of all evil. Looking for the human dimension
of the 666 in this way shows the error of the common tendency to imagine the 666 as
something mysterious or alien, an upwelling from a Satanic underworld, rather than
looking where the Bible clearly says we should, at the major central features of fallen
human life.

The correlation between the 666 and the U.S. dollar suggests the 666 is the defining
message from God of the danger of the corrupting power of money. Acceptance of
this interpretation could give the United States the capacity honestly to analyse its
behaviour against Christian principles, just as Ninevah repented when it heard the
message from God through Jonah. The issue here, however, is corruption, rather
than finance as such, given the need to retain a rigorous understanding of the relation
between economics and poverty.

It is a conundrum how the Bible could contain the devastating critique of the United
States suggested here when Christianity contributed so much to U.S. success through
the Puritan tradition.The Bible endorses essential U.S. ideals including liberty,
adherence to principle and respect for hard work. Jesus gave his blessing to freedom
of enterprise and prudent investment in the parable of the talents (Matthew 25,29),
where he said “to every one who has will more be given.”

How could the United States, with its dynamism, brilliance and productivity, possibly
be the beast of the apocalypse, an image usually linked with genocidal monsters like
STALIN and HITLER? The problem is not America’s strengths but its weaknesses, the
unseen shadow cast by its positive self-image.

The identification of the United States as the 666 suggests that U.S. dominance poses
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particular dangers to the world. Despite the United States” good faith and good deeds,
the historical truth is that America exemplifies a heedless materialism which is deeply
selfish and exploitative and which cannot be sustained.

To understand the dangers presented by U.S. values, it is essential to look at the
United States in the historical perspective of the imperial tradition. The United States
stands at the historical culmination of the legal, administrative and military systems
developed by the Roman Empire which were responsible in coordination with local
authorities for the crucifixion of Jesus Christ.

There is continuity between the hostility to the divine among the powers dominating
the West in Biblical times and the present. In Paul’s words in Romans 1,25, both
worship the creature rather than the Creator.

To the extent the United States continues the imperial tradition, the theory of her
as the 666 can be viewed as a warning sign from God and the ultimate message of the
incarnation of Christ, indicating where humanity would stray from the path of our own
long-term welfare.

Implications for Theology

If the United States really is the 666, the Revelation contains the central major truth
of the culmination of human history. Such a suggestion jars against the secular trend
of the physical sciences.

For the 666 to be an actual prediction about the United States, its appearance in the
Bible, a book written 2000 years ago, and its retention in the canon by the Church
despite its implausibility, goes beyond anything science can yet understand.

In light of this mysterious dimension, the whole topic needs to be approached with
some respect for the possibility that a truth beyond our understanding is at work.
Remembering the story of Jonah, the journey into this interpretation should be
joined, not with alarm, but with the expectation that God is at work to overturn our
preconceptions and secure our salvation.

At the very least, it is an extraordinary and uncanny coincidence that the U.S. dollar
and former President REAGAN so accurately fulfill the Biblical prophecy of a time when
the name of the ruler of the world and his currency would have the number 666.

The fact that the United States so neatly fits the central features of the Biblical
prophecy is enough by itself to justify a critical examination of the suggestion that she
is the 666, with a view to finding an elegant and coherent basis for a new scientific
approach to Christian theology.

Such a claim deserves to be approached with some scepticism, considering that
people throughout the ages have imagined they saw the beast in their own time. While
remaining mindful of this legitimate doubt, I believe the logic inherent in the argument
is compelling and that it provides the key to resolving twenty centuries of uncertainty
about the status of Jesus as Messiah and the truth of the Christian message.

Previous interpretations of the 666, such as the associations drawn with NERO, some
of the Popes, or HITLER, have relied on metaphor and obscure mathematical claims to
make the facts fit the prophecy.

Here no such effort is required because the correlations with the dollar and REAGAN
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are exact and simple. Setting out the alternate associations shows the contrast with
earlier forced interpretations.

For example, the teaching that 666 applies to NERO takes a relatively uncommon
form of NERO's name, NERO Casar and adds an "n”, resulting in NERON Ceesar. Next
the Latin is transliterated into Aramaic, resulting in nrwn gsr; which when using the
numeric equivalent of the letters, then adds up to 666. Similarly farfetched is the claim
that letters supposedly inscribed in a papal miter are 'VICARIUS FILII DET, which
add to 666 by similar mathematical contortion.

The problem, unlike these earlier efforts to demonise an opponent, might rather
be to ask whether the beast really is the absolute evil of traditional imagery. Perhaps
instead it is more like a stumbling blind giant which lacks the capacity, despite its good
will, to secure its future from its own resources, and needs external help to put it on
the right path.

The implications of the claim that the United States is the beast should be treated
with caution, given the momentous nature of what is being said, and its potential to test
our political structures and the meaning of Christian faith.

For my part, as an admirer of U.S. achievements, the need for caution and surety
has led me to consider the issues privately since REAGAN was in power. I believe the
arguments presented here demonstrate that the United States is indeed predicted in
the Biblical prophecy, but the implications for the future are by no means so clear.

For example, it does not inevitably mean the United States will degenerate along the
lines of traditional images of the beast into an evil force bent on death and destruction.
The correlation with the 666 does not imply the United States as a whole is essentially
evil, or that a cosmic divine wrath is in store for the human race, or, least of all, that the
capitalist system should be overthrown.

Considering that God’s love is the main teaching of the Bible, it is more likely that
the truth of the 666 should foreshadow, not apocalyptic collapse, but the possibility of
divine forgiveness and transformation.

As we move into an era where America is the sole superpower and the Earth is
groaning under the weight of humanity, modern society has cut itself off, to a large
extent, from God and from nature.

This failure to provide any ground for our being means we lack a systematic
understanding of the place of humanity in the universe, integrating the scientific
worldview and the spiritual needs of humanity.

The identification of the United States as the 666, within an otherwise generally
sceptical framework, is advanced here as a cogent foundation for such a rational
understanding of our place, giving grounds to see the Bible as a source of elemental
wisdom about the moral structure of the world, and as the channel for the eternal God
for Whom all times are equally present.

Christ as Cosmic Visionary

Jesus Christ called all people to a life of love, truth, justice and faith. He summed up
these values in the teachings to love God and to treat others as we would have them
treat us. In the dangerous and unstable times we now live in, a return to these teachings
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of Jesus Christ would help humanity to live together peacefully in a sustainable global
community.

A major problem, however, is that essential Christian ethics, such as simplicity, humility
and generosity, are largely foreign to the corporate and military mind supported by the
U.S. economy.

The miraculous stories of the Bible point to a remarkable connection between the
historical person Jesus and an eternal truth about the place of humanity in the universe.
The power of this connection to the eternal is the essence of the holiness of Jesus
Christ and the source of the miraculous energy attested by the Gospels.

Perhaps the crowning miracle of this eternal vision is the truth of the 666, which of
course is presented as the testimony of Jesus Christ (Rev. 1,2). The 666 could be the
divine revelation, providing the essential point of contact between human spirituality
and our universe, bringing our human systems to account before God.

Now that technology has outstripped our social evolution, creating nuclear,
greenhouse and other dangers to our future, we should be open to the possibility that
God provided a message that would enable us to stop and consider our path, so our
social and political capacity could catch up with our scientific and economic abilities.

The only way such a social vision could penetrate our congealed power systems would
be for humanity to be given a divine revelation of the structure of history. The promise
of the Bible is that the divine nature will be revealed to us, that God will provide us
with the key to enable a connection between humanity and eternal truth.

The suggestion here, that the Bible offers such a key by predicting U.S. dominance,
implies that God has intervened prophetically in human history through Jesus Christ
and the Bible for our salvation.

Humanity and Truth

The murder of Jesus Christ shows, more than any other event in history, the gulf
between humanity and truth. The cross is a symbol of how Jesus Christ, the person
who most fully embodied divine truth, was too much for his society to handle, because
they preferred their illusions to the harsh honesty of self-recognition. Such denial of
the universal and eternal values of God should lead to destruction, but the promise of
resurrection is that God will intervene to save us.

The blood of the cross may yet prove redemptive, but only through the understanding
it gives of the human situation, through the knowledge that the personal and structural
sins of our world are caused by denial of truth and failure to love.

Jesus Christ was given up to be killed by the Roman State America is the modern heir
of Roman imperialism. The emblematic instrument of Western rule, the United States
dollar, is the new cross, the power which supporters of love and truth must transform.
The message of the resurrection of Jesus Christ is that the evil of imperialism will be
conquered by the truth of God, when the meek, the peacemakers and the poor in spirit
will inherit the Earth.

This essay has discussed the correspondence of the 666 with REAGAN and the dollar,
the continuity between the United States” world position and that of the empire which
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crucified Jesus Christ, and the extent to which our time shows the signs of transition
between ages.

In light of these factors, if the prophecy of the United States as 666 is true, we have an
intellectually coherent and elegant basis for Christianity as the foundation for reform
and evolution of human society.

By prompting a return to a humble honesty before God, before the Earth and before
each other, this message can enable a renewing openness to central themes in our
civilization, such as truth, justice and reconciliation, and can provide the foundation for
humanity to move into a truly global order.

The notion of the United States as 666 could therefore be the key to anew interpretation
of world history and a first premise for a new systematic Christian theology. Naming
the United States as 666 could be the essential first step to forestall the main threats to
human existence, and an essential basis for peaceful evolution of human life on Earth,
within a stable political framework, away from unsustainable practices and towards an
ethical world community.

No single nation-state should lead the process of globalization, which requires a new
level of humility and cooperation before God. The question of what should follow the
current period of U.S. dominance is of course the big issue raised by this argument.

My view is that a steady consultative increase in the integration between national
systems, through new world institutions, is inevitable and to be welcomed. It may even
be that these institutions must be wrested away from their old world locations, and re-
founded in neutral places to emphasize the need for all to be treated with justice.
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Common Witness as a
Foretaste of the Basileia

The idea of the common witness of Christians as a missiological phenomenon became so
popular in the ecumenical vocabulary that it is possible in recent literature to underline,
instead of speaking about dialogue and mission, the dialectical and complementary
shapes rather of dialogue and witness'.

There are five important documents which constitute the basis of our approach to the
topic in the scenario of the World Council of Churches (WCC) and the Roman Catholic
Church (RCC), some of them through their common body, the Joint Working Group
(JWG). These are dated from 1961 tzll the most recent one, in 1997.

We examine the terms and definitions which surround this paradigm, especially
religious freedom, Christian witness, common witness and proselytism. The theme is
Surst grasped fromthe other side, that of counter-witness, corrupted witness, proselytism.
We experience proselytism in rivalry, false offerings, linguistics, political power and
exclusive thinking.

There are points that are very much debated and still not decided among the
denominations engaging in mission: (Church and secular) history, doctrine and
ecclesiology. In our future cooperation we are predestined to work together in the
service for the world, in the protection of human rights and social justice.

The common study of the Bible, the word of God, the deeply engaged theological
dialogue, the proper religious education and formation of all Christians, and—most
1mportantly—the praying together and for each other can and should be essential tools
and means as well.

Considering these, the concept, theory and practice of our common Christian witness
are generally understood as the ruling new paradigm of mission in the XXI' century, in
living out the Reign of God together?

1 Fr1zGERALD Michael L. MAFR, Witness and Dialogue follows the history of this complementary pair: International Re-
view of Mission LXXXV1/340. 1997/1-2. 113-117.

2 BoscH David J., Mission as Common Witness formulates the seven characteristics of this new paradigm: In Boscu David .,
Transforming Mission: Paradigm Shifts in Theology of Mission. New York, 1991. 457-467.

There is also a reader’s companion to this important book: PACHUAU Lalsangkima, Classic Texts in Mission and World Christi-
anity. Norman E. Thomas (ed.): A Reader’s Companion to David Bosch’s Transforming Mission (1995). International Review of
Mission LXXXV/336. 1996/1. 121-122.
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I. From Christianto Common Witness

There are five documents dealing with the very question of witness (Christian or
common) in the history of the ecumenical movement at the highest level. The first
one is Christian Witness, Proselytism and Religious Liberty (CWPRL, 1961)%. Its
conception and birth was required first by the WCC Evanston Assembly in 1954.

A decade later the RCC joined the ecumenical movement, and a JWG was established
in 1965. One of their first documents is the Common Witness and Proselytism (CWP,
1970)°.

Their second joint statement on this topic is the most elaborated and wide-embracing
among all: Common Witness (CW, 1982).% It has an appendix with certain important
and significant case studies and personal and communal testimonies.

The most recent study guide of the JWG, which was written after the fall of the
Berlin Wall and the opening up of the Central and Eastern European countries, is The
Challenge of Proselytism and the Calling to Common Witness (CPCCW, 1996).7

The most contemporary of all of these statements is a WCC document, Towards
Common Witness: A Call to Adopt Responsible Relationships in Mission and to
Renounce Proselytism (TCW, 1997),° which is recommended to the churches by the
WCC Central Committee.

Preceding this call, four meetings were held to formulate and elaborate the text itself
and its content.” The first was called Towards Responsible Relationships in Mission:
Some Reflections on Common Witness, Proselytism and New Forms of Sharing, in
Chambésy, Switzerland in 1993.°

The second one was intended especially to shape the Orthodox input on the theme,
under the name Mission and Proselytism, held in Moscow, Russia, in the year 1995.
It was followed by a conference in Manila in 1995, having the title Called to Common
Witness.

Finally, in 1996, the WCC Bossey Ecumenical Institute held a meeting and
conference to redraft and rewrite this message: Towards Common Witness: a Call to
Adopt Responsible Relations in Mission and to Avoid Proselytism.

When we speak about common witness as a fundamental missiological paradigm, we
should especially consider four basic terms which surround our topic. The concept of

3 Revised Report on “Christian Witness, Proselytism and Religious Liberty in the Setting of the World Council of Churches”
can be found in the final report of the Assembly: In FRY Franklin Clark (ed.), Evanston to New Delhi (1954—1961): Report of
the Central Committee to the Third Assembly of the World Council of Churches. Geneve, 1961. 239-245.

4 The first version ever on this topic: Christian Witness, Proselytism and Religious Liberty in the Setting of the World Coun-
cil of Churches: A Provisional Report Submitted to the Member Churches for their Consideration. The Ecumenical Review
1956/4. 48-56.

5 Common Witness and Proselytism: A Study Document. Published for example in the official forum of the World Council of
Churches: The Ecumenical Review 1971/1. 9-20.

6 Common Witness: A Study Document of the Joint Working Group of the Roman Catholic Church and the World Council of
Churches. Geneve, 1980.; and The Secretariat for Promoting Christian Unity-Information Service. 1980/3—4. 142-162.

7 The Challenge of Proselytism and the Calling to Common Witness: A Study Document of the Joint Working Group. The
Ecumenical Review 1996/2. 212-221.

8 Towards Common Witness: A Call to Adopt Responsible Relationships in Mission and to Renounce Proselytism. Geneve,
1997.

9 COONEY Monica SMSM, Towards Common Witness: A Call to Adopt Responsible Relationships in Mission and to Avoid
Proselytism lists all four of these conferences and meetings: International Review of Mission LXXXV/337. 1996/2. 283-289.

10 Their insights can be read in the elaborated report, Towards Responsible Relations in Mission: Some Reflections on Com-
mon Witness, Proselytism and New Forms of Sharing. International Review of Mission LXXXII/326. 1993/2. 235-239.
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religious freedom places the question in the communal context of world religions and
Christian denominations and on the other hand in the personal context of free will and
human individuality and personality.

The responsibility of Christian witness is a fundamental moral and ethical element of
being authentically Christian. The ecumenical way of witnessing is this common one,
of which we quote a definition here.

Finally, we have alook at the counter-phenomenon to witnessing, which is the betrayal
of the whole movement towards visible Church unity: the phenomenon of proselytism,
including the different kinds of proselytic actions.

The term which by now replaced Christian witness in the vocabulary of the ecumenical
movement is common witness, a phrase which stresses the fact that separate witness to
the truth is a counter-witness by itself.

1. Religious Freedom for All

In its definition of religious freedom, the Universal Declaration of Human Rights
(UDHR, 1948) was influenced by contemporary theological views, schools and
movements, and it also had a great impact on the later development of Christian self-
understandings, for example on the RCC Second Vatican Council."

The paragraph is a beautifully elaborated one, and goes as follows: “Everyone has the
right to freedom of thought, conscience and religion. This right includes the freedom to
change the religion or belief, and freedom, either alone or in community with others,
and in public or in private, to manifest this religion or belief, in teaching, practice,
worship and observance.”

When the CWP (1970) mentions this whole definition, it does not miss adding a
very important phrase to the last sentence: everyone has the right to manifest religion
also “in social action.” This addition signals the explicit turnover of our theological
way of thinking towards the social (and sometimes political and sociological) issues as
well, since they should be—and step by step they are indeed—on the agenda of every
religion, according to our present understanding.

Every right, however, has a counterpart, which should be usually a moral and ethical
duty and responsibility. The RCC Second Vatican Council has explicitly formulated this
responsibility, when it dealt with human dignity in Dignitatis Humanze: Declaration on
the Right of the Person and of Communities to Social and Civil Freedom in Matters
Religious (1965)."* The other side of religious freedom in this setting is our common
human responsibility to seek and search for the truth ceaselessly, especially because we
have reason, we have conscience and moreover we have free will.

The WCC’s Nairobi Statement from 1975 completes this picture, adding that we also
have our human responsibility to serve the whole community that we are members of
and that we belong to either by blood, history, culture, or decision.

11 LItTELL Franklin H. examines this very important impact in quite a few sentences in his brilliant article: A Response to
the Decree on Religious Freedom. In ABBOTT Walter M. SI (ed.), The Documents of Vatican II. New York, 1966. 697-700.
12 Dignitatis Humanz on the Right of the Person and of Communities to Social and Civil Freedom in Matters Religious
(1965). It can be found for example in ABBOTT Walter M. SI (ed.), The Documents of Vatican II. New York, 1966. 675-696.
http:// www. vatican.va/ archive/ hist_councils/ ii_vatican_council/ documents/ vat-ii_decl_19651207_dignitatis-humanae_en.
html.
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2. Christian Witness to the Kingdom

Witnessing, ie. martyria (martyrdom) is an integral part of the nature of Christianity.
Of course, the unique and decisive witness of God, the true and faithful witness in a
proper sense is Jesus Christ Himself (Rev. 3,14), the source of all of our witness."?

Our (partial) witness (or participation in witnessing), on the other hand, includes,
as the CWPRL (1961) document puts it, the act of persuading persons to accept the
supreme authority of Jesus Christ, committing themselves to Him, and rendering Him
loving service in the fellowship of His Church. This language, which was influenced
by the missionary approach of the International Missionary Council (IMC), which
had just joined the WCC in the same year at the WCC New Delhi Assembly (1961),
changed in the next document, partly because of the entrance of the RCC into the
ecumenical movement.

In CWP (1970), the definition of Christian witness is the act of proclaiming God’s acts
in history and seeking to reveal Jesus Christ as the true light, which shines for every
human in their whole life and in the whole world. The statement discerns three fields
where this genuine and authentic witness can and should take place: in the worship of
God, in the responsible service of others and in the proclamation of the Good News,
the Gospel of Jesus Christ.

The last official paper that defines this term is the CW (1982), which is the most
humble in the understanding of our part in this process. According to this document,
Christian witness is charity, love and humility by our own being. It possesses especially
two important characteristics: it always seeks a response from the others, and it is ready
even for martyrdom (witnessing by blood, facing even death). The response which
arrives from the others is enriching also for the persons witnessing, and makes them
constantly rethink their relationship with the witnessed reality.

3. Common Witness: The Future Way

We are going to build on the definition now given by the CWP (1970) document,
which understands common witness as the all-embracing sum of all joint efforts aiming
to manifest the divine gifts of truth and life we Christians already share in common.

The two basic theological reasons given there are that Christians are already one
by virtue of their baptism; and that Mystery, Word and Spirit are witnessing to one
another, in a Trinitarian, perichoretic (mutually interpenetrative) way, where we are
called to participate in.

There can be a third explanation as well: that Christianity has a chance in the new
territories to make a new start, maybe forgetting the schisms and sins of the past against
our visible and manifest unity.'®

The freshness and dynamism of the younger churches gives a new hope and impetus

13 BRIa Ion, Witness starts with this fundamental statement: In Lossky Nicholas — BONINO José Miguez — POBEE John S.

— STRANSKY Tom F. - WAINWRIGHT Geoffrey — WEBB Pauline (eds.), Dictionary of the Ecumenical Movement. Genéve, 1991.
1067-1069.

14 BEVANS Stephen B. SVD, Common Witness collects the reasons, apart from the two basic ecumenical ones, for common
witness: In MULLER Karl SVD — SUNDERMEIER Theo — BEVANS Stephen B. SVD — BLIESE Richard H. (eds.), Dictionary of
Mission: Theology, History, Perspectives. New York, 1997. 72-73.

15 The Pontifical Council for Promoting Christian Unity gives this rarely used insight in The 1993 Directory for Ecumenism.
Origins 1993/9. 130-160.
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for the creative manifestation of our already given but not yet fully realised unity and
oneness as the only Church of Jesus Christ.

One can easily notice and see that common witness is a much broader concept than
just being in cooperation with each other or just our joint efforts together. It is broader,
since it needs the acknowledgement, respect and appreciation of the shared gifts of
grace, truth and love in our denominations and also the frank rejoicing and joy in their
exercise.'®

4, Proselytism throughout the Ages

The term that has changed its meaning the most, almost from one point to a totally
contrary one, is the distasteful term proselytism. In Biblical times (from the Greek
phrase: who comes towards) it basically meant a person who became a member of the
Jewish community by believing in YHWH and respecting the Law of Moses.

The word itself occurs only four times in the New Testament, once in Matthew and
thrice in the Acts of the Apostles. Among others, proselytes were present at the event
of Pentecost, according to Acts 2,10. In Matthew 23,15 Jesus condemns the Pharisees,
and when enlisting their sins, he mentions one that they cross sea and land to make a
single proselyte, but then they make this new convert twice as much a child of hell as
themselves.

When the Apostles selected seven persons of good standing in Acts 6,5, full of the
Spirit and wisdom, whom they appointed to the task of waiting on tables, by laying
their hands on them, one of them was Nicolaus, a proselyte of Antioch. Finally, Acts
13,43 mentions that many Jews and also many devout proselytes followed the apostles
Paul and Barnabas, who spoke to them and urged them to continue their life in the
grace of God.

The Early Church continued to use the term, but gave it another meaning, parallel
with the extension of the phrase people of God from Jews (the people and nation of
Israel) to Christians. In those times, proselytism started to mean a person of another
faith who converted to Christianity by changing religion.

Some centuries later in the ecumenical movement it got a very different meaning,
close to sheep stealing.'” In contemporary vocabulary we are not speaking about
individuals marked by the name proselyte, but rather processes of churches, denoting
their activity, with the suffix -ism.

The CWPRL (1961) document defines proselytism as the corruption of witness
specifically in purpose, motive and spirit. This is quite a broad definition, embracing
all kinds of false witnesses.

The meaning of the term is slightly narrowed by the CWP (1970) document. It
circumscribes the word as a conglomerate of different kinds of improper attitudes
and behaviours which fundamentally violate the right of the human person (either
Christian or non-Christian), to be free from external coercion in different religious

16 The rejoicing and joy is stressed in STRANSKY Tom, Common Witness. In Lossky Nicholas — BONINO José Miguez

— POBEE John S. — STRANSKY Tom F. — WAINWRIGHT Geoffrey — WEBB Pauline (eds.), Dictionary of the Ecumenical Move-
ment. Geneve, 1991. 197-200.

17 The term is used in HORNER Norman A., The Problem of Intra-Christian Proselytism. International Review of Mission
LXX/280. 1981/3. 304-313.
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matters. It is obvious that in this stage proselytism is understood as the opposite of
religious freedom. Especially remarkable is the fact that it contains non-Christians
(using the contemporary term people of other living faiths) as well. Of course, it does
not exclude, forbid or even discourage mission as such, but calls forth our responsibility
to conduct it in a fair and honest manner, free of coercion on others.

The CW (1982) document keeps and repeats this meaning, with some alterations:
proselytism violates the right to be free not just from mainly external coercion, but
from moral restraint as well as from psychical and psychological pressure.

The first document to sharpen the term for Christians is the CPCCW (1996), stating
that proselytism is the collective noun for all conscious efforts of Christians with the
intention to win adherents from other Christian communities. This is also the first
place to use the word conversely to common witness.

The most elaborate and accurate definition of it is to be found in the document TCW
(1997). It uses the word to denote the encouragement of Christians to change their
denominational allegiance, through certain ways and means that strongly contradict
the spirit of Christian love and charity, violate the freedom of the human person and
diminish trust in the Christian witness of the Church of Jesus Christ.

In this broader sense proselytism is in fundamental opposition to ecumenism, to the
ecumenical movement and thinking, to religious freedom and liberty, and also to our
common and therefore Christian witness.

I. Credibility and Counter-Witness

The main problem with the phenomenon of proselytism is that it scandalizes the
fellow churches and the world, and so it provides a counter-witness to the truths and
depths of the Christian idea of living and believing. Now we shall take a look at the ways
churches (who are sisters to each other) show bad examples by their efforts at gaining
new members through fierce competition against each other, by offering advantages to
the recent converts, using unmerited language, too strong ties with the state and the
political powers and principalities, or a superior and exclusive way of thinking about
ourselves and others.

Apart from the obvious and scandalous counter-witness in many parts of the Globe,
there are some debated issues of theology which are unsolved as yet, but which are in
a process of understanding and convergence among us. Examples are our approach to
Church history; the doctrines and dogmas of different traditions, especially concerning
sacraments (baptism and marriage); and the ecclesiological question (issues concerning
the Church), which seem to embrace all the other aspects and theories.

1. History and Rivalry

Weallhave different historical experiences, and our understandings and interpretations
of past events vary, or sometimes totally contradict each other. The historical arguments
coming from wounded memories are poisoning our relationships. Sometimes children
are blamed for the sins and faults that their parents committed a long time ago.

Most of the denominations refuse the Early Church concept of the canonical territory



STUDENT WORLD 2006/1 FORETASTE OF ECUMENISM 57

of a certain local church. A special case here is the one of the Eastern Rite Catholics,
whom some call a treasure, some a scandal, but in each case their very existence seems
to be an obstacle towards unity.

Since the missionary activities of the XIX* and XX* centuriesled to parallel ecclesiastical
structures in the so-called mission fields of the younger churches, the Atlantic culture
managed to export its historical divisions to other continents. Sometimes the enmities
in these newly reached territories are even more fervent, fierce and tragic than in the
countries and regions of the world where the separations happened so many years
ago.

The ministry of reconciliation is given to the churches as an obligation and also as an
opportunity. The means of that could be sharing information and accountability to each
other; prior discussion with the church which already exists on a certain (canonical)
territory before engaging into any kinds and sorts of mission and evangelisation work;
or the continuous collaboration and cooperation while doing mission.

The ecumenical solution is to strictly renounce this denominational competition and
rivalry' of committed Christians in these territories, with a special focus on avoiding
the establishment of parallel ecclesial structures. The final solution would be, of course,
to form and maintain responsible relationships with each other in every aspect.

2. State and Politics

Sometimes close connections to the state in unhealthy ways cause problems in intra-
Christian relationships. The political powers, principalities, and the ruling government
can provide a helping hand to the oppression and harassment of minorities, or can help
to put pressure on them."

In some parts of the world the Christian churches coming from richer and wealthier
countries might misuse humanitarian aid for the purpose of gaining new members
for their religious communities. Also, when poorer people arrive to some wealthier
territories, and they are immigrants and usually marginalized there, certain benefits
are offered to change their denominational allegiance, and in that way to exploit these
people’s needs.

What we can do is to firmly condemn and disclaim any kinds of manipulations of
and with humanitarian assistance in its every form, and dedicate ourselves to helping
immigrants in their struggles regardless of their denomination.

The separation of state and Church is basically the fruit of the French Revolution,
but nevertheless a fruitful means of living together and possessing the freedom of
conscience, religious freedom and liberty, especially when this separation does not
mean enmity, but can entail also cooperation in common concerns as required.?

18 Sauca loan, Towards a Fresh Affirmation of the Ecumenical Commitment to Mission in Unity. International Review of
Mission LXXXVI/343. 1997/4. 383-388.

19 MEJia Jorge sees rightly its importance in Non-Catholic Missions in Catholic Countries? In KONG Hans (ed.), Do we
Know the Others? Concilium 1966/14. 104-110.

20 MURRAY John Courtney ST does not hesitate to agree with it in Religious Freedom. In ABBOTT Walter M. SI (ed.), The
Documents of Vatican II. New York, 1966. 672-674.
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3. Language and Doctrine

Many times one can find unjust and uncharitable references to other fellow churches
and towards their members in the language of some Christians, including unfair and
even malevolent criticism. It can happen for instance by caricaturing the others
concerning their use of arts in church buildings and other religious places, their
practice of devotion towards icons, their veneration of Mary, the Holy Virgin and the
other saints, or their prayers for the dead.

One can see that this way of proselytism is directed from the less liturgical churches
to the more ritualistic ones. It is extremely common in these cases that people are
unevenly comparing their ideals against the practices of the other communities. In
some other cases there is suspicion or even the lack of respect for the culture and
civilization of the partner.

Behind the question of proselytism and mission, real ecumenical problems lie, such
as the content of our faith, the limits of legitimate diversity inside unity, and the goals
and aims of mission and evangelisation.

The most acutely aching problem is rebaptism, since baptism is considered to be the
only ecumenical sacrament so far, and thus a value and treasure to be protected by all
Christians and Christian churches. Among the acute questions in this respect there
is also marriage, and the necessity of the parents’ consent in case of a child’s or any
youngster’s conversion.

The shift from malevolent criticism to self-criticism and self-examination of
conscience, to repentance and genuine inner renewal could be fruitful as well. We can
offer what the Apostle Paul advised to us in his letters: let us speak the truth in love as
fellow baptized members of the same Church.

What is a basic topic for our common future is the issue of education and formation
inside our churches to mutual sensitivity and understanding and reciprocal trust. Only
in this friendly and even sisterly and brotherly atmosphere can we really listen to
each other in genuine encounter and dialogue, which leads us to an as-yet unknown
future.?!

9. Exclusivism and Ecclesiology

The Christian denominations differ also in the notion of Church membership: how
to become a member, how to determine the length of it, and what our duties and
responsibilities are when being a church member. Concerning the commitment
of members of other denominations, a value judgement is common among us. To
mention just a few: nominal member, true member, and born-again member.

It is also not obvious at all who can be rightly called “unchurched”, and along with
this logic, who really needs a re-evangelisation. Some denominations are engaged in
and committed to Church growth and expansion in terms of mere numbers.?

Frequently among new religious movements and sects, exclusivism and sectarianism

21 ARNOLD John — MARTINI Carlo Maria uses this poetic expression in ‘At Thy Word’: Mission and evangelisation in Europe
Today. Report on the Fifth Ecumenical Encounter, Santiago de Compostela, 13-17 Nov 1991. Catholic International 1992/2.
88-93.

22 NEWBIGIN Lesslie cannot but sadly state this in Common Witness and Unity. International Review of Mission LXIX/274.
1980/2. 158-160.
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is very popular, culminating in fundamentalist and intolerant stances. Claims such as
“the only true Church,” “the only right faith,” “the one and only way to salvation,” cause
aching tensions among the people of God.

Although there are historical churches which have such and similar claims, they differ
in a certain and important way that they recognize the (sacramental) possibilities of
salvation in other churches and ecclesial communities as well.

This is the decisive point which can help us to differ between exclusivism and such
historical claims coming from a certain ecclesiology. An eager willingness to learn from
each other and to be open to the other’s gifts and the surprises of the Holy Spirit seems
to be a proper and to-be-followed attitude towards the separated churches.

Our ecumenical obligation is openness and concern to discern worthy and unworthy
motives in the hearts and souls of the new converts, and to consult each other when
it comes to the shift of one’s denominational allegiance. Real fellowship is the very
beginning and the final goal of witness in general.?

I11. Vision of a Participatory Basileia

We examine here six areas enlisted in the aforementioned documents, where the
possibility of ecumenical cooperation and genuine common witness are already given
realities. Among these fields there are koinonia, diakonia and service, the territories
of human rights and social justice; the translation and study of the Bible, the word
of God; deep and open theological dialogue among each other; common (or at least
shared) religious education and evangelisation; and common prayer and intercession
for each other.

The two main golden rules for our acting together should be as follows: Let us do all
things and deeds together except where the fidelity to our conscience would forbid it.
And secondly, any situation where contact and cooperation between different Christian
denominations are refused must be regarded by all as abnormal.

1. Service, Human Rights and Social Justice

Diakonia and service basically mean the same thing in the community: to help all of
our neighbours in their human needs*, in community This is one thing that we could
easily make in common, and we also should do it, in order to multiply our capacities by
this reciprocal support.

Of course, there are a lot of areas and fields where we can work together in the
society. A good organizational and institutional example can and should be Inter-
Church Aid, where one church supports and helps the other one, which is from another
denomination.

In the field of human rights and social justice the denominations are able to witness
together, to maintain and to show to the world the wide variety of spiritual, ethical and
moral values which they share in common.” The ecclesial communities should also

23 DURRWELL Frank is right to say this in Christian Witness: A Theological Study. International Review of Mission
LXIX/274. 1980/2. 121-134.

24 MAURY Philippe’s opinion comes from the students” experience: Witnessing in the University Communities. The Student
World 1953/2. 120-130.

25 MOORE Richard, Witness: Jesus Christ’s Mandate to the Church. Response to Bishop Mortimer Arias. International Review
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work hand in hand for the respect of human dignity in all parts of the world, for peace
in the weekdays and in the hearts and souls of the people.

These joint efforts are remarkably needed in the cases of natural disasters, hunger
and different kinds of human suffering in the world. The Christian denominations
are capable and also responsible to unite their forces for the development of all of
humanity.

2. Dialogue, Education and Evangelisation

Much can be said about the unquestionable eagerness and need for a deep and
seeking theological dialogue, as a foundation and source of our Christian common
witness, and as the speaking of truth in love.

“The truth that leads to life is found only in dialogue and communion,” says Maria
Teresa Porcile SANTISO. Because of its basic and elementary importance, we mention
here the common research of the Holy Scripture, and the different publications and
statements on still divisive issues.

The word of God, the Bible, should be treated as our common Christian ground on
which we can grow together in sharing community and visible unity. One means of this
growing is the common ecumenical translation of the Bible (including, of course, the
deuterocanonical books or apocrypha, at least in the appendix).

Another means are the reading together of the Holy Book, the Sacred Scriptures,
common Bible studies, pulpit exchange, common schoolbooks for Biblical studies; and
there are many other ways of studying the Bible, being pilgrims in a road where our
own ecumenicity requires us to do all these.*

We have already mentioned the strong importance of common religious education
and common Christian evangelisation. One kind of organ among the many to fulfil
this task of ours is the system of national and regional (and the world) councils of
churches.

There the genuine and deep listening to each other and also the thankful and grateful
receiving from the others as well as the “bringing together the fruits of the discussions
and debates™ can genuinely take place.

296

3. Prayer for and with the Others

So far we followed the glorious road of the term common witness in the ecumenical
age of mission and evangelism. We were not silent about the wrong, bad and dangerous
side of this missiological phenomenon, proselytism. We examined the misuse of our
common vocation to witness Jesus Christ to the world. We kept in mind the still
undecided or unclear questions as well, which need further elaboration, study and
investigation.

In the dimension of spiritual ecumenism, the celebration of our interrelatedness,

of Mission LXV/257. 1976/1. 34-36.

26 Poetic expression by SAuca Ioan, One Gospel — Diverse Expressions. International Review of Mission LXXXV/337. 1996/2.
253-256.

27 SANTISO Maria Teresa Porcile, Common Bible Work: A Living Parable of Common Witness. International Review of Mis-
sion LXX/279. 1981/2. 174-176.

28 YUNG Hwa, David ]. Boscu: Transforming Mission: Paradigm Shifts in Theology of Mission. International Review of Mis-
sion LXXX1/322. 1992/2. 319-324.

Another important review of this book: Kim Kirsteen, Post-Modern Mission: A Paradigm Shift in David Bosch’s Theology of Mission?
International Review of Mission LXXXIX/353. 2000/2. 172-179.
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like the Week of Prayer for Christian Unity (and also the Universal Day of Prayer for
Students), liturgy is essential and cannot be omitted. This can be exercised by certain
charismatic communities, by different monastic orders, also by religious fellowships
and ecumenical groups (such as the Bossey Ecumenical Institute in Switzerland, or
the Békés Gellért Ecumenical Institute in Pannonhalma, Hungary), or even by the
smallest (sometimes-ecumenical) unit of the Church, the marriage or ecclesiola (small
church).

The further elaboration of our common notion on the truth (the area of scientific
epistemology) and our common notion on the Church (the very field of ecclesiology)
and the united (but naturally still very much diversified) understanding of the mission
of the Church as Missio Dei, are tasks which remain for the future.

In solidarity with and interceding for each other we can strengthen our ties; a process
which should and will conclude in the final and eschatological common witness: the
all-embracing sharing of the supreme sacrament of ours, the Holy Eucharist. In our
prosperous future, a lot of common hopes and expectations can finally find their
fulfilment, with the help of God, in God’s Basileia. Ahead of common witness, there is
still an important role to play until its blossoming: the common witness of an already
visibly united Church.
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John George HUBER

What is the Ultimate
Ecumenical Challen%e
on the Bumpy Road to
Christian Unity?

My ventures in interchurch journalism are a way of “carrying the ecumenical torch”
from the global level to the local koinonia of Jesus Christ’s followers. While identifying
what I believe to be the ultimate ecumenical challenge, namely, church-dividing
ecclesiological issues, 1 rejoice in the many significant agreements that have been
reached across confessional lines to advance the cause of that unity for which our Lord
prayed (John 17). May this example of spiritual ecumenism inspire us to go and do
likewise with passion and perseverance.

Where a Missouri Synod Ecumenist Became the Village Elder

I have always been urging others to pursue lifelong learning. Then, as if to “put my
money where my mouth is,” I invested in a two-semester Master of Ecumenical Studies
program near Geneva, Switzerland, at the age of seventy.

Bossey, the Ecumenical Institute of the World Council of Churches (WCC), each term
attracts around fifty seminarians, younger pastors and lay people from every continent,
who represent a wide range of cultures and Christian traditions.

Among them are about a dozen Master students who take additional seminars and
then translate their more focused theological research into a major hundred-page
dissertation that must be defended before a jury of professors from three faculties,
including a representative from the University of Geneva, the institution that accredits
the academic program.

In a plenary session during the opening week, a student voiced concern over an
interpersonal conflict that was brewing within our community, which she said could
cause an explosion.

Another student suggested that someone in our midst is a person with much
experience, and could mediate the dispute. I thanked him for this vote of confidence,
but pointed to the vicar of Bossey, an ordained Evangelical-Lutheran pastor, as a more
viable resource.

Rev. John George HUBER, D. Min., is Evangelical-Lutheran, a retired pastor of The Lutheran Church-Missouri Synod, currently
chairing the Faith, Order and Witness Committee of the Ecumenical Council of San Diego County, California, United States. His
email address is john.huber@ecunet.org. This article is a compilation of several short articles written for a newsletter of the Pacifica
Synod of the Evangelical Lutheran Church in America (ELCA), located in Southern California. Also included is a report on the
National Workshop on Christian Unity that was published in Ecumenews of the Ecumenical Council of San Diego County.
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The director of the Ecumenical Institute then noted: “So we have a choice between
the vicar and the village elder!” The name stuck during all ten months of my stay, and I
regarded it as a badge of honor.

The Bossey program has an academic focus that involves listening to lectures, giving
reports on assigned readings, making oral presentations at seminars, engaging in small-
group discussions and writing papers

So, doing research in the library was a frequent haunt that also provided access to
documents on the Internet, as well as a daily opportunity to keep in email contact with
distant loved ones at home.

The Institute is regarded as an ecumenical laboratory that includes an experimental
and experiential dimension of dreaming ecumenical dreams together, dining with one
another and worshiping.

There was also singing, planning, arguing, playing, hiking the nearby Jura mountains,
sharing some food and demonstrating the customs of our culture, laughing, dancing,
and sometimes grieving together.

Guiding us through this ecumenical journey were gifted professors for whom English
is not their native tongue, each representing a different confessional and national
context. At my time, one was a Romanian Orthodox priest from Romania.

Another was a Congregational pastor and Rugby coach from Samoa. Another hailed
from Tanzania and was a priest appointed to Bossey by the Vatican. A fourth professor
was a Methodist from Uruguay.

Let me be more specific about my ecumenical discoveries. Through the process of
writing my paper, an overarching impression was that the many bilateral and multilateral
dialogues between and among the separated denominations have produced many
agreements.

These include topics like baptism, the Eucharistic presence of Christ, Scripture and
Tradition, Mary and the saints, the centrality of God’s grace in Jesus Christ, and some
aspects of the papacy, among others.

All these topics and aspects indicate the prompting of the Holy Spirit. Unfortunately,
most of these ecumenical achievements and results are not known by lay people and
even pastors in the local parish.

Therefore, I have decided to tell this ecumenical story to all who are interested and
will listen to it, in order to share the results of four interconfessional initiatives that are
documented in my paper.

These are the following: (1) the nine U.S. Lutheran—Roman Catholic dialogues that
began in 1965 and are now entering Round 11; (2) the agreements on the Eucharist
and the ecumenical goal facilitated by the Faith and Order (F&O) Commission of
the World Council of Churches (WCC); (3) the Joint Declaration on the Doctrine of
Justification (1999), resulting from years of international conversations between the
Vatican and churches belonging to the Lutheran World Federation (LWF); and (4)
the full communion agreements between the Evangelical Lutheran Church in America
(ELCA) and five other churches, with a sixth entering this process later.

All of these positive impressions of the quest for visible Christian unity are matched by
a new realization of the remaining ecclesiological challenges of the historic episcopate
and papal primacy, as well as ongoing disagreements over ethical questions.
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Feasting on an Ecumenical Smorgashord

The annual National Workshop on Christian Unity that was held in San Jose,
California, in May 2006, had a rich variety of worship experiences, personal contacts,
lectures, seminars and luncheon gatherings. The bottom line is that this ecumenical
smorgasbord was a truly delectable feast.

While the emphasis at the workshop is to relate to one another ecumenically, the
various denominational groupings also hold their own separate caucuses to deal with
in-house issues that bear upon our common quest for Christian unity.

Worshiping together is a vital venture in spiritual ecumenism. During the processional
of the opening liturgy, we all sang “In Christ there is no East or West.” Liturgical dance
was also a grace moment, and the choral group was outstanding.

In the homily we heard that nobody and no denomination has the whole truth. The
only way that we can get the truth is to come together. We must strive to be in full
communion with one another.

Each day began with a morning prayer. On one occasion there was a service that
featured Taizé chants. An Episcopal-Lutheran Eucharist was celebrated one evening,
followed by a reception.

Another memorable Eucharistic service was sponsored by the nine mainline Protestant
“COCU” denominations that, since 2002, have affirmed a covenanted relationship
known as Churches Uniting in Christ (CUIC).

Their greatest challenge is to recognize and reconcile one another’s ministries. A
special committee is engaged in dialogue and study, with the determination to present
the final draft of a document for a vote on this issue by the member communions.

The homilist urged a new approach to unity by offering the acronym “COYOTE,”
which stands for “Call Off Your Old-Time Ecumenism.” In an effort to become more
ecumenically inclusive, the National Workshop invited two prominent “conservative
evangelicals” to make presentations.

Richard J. Mouw, president of Fuller Theological Seminary in Pasadena, was the
keynote speaker. He identified four characteristics of the evangelicals: (1) advocating
conversion to Jesus Christ and a personal relationship with him; (2) accepting the
supreme authority of the Bible; (3) the centrality of the cross; and (4) an activism that is
engaged in evangelism and working for justice and peace. Evangelicals resist conciliar
ecumenism. They are more committed to parachurch networks like Promise Keepers.

The closing lecture of the Workshop featured another evangelical, Kevin MANNOIA,
chaplain of Azusa Pacific University’s Graduate and Professional programs. He drew
upon the river imagery of Ezekiel 37 to describe the Reign of God.

Kevin MaNNoOIA said that God’s Reign brings life to the disenfranchised, the abused,
and the poor. We are the called-out ones engaged in this task. My prayer, he said, is that
God will make us one.

One of the inspiring high points of the Workshop was the LARC (Evangelical-
Lutheran, Anglican and Roman Catholic) luncheon, followed by a brilliant presentation
on Papal Authority by the former Archbishop of San Francisco, John QUINN.

He compared concepts of authority at the First Vatican Council (1870) and the
Second Vatican Council (1962-1965), and insisted that the role of the Pope includes a
collegial relationship with all the bishops. The evidence he cited for this collegiality is
the encyclical of Pope John Paul II, Ut Unum Sint, written in 1995.
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Archbishop QUINN said it is time to ask other Christians about their attitudes toward
the papacy. He assured the audience that communion with Rome does not mean
absorption by the Roman Catholic Church.

I came away from this ecumenical smorgasbord with what my father used to describe,
after enjoying a delicious meal, as a “pleasant sufficiency.” Ringing in my ears are the
closing words of Lorelei FucHs SA, who chaired this whole workshop: “Let us go
forward to renew our commitment.”

The Road to Unity

Shortly after the attack on the World Trade Center in New York City in 2001, the
Lutheran Church—Missouri Synod (LCMS) President, Gerald KIESCHNICK, went to
Ground Zero together with former ELCA Presiding Bishop, H. George ANDERSON,
and then joined him in a gathering of pastors who prayed and sang hymns together.

Missouri Synod critics accused Gerald KIESCHNICK of unionism, because these
pastors were not in total doctrinal agreement. Nevertheless, Gerald KIESCHNICK has
been re-elected to his presidential post.

Then-Atlantic District President David BENKE offered a prayer in Jesus Christ’s name
at Yankee Stadium, standing together on the same platform with representatives of
various Christian and non-Christian religions.

He was charged with the heresy of syncretism, but has since been acquitted. Admittedly,
interreligious worship has its controversial aspects, because it can mislead people into
assuming that all religious traditions are basically the same, thus compromising our
conviction of the uniqueness and universality of Jesus Christ.

Even Pope JoHN PauL II, when gathering Hindus, Jews, Muslims, Buddhists,
Christians and other members of a whole spectrum of religious faiths at Assisi in 1986,
made this subtle theological distinction: “We have not come here to pray together, but
we have come together to pray.”

Without dealing with the interreligious issue for the moment (although my attendance
at the Parliament of the World Religions in 1993 equips me to do this), I want to highlight
the ingenious policy of the Evangelical Lutheran Church in America in striving for “full
communion” with other Christian denominations.

It was with an ecumenical vision that the creative staff in the ELCAs Department for
Ecumenical Affairs applied some important Evangelical-Lutheran principles to meet
the challenge of Christian unity. Here are three of them:

1. The satis est of the Augsburg Confession. Article VII of this historic statement of
faith (from 1530) that is regarded as normative by all Evangelical-Lutherans worldwide
says that “for the true unity of the Church it is enough (satis est) to agree concerning the
teaching of the Gospel and the administration of the sacraments.”

Critics might call the ecumenical application of this principle Gospel reductionism.
I suggest that it is Gospel centralism, and those who deny its intended potential for
fostering unity with other Christians have, in effect, altered the Unaltered Augsburg
Confession.

2. The concept of adiaphora. Moving from a Latin to a Greek term, this means that
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some cherished points of controversy, like the historic episcopate of the Anglican
tradition, are not considered essential for unity.

They are adiaphora, or “indifferent things, neither commanded nor forbidden by God”
(Formula of Concord, Article X). Thus, the Evangelical-Lutherans made a distinction
between what is essential and what is important.

They also exercised some useful Evangelical-Lutheran freedom, as did other
Evangelical-Lutheran communions, to interpret the historic episcopate more broadly
and accept it for the sake of unity.

3. Unity in Reconciled Diversity. This is an ecumenical model advanced by the
Lutheran World Federation (LWF) that finds its theological basis again in Article VII
of the Augsburg Confession:

“It is not necessary for the true unity of Christs Church that ceremonies, instituted
by people, should be observed uniformly in all places.” The key concept here is not
uniformity, but diversity.

It is the Anglicans who in the past have claimed to be the bridge church, as a rallying
point for all other churches. But is it possible that the Evangelical-Lutherans, just by
being confessionally Evangelical-Lutheran, have now earned this title?

Addressing the Ultimate Ecumenical Challenge

What is the ultimate ecumenical challenge for the Evangelical-Lutherans and Roman
Catholics? Is it our differences regarding the authority of Scripture? Evangelical-
Lutheran and Roman Catholic scholars were able to say together: “Holy Scripture has
preeminent status as the Word of God.”

This was part of a dialogue report, Scripture and Tradition (1995), based on the ninth
in a series of conversations in the United States, on a wide range of doctrinal issues that
began in 1965 at the conclusion of the historic Second Vatican Council, convened by
Popes JoHN XXIII and PAuL VL

Other ultimate ecumenical challenges were met by reaching significant agreements
on the Nicene Creed (1965), Baptism (1966), Eucharist (1967), Ministry (1970), Papal
Primacy (1974), Infallibility (1978), Justification by Faith (1985), and the One Mediator,
the Saints and Mary (1992).

One problem with these nine rounds of dialogues is that the agreements were never
officially received by the sponsoring churches. The Evangelical-Lutheran and Roman
Catholic theologians who participated did their work well. But the important results of
the dialogues lacked widespread publicity and acceptance.

One ultimate ecumenical challenge, then, is moving forward together from theological
conversation and convergence to the process of reception, that is, bringing these
agreements into the life of the denominations so that they become officially accepted
and taught and preached for the edifying and uniting of God’s people.

It happened on an international level when representatives of the Vatican and the
Lutheran World Federation (LWF) signed the Joint Declaration on the Doctrine
of Justification at Augsburg, Germany, on October 31, 1999. This has since led to a
consideration of the wider ecumenical context of the Joint Declaration.

If there could be another historic signing ceremony, perhaps at Rome next time,
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what might be the ultimate ecumenical challenge that would at long last be resolved?
What is the primary obstacle to unity between the Roman Catholic Church and other
churches?

The Dominus Iesus (DI) document has turned me into “a tamed ecumenical optimist.”
Authored by Cardinal Joseph RATZINGER in 2000, it maintains that non-Roman Catholic
churches “suffer from defects” and “are not Churches in the proper sense”.

Even the Joint Declaration includes a hint of this in footnote nine: “The word ‘church’
is used in this Declaration to reflect the self-understanding of the participating churches,
without intending to resolve the ecclesiological issue related to this term.”

Dominus Iesus further identifies the crux of the matter by affirming that ecclesial
entities outside of Rome “lack full communion with the Roman Catholic church, since
they do not accept the Catholic doctrine of the Primacy” (of the Pope).

There are some encouraging developments, though, regarding what many would
regard as the ultimate ecumenical challenge. There is a new realization that Christian
unity requires agreement not only on matters of faith, but also of order.

It is not only doctrinal issues that divide us, but ecclesiological questions about
structure, polity, episcopacy and papacy. These are more than upper-stratosphere issues
reserved for the theologically elite to ponder.

It is my growing conviction that those denominations that are episcopally ordered are
less likely to experience schism. We Evangelical-Lutherans cherish our documentary
basis for unity by subscribing to the historic Confessions of the sixteenth century.

But those Christian denominations which emphasize loyalty to a bishop have developed
a more personal basis for unity, identifying with a shepherd whose succession is traced
to the apostles.

The ultimacy of all this lies in the possibility that one bishop might play the role of a
universal shepherd for all Christians, a servant of the servants of God. Here are three
recent efforts to sort all this out:

1. In Pope JoHN PAUL IT's encyclical of 1995, Ut Unum Sint, he speaks of “the real but
imperfect communion that exists between us” because the papacy itself, as presently
constituted, is an obstacle to unity.

But he invites “Church leaders and their theologians to engage in a patient and
fraternal dialogue” regarding the papacy, and declares that “the primacy is nonetheless
open to a new situation.”

2. The U.S. Lutheran-Roman Catholic dialogues completed Round Ten in 2004,
and report six points of clear convergence on the theme: “The Church as Koinonia of
Salvation: Its Structures and Ministries.”

3.0n an international level, these ecclesiological issues, including the ultimate
ecumenical challenge of the papacy, are currently being addressed in conversations
between the LWF and the Vatican. They have chosen “Apostolicity of the Church” as
their overarching topic.

The word “apostolicity” reminds me of a Roman Catholic priest and professor from
Tanzania at the Ecumenical Institute of Bossey in Switzerland who admonished us not
to become “abstract scholars,” but “apostles of unity.”

And this is truly a holy vocation. As a consequence of our calling, we are convinced that
these ultimate ecumenical challenges must be addressed not only globally, regionally
and nationally, but also locally, by all of us.






FEDOR Moénika

Vision of Youth

in Service for Unity:

On the IX* WCC
Assembly in Porto Alegre

“The ecumenical formation of youth is of decisive importance for the future of the ecu-
menical movement. The quality and quantity of persons interested in ecumenical life,
both in the WCC and elsewhere, is declining. The survival of the ecumenical movement
is largely conditioned on the active and responsible involvement of youth. A vision
requires visionaries to dream and struggle for its realisation. The preparation of a new
ecumenical generation is imperative. It must become a major focus for the ecumenical
movement. The future belongs to those who have the vision and courage to shape it.”
(Aram 1)

It might be perceived from the quotation above that our article is a report of a young
steward’s experience of the Assembly in Porto Alegre (Brazil), February 14-23, 2006,
with some attempts at interpretation together with some lessons for the future.

Participating in the IX™ Assembly of the World Council of Churches (WCC) as a
young Roman Catholic person was a unique experience. Thanks to the Magyar Roman
Catholic Bishop’s Conference and the Magyar Ecumenical Council of Churches for
their support and personal advice.

Preparation and Youth Assembly

Serious preliminary training of European stewards and youth delegates was organised
by the Ecumenical Youth Council in Europe (EYCE) as a preparation for the Assembly
in November 2005 in Sinaia, Romania.

Among other important things, the participants at this training familiarized themselves
with the structure and decision-making process of the WCC; they got to know church
politics and the newly introduced consensus method. The fact that trainings were
organised in many European countries and other parts of the world shows how
important it is to train young people ecumenically.

Moreover, the Assembly was anticipated by a brief so-called Youth Pre-Assembly
(11-13 February). All of the stewards and many young delegates and other young
people participated, all together around 250 youth.

FEDOR Ménika (1979) is Roman Catholic and has a degree in sociology. She is a member of the Executive Committee (ExCo) of the
Ecumenical Youth Council in Europe (EYCE), and a board member of the Magyar Ecumenical Student Christian Movement (KOD).

Her email address is monika fedor@gmail.com.
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The main purpose of this pre-Assembly was to provide the chance for young people
to get acquainted with one another and find connections. Therefore the programme
contained elements such as icebreakers and small group discussions.

Beyond the practical information, the preparation was helped by an introduction to
the venue, the Pontifical Catholic University of Rio Grande do Sul and the topics of
the Ecumenical Conversations.

During the afternoon spent together with the participants of the Women’s Pre-As-
sembly, a play was performed about the consensus method. This shows what a strong
emphasis was put on the method that ensures listening to all opinions.

Samuel KoB1a, General Secretary of WCC, gave an introduction to the theme on
the first afternoon of the Youth Pre-Assembly. Samuel KOBIA was given a tremendous
reception; the atmosphere was warm and welcoming when he invited the youth to
dialogue.

Among his suggestions, Samuel KoB1A emphasized the idea of having a global youth
president instead of a young regional president. In this model, alongside the seven
regional and the two orthodox presidents there would be a distinct youth president
responsible for making sure the voices of young people are represented at the highest
level in WCC. In this way, the current system of electing at least one regional president
who is under the age thirty-five would be discontinued.

To support this idea, he drafted very clear and understandable reasons—especially
in connection with representation that is the main role of a president. A too-young
regional president is hardly acknowledged, but the same person as youth president
would be suitable to represent the WCC.

After this meeting, it seemed youth were going to gain real representation. It was
certainly a misunderstanding that according to a press release it was the young people
who suggested the idea of a global youth president to the General Secretary.

Furthermore, Samuel KoBIA encouraged the youth to participate actively: “The
Assembly can transform you, and you can transform the Assembly as well. Without
young people, we cannot have the kind of challenge that has kept the ecumenical
movement active and relevant.”

All in all, the pre-Assembly was a good opportunity for young people to immerse
themselves in the themes of the Assembly, formulate and share their thoughts, and
from this start their participation tuned up for the Assembly.

The preparation for the ecumenical conversations should also be emphasized,
where all young people were invited irrespective of their capacities. Though complete
preparation was hindered by organisational and other difficulties, in many groups time
was dedicated to the youth contribution.

Real Ecumenical Youth Participation

“God, in Your grace, let the youth transform the world”—prayed the youth on the
last Central Committee Meeting before the Assembly; they called for a more open
Church, more relevant theology, more credible ecumenism and a more participatory
society.
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AraM I, Catholicos of Cilicia and moderator of the WCC, said in reply: “Youth have a
special role in being Church. I consider the role of youth as being essentially an agent
of transformation. We must help the youth to move from the fringes of our churches
to the heart of the churches’ life and witness, including the decision-making proc-
esses. I cannot imagine a Church without its youth. They ensure the Church’s vitality
and renewal. Youth should be actors, not merely listeners; they should be leaders, not
merely followers.”

In accordance with the demand formulated above, during preparation and in press
releases the role of youth and the intention to make it a Youth Assembly was strongly
emphasised. The reasons referring to this were put into words also in the Report of the
General Secretary and in the report of the Moderator:

“If we do not empower our youth, they will find other spaces outside the Church
and the ecumenical movement to create their own networks and seek other ways of
expressing their concerns, their dreams and visions. The IIX" Assembly was a Jubi-
lee Assembly. This Assembly must become a Youth Assembly, not only by a strong
youth presence, but also by their impact-making participation and challenging per-
spectives.”

The General Secretary, Samuel KoBIA, encouraged youth and called the audience
to involve youth better into the ecumenical work. He also pointed out one of the most
important aspects of this partnership:

“Young people need opportunities to experience the joy of working and praying with
others from different traditions and different contexts. ...

“The time has come, when we must not only open opportunities to young people for
their ecumenical growth and leadership, but where we must learn from the innovative
and dynamic models of ecumenical relationships that youth can teach us.

“As an ecumenical and intergenerational family, we need to humble ourselves and to
listen to young people. It was with young people that the ecumenical movement was
born. It is young people’s passion and insight today that will ensure the relevance and
vitality of it. Without young people our ecumenical family is incomplete.

“At this time we need to nurture meaningful relationships and shared leadership
between the generations. Young people need to know that they are important partners
and that we are open to learning from their ecumenical experience. ...

“They can help all of us to understand better where we are going and what kind of
response is required of us. The issues that engage the ecumenical movement today are
the issues which attract young people. But they need to be invited in. And they need to
be equipped and supported to participate.”

Proportion of Youth at the Assembly

Regarding the proportion of youth, ARAM I said: “Youth have a major role to play
in being ecumenical. They are called to become actively involved in reshaping and
transforming the ecumenical movement. When we organise meetings or appoint com-
mittees, we should not regard youth as merely an appendix or a separate category. The
question of youth is neither about quotas nor about programmes directed specifically
at youth. I want to see youth actively present in all categories, in all places, in all areas,
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and at all levels of the whole life and witness of the Church and the ecumenical move-
ment.”

Regarding the question of the youth proportion in the Central Committee, the high-
est level of governance, it was planned to be twenty-five percent. Since the members
of the Central Committee are Church delegates, realising the plan depends mainly on
the cooperation of member churches.

In Porto Alegre, unfortunately, it did not happen. After the first nominations, the
percentage of proposed delegates under thirty was only 13,5 percent. Then after some
more negotiations this rate increased to 15 percent.

Talking about numbers is also important, since these numbers can be interpreted as
signs of trust towards young Christian adults on behalf of the Church, which begins
with the election of delegations.

Following this, let us quote the General Secretary again: “I challenge all of you Church
leaders here at the Assembly to look at ways that your young people can participate.
call on all of us—ecumenical organizations, denominational structures, international
and regional ecumenical bodies—to commit ourselves to youth. We have tried very
hard to make this a youth assembly, but we have only partly succeeded. It needs the
will and commitment of all of us.”

The idea of a global youth president mentioned before engaged the attention of youth
until the last moments. They gathered in different circles and drafted documents to
express their opinions.

At last, at this Assembly there was no youth president elected, neither on a global nor
on a regional level. This fact equally saddened the young delegates, the stewards, other
young participants and for sure, other less young participants as well.

Let us close this topic with the words of AraMm I: “T fully associate myself with the
youths” firm commitment and clear vision. As Head of Church and as Moderator, I
have always enjoyed and been enriched listening to the youth in my church and in
ecumenical circles. Listening to the youth! What a challenge to each of us sitting on
chairs of authority in our respective churches and in ecumenical institutions! Certainly,
youth have an important role to play in our Church, the ecumenical movement and our
societies. But, to simply state that idea is not enough. We must engage them fully in the
total life of the Church and the ecumenical movement at large.”

Experience of Youth at the Assembly

There were other ways for young people to participate at the Assembly as well. Along
with the discussions of the delegates and taking part in the official programme, there
were meetings called mutirdo. The mutirdo is a Brazilian term expressing an action of
people who bring together what they have for a common and bigger benefit.

This is exactly what happened in the frame of this programme: numerous exhibitions,
workshops, panel discussions and other interesting activities were organised by people
who were willing to share their experience and knowledge.

Therefore participants were able to have the feeling that there were two parallel
assemblies: one in the plenary hall where decisions were made to influence the next
seven years of the Council, and another one on the entire campus where one could
learn and experience the varied and colourful Christianity.
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One of the pillars of the Assembly was common prayer on the theme of the title and
Bible study. In the mornings and evenings there was time for prayers and worship, and
there was time to study the Bible in smaller groups as well. According to some partici-
pants this was the most important and most joyful part of the programme.

For this Assembly more than four thousand Christians arrived from many parts of the
globe. This made visible that the search for unity inspired by the Holy Spirit captivated
the whole world. In Porto Alegre, we could experience the variety of regions and de-
nominations together with the painful division.

Also among stewards, representatives of almost all denominations could be found.
It was a great happiness to see Roman Catholic young people working with the same
enthusiasm as the others.

Though the Roman Catholic Church is not (yet) a member of the WCC, beyond Car-
dinal Walter KASPER, the President of the Pontifical Council for Promoting Christian
Unity, a number of observers were sent, and many theologians and young people were
present. Also this presence points to the fact that the Roman Catholic Church has com-
mitted itself irreversibly to the work for unity.

The Experience of Stewards at the Assembly

From one hundred countries, nearly 150 young people contributed to the success of
the Assembly. Among stewards, people with disabilities found their role and shared
the work as well.

Moreover, their presence motivated the others to solidarity and sharing. There was
a young woman in a wheelchair whose personality fascinated everyone and showed an
example with her kindness and stamina also in the hard and tiring moments.

Already in Porto Alegre stewards started to interpret their experiences; this spiritual
work is still going on, since everybody has returned with ecumenical change in their
minds and all of us have a need to multiply and share this.

Following this common reflection, we would like to describe now the most important
lessons of the Assembly for stewards. Its basis is the continuous virtual communication
among stewards.

We could be members of a community that encompasses the whole world. Anybody
can be a member of this community irrespective of gender, age, skin colour, cultural
background, origin or way of thinking, which are so important elsewhere. To be a part
of this enormous communion gives courage and self-confidence to really transform the
world in God’s grace together.

Then again the cultural variety can cause difficulties. It was hard to find our places
in this colour-cavalcade. Many of us could feel a bit lost in diversity at the beginning,
but at the same time we could experience the collaboration of people with different
cultures from all over the world.

As stewards, we experienced the importance and meaning of stewardship and service.
The work, even the minor roles, contributed to the obstacle-free run of the Assembly;
all kinds of help were instrumental in the bigger whole.
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At the Assembly we made lifelong friendships. The common work, prayers and
amusement made bonds that are able to stay strong even from distant places of the
world. The common work formed our personality as well while experiencing the serv-
ice of leadership. This experience can be beneficial in other walks of life, too.

All these together, the preparation, the experience of unity in diversity, stewardship
and leadership in bonds of friendship meant a sort of ecumenical formation, which is
necessary for blessed and effective work.

Finally, I finish with the spiritual message and experience of the Assembly: together
with some other stewards, far from the noise of the Assembly and the fight for percent-
ages, we used to go up to the top of our hotel to pray under the starry sky. The most
memorable moments for us were these prayers and singings and a worship on the last
morning led by a young woman pastor who was present as a steward.

Beside common action, common praying is indispensable. This gives the main spir-
itual content of the struggle for unity. Ecumenical efforts have perspectives only with
common prayers: “God, in Your grace, transform the world!”



Ignacio T. MONZALVO

cQué es y Como se
Vive el Ecumenismo?

El tema del ecumenismo se ha tratado desde diferentes espacios de la Iglesia. En
la mayoria de los casos se hace alusion a la convivencia con otras personas que no
comparten nuestra misma forma de ser Iglesia.

Nuestros tiempos nos demandan como Iglesia una participacién mds activa con la
finalidad de desenmascarar la idolatria que se esconde en los sistemas que impiden al
ser humano ser pleno, libre y salvo.

Desde la tradicion cristiana el ecumenismo no puede ser un tema olvidado o ignorado
pues el hacer esto iria en contra de la fundamental ensefianza y mision de Jesucristo: la
liberacion y salvacién del ser humano.

Para abordarlo, interculturalidad, dialogo interreligioso y memoria historica son
elementos permanentes en el ecumenismo. Conocerlos nos permitird vivirlo con la
finalidad de habitar la casa comiin para una vida digna de todas y todos.

iQué es el Ecumenismo?

Lapalabra ecumenismo tiene su origen en lalengua griega. OUKOVUEVE (oikouméne)
que significa: Tierra u Orbe. Los cristianos del S. I. le dieron una connotacién diferente

al utilizar esta palabra para referirse a la convivencia en el mundo habitado que en la
corriente helenista tenfa connotaciones politicas e imperiales.

Para Helio GALLARDO el ecumenismo resulta ser un término comtn en cuanto a
asociar la universalidad de la trascendencia de la Iglesia en el &mbito de la convivencia
digna y humana.

El ecumenismo se presenta como la posibilidad de contribuir al cuidado de la casa
de todos considerando las dimensiones politicas, econémicas, culturales y religiosas de
nuestro momento historico a partir de nuestra fe en Cristo.

Jesucristo deja a sus discipulos la misién de ir y propagar su palabra haciendo discipulos
(Mt. 28,16-20; Mc. 16,14-18; Lc. 24,36-49; Jn. 20,19-23). Para ellos el mandato se
concreta en el mundo habitado. Es aqui donde tienen que hacer discipulos para que
aprendan y guarden la ensefianza del Cristo.

Jesucristo no funda una Iglesia, nos da la posibilidad de ser cristianos en un mundo
en el que la liberacién y la salvacién se hacen elementos fundamentales de nuestra
sociedad.
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En Jesucristo la dimension de la salvacién social no estd divorciada de la salvacién
espiritual. Llevar consuelo a los desprotegidos, acompafiar a los marginados y sentarse
con los pobres era su ministerio. Jesucristo tenfa una misién que ahora compartimos
como Iglesia: El Reino de Dios y la liberacion y salvacion.

La primera apela a la instauracién de un reinado de Dios mediante la justicia,
dignificacién y bisqueda de la verdad (Lc. 4,43; Le. 8,1). Como parte de su tradicion
cultural y conciente de la trascendencia histérica, Jesucristo apela a su misién mesidnica
y la conecta con el sufrimiento de un pueblo que estd clamando por la liberacién (Lc.
4.18).

La segunda nos refiere a la dignidad rescatada del ser humano para salvacién. A
Jesucristo no le importaba si eran judios, romanos o de cualquier otra nacionalidad,
origen y creencia. Un centurién se acerca a Jesucristo con la finalidad de pedir sanidad
para su siervo (Mt. 8,5-13; Lec. 7,1-10).

Ah{ estaba conquistador y conquistado, opresor y oprimido en todas las dim