rtreview.org| 1202 Raleigh Road 115| Chapel Hill NC 27517 | USA

ph 9195425719 | fx 9198691643 | rtreview.org
Sepiember 2018

Trustworthy Revelations:
History by the Road

Table of Contents

Christianity in the Twentieth Century: A World
History by Brian Stanley [The Princeton History of
Christianity, Princeton University Press,
9780621157108]

History of Global Christianity, Volumes 1-3 Set
edited by Jens Holger Schjgrring and Norman A.
Hielm, translations by David Orton [Brill,
9789004303072]

History of Global Christianity, Volume I: European
and Global Christianity, ca. 1500-1789 edited by
Jens Holger Schjgrring and Norman A. Hijelm,
translations by David Orton [Brill,
9789004341920]

History of Global Christianity, Volume Il: History of
Christianity in the 19" Century edited by Jens
Holger Schijgrring and Norman A. Hjelm,
translations by David Orton [Brill,
9789004352803]

History of Global Christianity, Volume lll: History of
Christianity in the 20th Century edited by Jens
Holger Schijgrring and Norman A. Hjelm,
translations by David Orton [Brill,
9789004352810]

Ecclesiastical Law 4™ Edition by Mark Hill QC with
Matthew Chinery, Norman Doe, Benjamin Harrison
[Oxford University Press, 9780198807568]

Trustworthy Men: How Inequality and Faith Made
the Medieval Church by lan Forrest [Princeton
University Press, 9780621180601]

Ways of Reading Scripture: Collected Papers by
Frances Young [Wissenschaftliche Untersuchungen
zum Neuen Testament, Mohr Siebeck,
9783161540998]

1|page

Scriptable 032

The Ottoman "Wild West": The Balkan Frontier in
the Fifteenth and Sixteenth Centuries by Nikolay
Antov [Cambridge University Press,
9781107182639]

Anthropomorphism in Islam: The Challenge of
Traditionalism (700—1350) by Livhat Holtzman
[Edinburgh Studies in Classical Islamic History and
Culture, Edinburgh University Press,
9780748689569]

Observing Islam in Spain: Contemporary Politics
and Social Dynamics edited by Ana |. Planet
Contreras [Muslim Minorities, Brill, 978-90-04-
36498-1

Reframing the Alhambra: Architecture, Poetry,
Textiles and Court Ceremonial by Olga Bush
[Edinburgh Studies in Islamic Art, Edinburgh
University Press, 9781474416504]

Tomb — Memory — Space: Concepts of
Representation in Premodern Christian and Islamic
Art edited by Francine Giese, Anna Pawlak and
Markus Thome [De Gruyter, 9783110515893]
Language: German, English

The Siblys of London: A Family on the Esoteric
Fringes of Georgian England by Susan Mitchell
Sommers [Oxford Studies in Western Esotericism,
Oxford University Press, 9780190687328]

Medicine, Magic and Art in Early Modern Norway:
Conceptualizing Knowledge by Ane Ohrvik
[Palgrave Historical Studies in Witchcraft and
Magic, Palgrave Macmillan, 9781137467416]

Psychosis or Mystical Religious Experience? A New

Paradigm Grounded in Psychology and Reformed

Theology by Susan L. DeHoff [Palgrave Macmillan,
9783319682600]

Excursus on Some Channeled Texts

Egregores: The Occult Entities That Watch Over
Human Destiny by Mark Stavish [Inner Traditions,
9781620555774]

Spirits Speak of the Universe: Extraterrestrials,
Spirituality, and Our Galaxy by Barry R. Strohm
[Schiffer, 9780764355271]

Bibliography

©original source or rtreview.org



rtreview.org| Scriptable

Christianity in the Twentieth Century: A World
History by Brian Stanley [The Princeton History of
Christianity, Princeton University Press,
9780691157108]

A history of unparalleled scope that charts
the global transformation of Christianity
during an age of profound political and

cultural change
Christianity in the Twentieth Century charts the

transformation of one of the world's great religions
during an age marked by world wars, genocide,
nationalism, decolonization, and powerful
ideological currents, many of them hostile to
Christianity. Written by a leading scholar of world
Christianity, the book traces how Christianity
evolved from a religion defined by the culture and
politics of Europe to the expanding polycentric and
multicultural faith it is today--one whose growing
popular support is strongest in sub-Saharan Africa,
Latin America, China, and other parts of Asia.

Brian Stanley sheds critical light on themes of
central importance for understanding the global
contours of modern Christianity, illustrating each
one with contrasting case studies, usually taken
from different parts of the world. Unlike other
books on world Christianity, this one is not a
regional survey or chronological narrative, nor
does it focus on theology or ecclesiastical
institutions. Rather, Stanley provides a history of
Christianity as a popular faith experienced and
lived by its adherents, telling a compelling and
multifaceted story of Christendom's fortunes in
Europe, North America, and across the rest of the
globe.

Transnational in scope and drawing on the latest
scholarship, Christianity in the Twentieth Century

demonstrates how Christianity has had less to fear
from the onslaughts of secularism than from the
readiness of Christians themselves to accommodate
their faith to ideologies that privilege racial
identity or radical individualism.
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Excerpt: As the twentieth century dawned, many
Christians anticipated that the coming decades
would witness the birth of a new era. Their
expectation was that the accelerating global
diffusion of Christianity from its Western heartlands
to the rest of the globe would usher in the final
phase of human history—the climactic millennial
age of international peace and harmony.
Protestants in Europe and North America
confidently predicted the universal triumph of the
Western civilizing creed of technological and
scientific progress, democratic and liberal political
values, and broadly evangelical versions of the
Christian religion. In the United States, this optimistic
mood was symbolized by the revival in 1900 of
The Christian Oracle, originally a house magazine
of the Disciples of Christ, with the new and
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extravagantly aspirational title The Christian
Century. From its new base in Chicago and under
new ownership from 1908, the reconstituted
magazine rapidly established itself as the principal
interdenominational organ of mainline American
Protestantism. The magazine retains that status, and
its hubristic title, to this day, long after the
"mainline" has lost its preeminent status in American
religion.

Protestants were not alone in anticipating that the
new century held out bright hopes for the triumph
of Christian faith and values. Roman Catholics
disseminated their own distinctive vision of a coming
global transformation based on the spread of
Christian revelation. "The civilization of the world is
Christian," confidently pronounced Pope Pius X in
his encyclical Il Fermo Proposito in June 1905: "The
more completely Christian it is, the more true, more
lasting and more productive of genuine fruit it is."
Pius was asserting, not that the task of civilizing the
world had been completed, but that only in dutiful
submission to the authority of the Catholic Church
and to the Holy See could any efforts at civilization
achieve permanence. In particular, he was referring
to a movement of ltalian lay Catholics known as
Catholic Action that sought to irradiate secular
society through the agency of distinctively Catholic
confraternities and youth organizations. While Pius
commended such aspirations, he was concerned to
make it abundantly clear that no lay association
could be allowed to usurp priestly authority. The
Catholic hierarchy, in contrast to Protestant organs
of opinion, saw no prospect for global
transformation through a host of voluntary Christian
mission and reform organizations. Only the
formation of exclusive partnerships between the
Roman Catholic Church and the State could ensure
what Il Fermo Proposito termed "the subordination
of all the laws of the State to the Divine laws of the
Gospel:' Nevertheless, Pius's encyclical exuded its
own more qualified brand of Christian optimism. It
anticipated that, if only such happy marriages
between Church and State could be concluded,
"what prosperity and well-being, what peace and
harmony, what respectful subjection to authority
and what excellent government would be obtained
and maintained in the world if one could see in
practice the perfect ideal of Christian civilization."
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With the cheap benefit of hindsight, these
contrasting strands of Christian expectation that
under the leadership of either the Western
Protestant nations or the Holy See the globe was
about to enter a golden age of universal Christian
charity and international harmony display a
pitiable cultural hubris. Even at the time, there were
aggressively secular voices in Europe, the United
States, and China who with equal confidence of
faith predicted precisely the opposite—namely,
that the coming century would be one in which
scientific rationalism and modernization would
finally dispatch the superstition of religious belief to
the garbage heap of history. Observers from the
twenty-first century are better able to see the
fragility of both sets of confident predictions. They
are also only too aware that the twentieth century
turned out to be, not simply one marked by the two
world wars, but also a period in which the
perennial narrative of human beings' apparently
ineradicable propensity for inhumanity entered a
new and peculiarly ugly phase. From a Christian
theological perspective, such renewed evidence of
human perversity is neither surprising nor
problematic. As the neo-orthodox and realist
theologians of the middle decades of the century
correctly discerned, the fond hopes of human
improvement espoused by liberal Protestants in the
early years of the century represented a gross
distortion of Christian eschatology, whose central
narrative is not in fact the steady upward progress
of human civilization but the intervention of divine
grace as the only solution to human sin. The
problem that the twentieth century poses to the
Christian mind is not the apparent resurgence of
human propensity for atrocity but rather the
seeming theological inadequacy of much of the
Christian response.

In April-May 1939, as the world lurched for a
second time in three decades toward the precipice
of global conflict, the American realist theologian
Reinhold Niebuhr (1892-1971) delivered the
Gifford lectures in the University of Edinburgh on
the theme of "The Nature and Destiny of Man:' The
first volume of the lectures, published by Scribner's
in March 1941, appropriately expounded the
somber theme of "human nature” in all its fallen
state. However, Niebuhr struggled to complete the
second volume with its more optimistic subject
matter of "human destiny"” in Christ, and it did not
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appear until January 1943. Niebuhr's difficulty in
wartime conditions in making the paradoxical case
that human history both "fulfils and negates the
Kingdom of God" symbolizes the challenge that the
century poses to much Christian theology. Whereas
evidence of the negation has been plentiful,
convincing evidence of the tangible fulfillment of
the values of the Kingdom of God in actual human
societies characterized by a majority Christian
presence has been decidedly patchy. When
subjected to intense pressure from rampant
nationalism and ethnic hostility, the European
varieties of Christendom that supplied the
foundations for the hopes of world transformation
expressed at the opening of the century frequently
turned out to be less authentically Christian than
their advocates had supposed. Furthermore, while
the century did indeed witness the unprecedented
and extensive global diffusion of the Christian faith
that they had anticipated, the theological and
cultural contours that world Christianity had thereby
assumed by the close of the century were very
different in character from what they had
imagined.

While taking due note of the relevant perceptions
of outstanding thinkers such as Reinhold Niebuhr,
this one-volume world history of Christianity in the
twentieth century makes no claim to be an
intellectual history of either theology or biblical
scholarship. Theology and biblical interpretation of
an applied kind will properly be the object of
attention in those chapters where the focus is on the
ways in which Christian thinkers have reflected on
how the churches should frame their missionary
strategies in response to the challenges posed by
the modern world, including that of systemic
economic or racial injustice. Theologies of mission,
liberation, and Christian engagement with human
rights ideologies will thus occupy a prominent place
(chapters 9, 10, 11, and 12). But a comprehensive
history of Christian doctrine in the twentieth century
is a wholly different enterprise that must await the
attention of a theologian with historical interests.
Rather, this book provides a historian's perspective
on the multiple and complex ways in which the
Christian religion and its institutional embodiment in
the Christian churches have interacted with the
changing social, political, and cultural environment
of the twentieth century. For Christian readers the
approach taken may at times be disturbing in its
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insistence on the disconcerting extent to which
Christians have allowed their theology and even
their ethics to be fashioned by the prevalent
ideologies of the day. For readers who are not
Christians, the challenge may rather be to take
more seriously than they previously have the
continuing force of the impact of Christian belief
and communal practice on culture, society, and
politics in the modem world. My primary concern as
author is simply stated. In 1990 the Canadian
church historian Gavin White (1927-2016)
published a short introductory book with the
engaging title How the Churches Got to Be the
Way They Are. The primary focus of White's book
was on the churches in Britain, though he made
brief forays into the ecclesiastical history of North
America, Australasia, and the Soviet Union. In
contrast, this current volume aims in principle to
cover the globe, with particular attention given to
the transformative growth of Christianity beyond
Europe and North America. lts central question,
however, is much the same as the one White posed
in 1990. This book is an attempt to enable serious
readers—whether or not they consider themselves
to be Christians—to understand how the churches of
the world got to be the way they were in specific
geographical locations at crucial turning points in
the course of the century.

The twentieth century has suffered comparative
neglect at the hands of modern Western historians
of Christianity, who have, on the whole, remained
more interested in the intellectual and social
challenges posed to the European churches in the
nineteenth century. Yet it was the twentieth century
that shaped the contours of the Christian faith as it
is now, a culturally plural and geographically
polycentric religion clustered around a number of
new metropolitan loci in the non-European world,
from Seoul to Sdo Paulo. The majority of its rapidly
growing number of adherents found the post-
Enlightenment questions that preoccupied the
churches of the North and West to be remote from
their pressing everyday concerns of life and death,
sickness and healing, justice and poverty. In Islamic
regions of Africa and in almost all of Asia they
were also intimately concerned with the implications
of living as religious minorities in a context
dominated by the majority religious tradition, as
chapter 8 expounds with reference to Egypt and
Indonesia. Their theological priorities and ethical
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perspectives differed accordingly from those of
Christians in the North. The twentieth century thus
set the agenda for the theological and ethical
issues that now constitute the fault lines dividing
Christians and churches from each other—fault lines
that are significantly different from those inherited
from the European religious past and that still
determined the denominational geography of
Christianity in 1900. The twentieth century has thus
made it necessary for students of ecumenism to
redraw the map of Christian unity and disunity, as
chapter 6 explains. This history therefore has a
contemporary purpose as well a more strictly
historical one. It is concerned with enabling us to
understand how the churches got to be the way
they are now. For that reason, while its formal
chronological endpoint is the close of the twentieth
century rather than the present day, it will from
time to time take brief note of events and
developments that have occurred since the turn of
the twenty-first century.

The central concerns of this book have dictated its
shape. It is neither a comprehensive region-by-
region survey nor a straightforward chronological
narrative. Rather it selects fifteen themes that are
of preeminent importance for understanding the
global dimensions of contemporary Christianity and
analyzing the various ways in which Christians have
responded to some of the most important social,
cultural, and political trends of the twentieth
century. Each theme is introduced and then
illustrated by two geographical case studies, mostly
taken from different continents. The comparatively
unusual juxtaposition of some of these case studies
may raise the eyebrows of regional or subject
specialists. Scholars of Catholic nationalism in
Poland, for example, will not be accustomed to
viewing their subject alongside the phenomenon of
Protestant nationalism in Korea, as chapter 2 does,
and the converse will be true of scholars of Korean
nationalism. Such unconventional juxtapositions are
designed to illuminate by comparison and contrast,
as well as to identify transnational connections that
have often been overlooked. The case studies have
also been selected with an eye to ensuring a
reasonable measure of geographical
comprehensiveness across the volume as a whole:
they are intended to broaden horizons and to
rescue from implied marginality some regions, such
as Melanesia (chapter 3), Scandinavia (chapter 5),
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or the Caribbean (which receives some, albeit
inadequate, attention in chapter 15), that are too
often neglected by broad-brush treatments.
Academic history tends to be populated by
regional or national specialists, and the history of
Christianity perhaps more so than some other fields
of study. Although the recent growth of
transnational history has stimulated a welcome
broadening of scholarly horizons, and has begun to
shape approaches to the modern history of popular
religious movements, its impact on the writing of
ecclesiastical history of a more conventional kind
has so far been quite limited. Nevertheless,
historians working in the still emerging
interdisciplinary field of "world Christianity" have
begun to point the way by uncovering the
transnational linkages between regional Christian
movements and the polycentric nature of the
structures created or facilitated by Catholic and
Protestant missions from the sixteenth century
onwards. If this book succeeds in placing key
episodes and narratives of national Christian
history in the twentieth century in an illuminating
transnational perspective, it will have achieved one
of its goals.

The thematic approach adopted by the book may
prove challenging to those readers who prefer to
follow a single story from beginning to end, and it
is hoped that such readers will be patient with the
amount of chronological switching that this
approach inevitably involves. It has also
necessitated some hard choices of inclusion and
correspondingly of omission. The case studies drill
quite deeply into the hidden strata of the Christian
movements that have been selected, and of
necessity leave others that are of undoubted
importance relatively untouched. In the same way,
the case study approach gives prominence to some
individual Christian men and women who might not
find their way into a more conventionally structured
world history. For example, Amir Sjarifoeddin, the
Indonesian Lutheran layman and nationalist
politician who appears in chapter 8, or Patricia
Brennan, the Sydney evangelical Anglican who
features in chapter 12 as the unlikely architect of
the Australian branch of the Movement for the
Ordination of Women, are unlikely to gain a
mention in any other published survey of modern
Christian history. Conversely, some high-profile
ecclesiastical statesmen who might normally be
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expected to occupy center stage have only bit
parts in the narrative or may not even feature at
all. If popes and archbishops find themselves
playing second fiddle to comparatively unknown
laywomen and laymen, that is no bad thing, for this
is a history of Christianity in its myriad popular
embodiments, not a narrow institutional history of
denominations and their higher echelons of
leadership. Named Christian women feature less
often in the text than they should in view of the
consistent predominance of women in the
membership of almost all churches in the twentieth
century. Those who write global histories can do a
certain amount to redress the balance of a century
during most of which women were seen but not
allowed to be heard in the churches of almost all
Christian traditions. Thus chapter 1 highlights the
somewhat surprising role of the suffragette
Christabel Pankhust in promoting Adventist teaching
in Britain between 1918 and 1958, while chapter
9 singles out Pilar Bellosillo, Spanish president of
the World Union of Catholic Women's
Organizations, who almost—but not quite—
succeeded in addressing the Second Vatican
Council. Chapter 13 records the leadership
exercised in the early Pentecostal movement by
such remarkable lllwomen as "Pandits" Ramabai
Dongre, Minnie Abrams, and Aimee Semple
McPherson, while chapter 15 directs attention to the
extraordinary Chicago pastorate of the African
American Pentecostal Elder Lucy Smith. Noteworthy
though such individual examples undoubtedly are,
what may be even more significant in the long term
is the distinctive appeal exercised by Pentecostal
forms of Christianity to millions of women whose
names are not generally preserved in the historical
records but who found Pentecostal teaching and
practice to be a source of personal fulfillment and
emancipation. More often than not the role of
female Christians in the narrative remains
inescapably veiled in such historical anonymity, but
it must be stressed that anonymity need not imply
marginality.

Historians strive to deal with the available written
or oral evidence with rigor and fairness, but that
does not mean that neutrality on their part is
possible or even desirable. Chapter 7 devotes the
most attention to historiography. It shows how
historians have struggled to interpret and explain
the apparent widespread failure of the Church to
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act Christianly in two of the greatest moral crises of
the century. The chapter examines the part the
churches may have played, whether wittingly or
unwittingly, in supplying a sinister ideological
apparatus for the implementation of genocide in
Nazi Germany and Rwanda in 1994. No historian
can or should write about such grave matters from
a position of "neutrality?' Historians of religion
write about questions of ultimate concern, and their
own religious commitment or lack of it will
inevitably affect what they choose to write about,
and the way in which they do it. This history of
world Christianity is written by a British evangelical
Protestant. A history of the same subject written by
a Brazilian Pentecostal or one by a Lebanese
Maronite Catholic would be strikingly different in
both content and perspective. Good history writing
should nevertheless seek to transcend the limitations
of the historian's own background and ideological
inclinations, even though the historian will never be
wholly successful in achieving such transcendence. If
this book is judged by its reviewers to be weaker in
its treatment of Catholicism than of Protestantism,
and weaker still in its coverage of the Orthodox
churches (confined to chapters 8 and 14) and its
substantial neglect of the Oriental Orthodox
churches, that is precisely what one would expect,
and indeed is what the author himself feels. Books
of this wide range stretch authors well beyond their
specialist expertise, and the stretch marks are
sometimes disconcertingly obvious. The author's
primary expertise lies in the modern history of
Protestant missions and their varying reception by
indigenous peoples, resulting in the growth of what
has become known as "world Christianity?' That
academic background has nevertheless supplied a
very useful foundation for understanding a century
in which Christianity took root in the indigenous
cultures of Africa, Latin America, and parts of Asia
to a greater extent than in any other century.

Scholars of world Christianity, in their
commendable enthusiasm to redress the Eurocentric
bias of so much historical and theological writing,
sometimes give the impression that the declining
Christianity of Europe and North America is no
longer worthy of attention, for that represents the
past, whereas the booming Christianity of the
Global South represents the future. That is both an
overreaction to previous scholarly imbalance and a
potential fallacy of overconfident prediction.
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World Christianity means world Christianity, and
not simply the Christianity of the southern
hemisphere. For that reason, this book pays more
attention to the churches in Europe and North
America than some colleagues who work on
southern Christianity may deem to be either
necessary or appropriate.

The churches of Africa, Asia, Oceania, and Latin
America continue to be deeply impacted by
Christian teaching that originated in the North and
West—above all, but not wholly, in the United
States—and the nature of that impact can be
traced in some of the chapters that follow, notably
in chapter 13 on Pentecostal Christianities.
Furthermore, the North also has its indigenous
peoples who have had their own encounters, for
good or ill, with mission Christianity: chapter n
accordingly includes a case study of the often
problematic experience by the First Nations
peoples of Canada of white "civilizing" Christianity
communicated through the medium of Catholic and
Protestant residential schools. Two chapters-4 and
5—are devoted to surveys of the classically
"European" theme of secularization. Chapter 4
considers the aggressively secular anticlerical
campaign conducted by the State in France and the
still more explicit attack on religion itself by the
Soviet State in Russia and the Ukraine. Chapter 5
engages more directly with sociological debates
over secularization, specifically by examining the
markedly contrasting patterns of believing and
belonging exhibited in the twentieth century by the
Scandinavian countries (especially Sweden) on the
one hand and by the United States on the other.
These two chapters do not accept the supposed
inevitability of secularization as the metanarrative
that integrates the entire sweep of modern global
history, yet neither do they accept the converse
implication beloved of some students of world
Christianity that the southern hemisphere is
somehow immune to the supposedly northern
disease of secularization and destined for unending
church growth until the eschaton. Any idea of a
simple polarity between the diametrically opposite
religious trajectories of North and South is
becoming less and less tenable, not least because
of the extent of southern and East Asian migration
to Europe and North America, a theme discussed in
chapter 15.
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The Bible is the fountainhead of all Christian
traditions, and a colorful array of characters and
images drawn from both the Old and the New
Testaments adorn the walls of the long corridors of
Christian history, providing inspiration and models
for Christian living. Yet the twentieth century may
have a better claim than any other to be labeled
as the century of the Bible. In the course of the
century more peoples received the Scriptures in
their own language than in any preceding century.
As they did so, biblical narratives and the stories of
their own history—in the case of African peoples,
frequently painful ones of enslavement and
colonization—began to interact with one another in
ways that had profound implications both for their
understanding of the Christian faith and for their
own developing sense of nationhood. As chapter 3
notes, the acceleration of conversion to Christianity
in tropical Africa in the years after the First World
War is often explained by reference to the full
impact of the colonial state and the opportunities
for self-advancement that mission education
offered in that context. Such explanations are not
without their merit, although they struggle to
account for the further acceleration of church
growth that took place after the end of European
colonial rule. In addition, they too easily miss the
fact that the same period was the one in which for
the first time most peoples in sub-Saharan Africa
received either large portions or the whole of
Christian Scripture in their own language, and
consequently began to frame their own responses
to the Christian message in ways that often
circumvented or even contradicted missionary
interpretation.

Unmediated popular engagement with the biblical
message may appear to be a distinctively
Protestant theme, but it is worth remembering that
the British and Foreign Bible Society was happy to
cooperate with Orthodox and Catholic as well as
Protestant churches, and that even some Catholic
bishops supported modern Bible translations.
Modern vernacular translations of the Bible
contributed to the formation of ethnolinguistic
identity and hence national consciousness, not
simply in areas of Protestant predominance such as
Korea or parts of tropical Africa, but also in
Orthodox Serbia or Catholic Croatia, where the
first vernacular bibles had been published in 1868
and 1895 respectively. Furthermore, the Second
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Vatican Council lifted many of the traditional
restraints on lay Catholic engagement with the
biblical text, opening the door to new styles of
popular Catholicism such as those fashioned by the
Base Ecclesial Communities in Latin America. To a
greater extent than any other single ecclesiastical
event in the course of the century, the Council
provoked an upheaval in the tectonics of Christian
confessional ism that had remained more or less
stable since the sixteenth century, narrowing the old
fault lines between Catholic and Protestant, while
pushing up new ones between contrasting styles of
Roman Catholic. In so doing, the Council, for all of
its hesitations and deep fissures of internal division,
began to reconfigure the global topography of the
Christian religion. As chapter 9 will show, it began
the transformation of the Catholic Church from its
inherited role as the theological cement binding
together the established political order in Europe to
a genuinely missionary force, rivaling evangelical
Protestantism in its subversive potential to make the
Christian gospel a source of liberation for the poor
and marginalized in the non-European world.

The twentieth century did not quite turn out to be
the century of Christian missionary triumph that the
founders of the Christian Century fondly imagined.
Statistical estimates suggest that in percentage
terms Christians accounted for a slightly lower
percentage of the world population in 2000 than
they had at the beginning of the century: the
World Christian Database compiled by the Center
for the Study of Global Christianity at Gordon-
Conwell Seminary computes that the percentage of
the world population that was Christian fell from
34.46 percent in 1900 to 32.65 percent in 2005.
There was, of course, an unprecedented and
sustained growth of conversion to Christianity in
Africa and other parts of the non-Western world,
as chapter 3 in particular narrates, but over the
course of the century it failed to keep pace with
the explosion of the world population. But neither
did the twentieth century prove to be one in which
the clinically rational armies of science and the
secular state decisively routed the forces of
supposedly obsolete religious "superstition," as was
so confidently anticipated by progressive
modernizers in Europe, the United States, and
China during the first three decades of the century.
On the contrary, the hundred years that followed
the First World War have been marked by the
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obstinate survival, and indeed widespread
resurgence, of religion as a resource motivating
obdurate human resistance to absolute state power
and action in pursuit of a range of visions of social
transformation. The central role of Christianity in
issuing a bold challenge to the serene faith of
secular self-belief is perhaps the most important
integrating narrative of this book. Where new
nation-states came into being—as in sub-Saharan
Africa—their geographical contours may have
been the frequently illogical outcome of colonial
politics, but their emerging sense of collective
identity more often than not owed a great deal to
the narratives and motifs of Christian Scripture.
Where other states of anti-Christian inclination
huffed and puffed in their frantic determination to
blow the Christian house down, they ultimately
failed, even in cases such as China between 1949
and 1976, where in the short term a repressive
state apparatus proved able to drive the
institutional Church out of sight.

The inception of the modern Protestant missionary
movement in the eighteenth century and its rapid
expansion during the nineteenth century, at a time
when Catholic expansion was stymied by the
prolonged institutional paralysis induced by the
traumas of the Napoleonic era, roughly coincided
with the emergence of a new and more aggressive
phase of Western colonialism. Much historiography
takes it for granted that the relationship between
the two was more than coincidental and was a
relatively simple one of cause and effect. More
recent work on the nineteenth century suggests that
in fact the relationship between the missionary
movement and European colonialism was
considerably more complex and indeed often
conflicted in nature. What the twentieth-century
history of Christianity indicates is a growing
independence of the churches in the non-Western
world from their European or North American
missionary origins and hence a progressive
distancing of Christianity from its apparent original
status as the religion of the white colonizers. By the
close of the century Europe had reverted to what it
had been in the first century of the Christian era—
a continent that sat uneasily at the margins of
Christian demography and identity, even though
Europeans or those of European ancestry still
retained their centuries-old hold on the production
of the majority of written Christian theology. The
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twentieth century may not have been the Christian
century that missionary strategists hoped for in
1900, but it was indeed the century in which
Christianity became more truly a world religion
than ever before.

skeksk

Were the hopes of those who in 1900 confidently
retitled The Christian Oracle as The Christian
Century realized over the next hundred years? This
book has suggested that the answer to that
question is not a straightforward one. The twentieth
century was indeed a period of extraordinary and
sustained Christian growth in sub-Saharan Africa
and parts of Asia. Yet it also witnessed a serious
recession from Christian faith in most of Europe,
Australasia, and parts of North America, the
continuance and even intensification of serious
obstacles to the progress of Christianity in the
Islamic world and in most of India, and an
accelerating and tragic exodus of Christians from
those parts of West Asia and the Middle East that
had once constituted the heartlands of Christianity.
In Latin America and, to a lesser extent in Oceaniaq,
the story was different again: a story of the
transformation of territories that were already
formally Christian as monopolies of particular
churches into areas of contestation between older
and newer (specifically Pentecostal) strands of
Christian expression.

Most recent accounts describe the century as one in
which the locus of Christianity shifted decisively
southward and eastward, a judgment that rests
mainly—though by no means entirely—on the
remarkable Christian success story of Africa and
the no less spectacular progress of Christianity in
China since the Cultural Revolution. As chapter 15
has emphasized, that valid characterization needs
to be qualified by the recognition that the century
also witnessed both voluntary and enforced flows
of Christians northwards and westwards, infusing
European and North American church life with
elements drawn both from the ancient Orthodox
churches of the Middle East and from the new
churches—many but by no means all of them
Pentecostal—of Latin America and the Caribbean,
East Asia, and Africa.

As a century that was grotesquely scarred by two
catastrophic global wars involving conflict between

10| Page

nations, most of which were professedly Christian,
the twentieth century failed to live up to its billing
as a century in which Christian ethics were
supposed to triumph. In religious history, as in other
areas of twentieth-century history, it is tempting to
treat the First World War as the cataclysm that
uprooted everything and deposited new strata of
religious unbelief or belief that would shape the
contours of the decades that followed. Chapter |
has suggested that such an interpretation would be
a distortion. The war did not create a wholly new
religious landscape. Rather it accentuated existing
embryonic trends and widened emerging divisions.
In the Church of England it amplified the voice of
those women who were no longer prepared to
accept exclusion from church leadership and
government. It turned some erstwhile enthusiasts for
collaborative social Christianity—such as Karl
Barth—into uncompromising advocates of the
uniqueness of the Christian revelation; yet numerous
other liberals and modernists simply became more
convinced than ever of the need for Christianity to
become a creed of social reform and international
cooperation. In contrast to their redoubled
enthusiasm for a modernized Christianity, the war
heightened the diverse forms of an already
resurgent supernaturalism, whether Anglo-Catholic,
evangelical, Pentecostal, or spiritualist. The
supposed identification of the military aggressor
with the nation that had given birth to higher
biblical criticism supplied a fillip to the more
strident forms of American conservative religion
that would become known as fundamentalism. The
war thus widened the incipient parting of the ways
between conservative and liberal forms of
Protestantism with consequences for the global
architecture of Protestantism that have lasted to the
present day.

In the wake of the First World War, the churches
and key leaders of the emerging ecumenical
movement lent their support to Woodrow Wilson's
idea of a covenanted league of self-governing
nation-states as the basis of a postwar and
postimperial world order. They expected that
under missionary tutelage the burgeoning force of
nationalism in Asia and the Middle East could be
harnessed for the benefit of the so-called
"younger" churches, bringing forward the prospect
of a Christian Asia. However, the rapid
disillusionment with the failure of Wilson's idea to
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deliver what it appeared to promise set the
nationalist movements in Asia and Egypt on a
collision course with Western mission agencies and
the emerging national churches. Christianity could
still draw tangible advantage from nationalism in
those rare instances where it was able to present
itself as an anticolonial force, as in Koreaq, or, in
Europe, as a means of focusing ancient loyalties
and sacralizing mythical identities, as in Poland.
Nationalism usually requires a mythological
narrative of ethnic history to support its political
aspirations. In the Polish case, Mariology fulfilled
that function: Mary became the supernatural
protector and almost the female embodiment of a
constructed Polish national identity. Korean
nationalism depended not on Catholic traditions but
Protestant ones, which are instinctively
antimythological, but even in this case some Korean
theologians made use of the ancient national myth
of Tan'gun to buttress their opposition to Japanese
colonial rule.

Whether or not it can be accurately deemed to be
"the Christian century," the twentieth century can
properly be denominated as the great century of
conversion to Christianity. It was necessarily,
therefore, a period that also witnessed a radical
pluralization of popular understandings of
Christianity as the word of the gospel took flesh in
innumerable cultural forms in non-Western societies.
The resulting multiple incarnations of the faith
rarely conformed to the post-Enlightenment
framework of modern Western Christianity. This
pluralization was perhaps most evident among
Protestants; for them, it was most obviously
theologically problematic in view of their historic
confidence in the perspicacity of the scriptures. The
nature of the problem first became apparent in
movements such as Simon Kimbangu's prophet
movement in the Lower Congo, which took the
biblicism of an evangelical Baptist missionary
tradition and put it to uses that seemed distinctly
unorthodox to the British Baptist missionaries. The
Bible, newly available in vernacular translation to a
host of non-European peoples, was the most
powerful agent in the conversion process, but the
rediscovery of the biblical figure of the prophet
was an outcome that the Bible and missionary
societies had not anticipated. Prophet figures arose
to lead indigenous revival and renewal movements,
sometimes within only a few decades of the arrival
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of missionary Christianity. Outbreaks of "revivai"
such as the Balokole movement in East Africa
challenged existing churchgoers with the question of
whether they were truly "saved," and in so doing
disrupted existing ecclesial categories of belonging
and leadership as well as accepted norms of social
order and decency. As Joel Robbins has argued,
what missionaries termed "revivals" can be
understood as indigenous missionary movements,
agents of a deeper and more culturally authentic
conversion, but they could equally lead to
theological destinations that placed the unity of the
faith under increasing strain.

The indispensable but ambiguous process of the
vernacularization of Christianity was most obviously
apparent in Protestant circles, but it also
profoundly affected Catholic and even Orthodox
traditions. Although much slower than the Protestant
churches to lend its full weight to the campaign for
Bible translation, the Roman Catholic Church
nevertheless reaped the harvest of the nineteenth-
century revival of Marian spirituality and overseas
missionary organization. The twentieth century thus
became the second golden age of Catholic
missionary expansion, rivaling the sixteenth in its
significance for the global and cultural reach of
Catholicism. The cultural and theological
implications of that expansion first began to
become apparent at the Second Vatican Council.
Gaudium et Spes revealed how the papacy,
despite the instinctive conservatism of the Vatican
as an institution, was beginning to respond to
Catholic voices from the Global South by reversing
its traditional opposition to human rights ideology.
Chapter 14 has shown how even the Orthodox
Church experienced intensified pressures toward
cultural diversification as a result of its missionary
expansion and the adhesion of new African
communities of faith, some of which were of very
mixed ecclesiastical ancestry.

The twentieth century has also supplied revealing
laboratory case studies of how the churches as
institutions and popular Christian belief may fare in
the face of sustained campaigns by hostile states to
reduce the social significance and power either of
Christianity itself (the Soviet case) or of the clergy
(the French case). The history of the Soviet Union
suggests that even modern totalitarian governments
are far more limited in their capacity to eliminate
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or reshape popular belief than they imagine. The
communist state mounted a sustained attempt to
subvert and infiltrate the leadership of both the
Orthodox Church and Protestant Dissent; while
formally successful in recruiting religious leaders
from both constituencies to serve its purposes,
ultimately such endeavors ended in signal failure to
weaken the ecclesiastical institutions themselves. This
book adds to the evidence that popular
indifference is a more potent enemy of faith than
state-sponsored militant atheism.

An older generation of social science was inclined
to label the twentieth century as "the secular
century," yet, even in the northern hemisphere, no
single global narrative of secularization is evident
across the century as a whole. Radically divergent
patterns of believing and belonging were
discernible, even within Europe itself. Differentials
in religiosity between the genders were almost
universal. Distinct and long-established regional
religious cultures within nation-states continued to
produce divergent regional patterns of both
Christian practice and religious indifference. The
spectrum from a residual or virtual monopolistic
Christendom on the one extreme to a wholly free
religious market on the other can be observed not
simply by contrasting Scandinavia with the United
States, but also beyond the West: the northeast
Indian states or the Polynesian islands present
examples of young but already eroding
monopolistic Christendoms, while most of sub-
Saharan Africa conforms more closely to a free-
market model of religious competition. However,
globalization, modern media, and modern
ideologies of religious toleration have tended
increasingly to shift all regions toward the free
market model. Evangelical forms of Christianity—
already shown by North American experience to
be peculiarly well adapted to free market
conditions—have accordingly proliferated.

In many parts of Western Christendom the "decade
of the secular"—the 1960s—proved to be the
great watershed between the age of faith and the
age of religious indifference, but it was not
universally so. In Scandinavia, the patterns of
religion and irreligion are much older. In the United
States, the depressive impact of the 1960s on
levels of mainline church attendance was more than
offset by the growth of evangelicalism among
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whites outside of the eastern seaboard, and by the
continued vibrancy of African American churches.
The growth of conservative evangelicalism in the
postwar United States can be understood as a form
of religious pillarization, with the result that
American society by the end of the century could
paradoxically appear to be at one and the same
time visibly religious and highly secular.

The twentieth century was indeed the "ecumenical
century" at the level of formal institutions. It
witnessed not only the formation of the World
Council of Churches and its associated bodies, and
the creation of some major church unions outside
Europe, but also within Europe and North America
a general and apparently irreversible decline in
Christians' traditional loyalty to their various
denominations. But it was also the century of
bewildering ecclesiastical diversification and
fragmentation, both within northern Christendom
and beyond it. Again, the general trend toward the
erosion of religious monopolies is noted. China is
the most telling example of how traditional
Western denominational identities, with the
important exception of the Protestant-Catholic
divide, have been successfully expunged, thus
realizing an aspiration powerfully expressed by
Cheng lJingyi in his famous address to the World
Missionary Conference in 1910. Yet new lines of
division have taken their place, determined partly
by political judgments and partly by the legacy of
the fundamentalist-modernist debates of the
interwar period.

Ecumenism sought to bring Christians together, but it
was often played out against the backcloth of a
world in which ethnic and racial divisions between
different sections of humanity were becoming
sharper and more absolute. Chapter 7 has
explored how the churches responded (or failed to
respond) to the challenge posed to Christian ethics
by the ascendancy for much of the century of the
spurious concept of race, which was often allied
with nationalism. Much Christian theology and
biblical scholarship in the earlier part of the century
reconceived Jesus in an Aryanized and Hellenized
image, while some strands of German missiology
cloaked what was little more than sanctified racism
under the guise of authentic inculturation. Hostility
to both communism and individualism led the
Catholic Church to form accommodations with

©original source or rtreview.org



rtreview.org| Scriptable

fascist regimes and induced moral paralysis in the
Vatican in response to the Holocaust; much of the
Evangelical Church in Germany displayed a
parallel failure of theological integrity. Later,
similar sentiments aligned much of the Catholic
hierarchy in Rwanda with forms of ethnic politics
that absolutized and racialized what was
essentially a difference of class or status rather
than ethnicity. Compromise in varying measure with
genocide was again the eventual outcome. In both
cases Christian thinkers had failed to provide
robust opposition to fundamentally anti-Christian
ideologies, and had reaped the harvest of their
timidity.

By the close of the twentieth century, perhaps the
most pressing issue on the agenda of Christian
theology was how to encourage Christians to
pursue and develop a more irenic approach
toward those of other faiths—and Islam above
all—in the interests of intercommunal harmony and
world peace. But the overriding moral imperative
of this didactic purpose has tended to obscure the
uncomfortable fact that the general trend of
Christian-Muslim relations over the course of the
century has been in the other direction. Christians
and Muslims who collaborated quite widely in the
cause of anticolonial nationalism during the first
half of the century found themselves from the
1960s onwards engaged in intensifying
competition for control of independent nation-
states, as Christian advocacy of the idea of a
secular and religiously plural state came into
conflict with the absolutist demands of shar'ia law.
In contexts such as Egypt or Indonesia the idealistic
prescriptions of liberal-minded Western
theologians could thus appear at odds with the
increasingly problematic lived experience of
Christian communities.

Perhaps the most far-reaching theological
reorientation evident in the course of the century
has been in the realm of Christian mission. At the
start of the century both Catholic and Protestant
missionary thought was almost unanimous in
identifying the pursuit of conversion to Christianity
as the central missionary goal of the church, though
ironically both Catholics and Protestants had left
the actual discharge of missionary responsibility
largely to ancillary non-ecclesial agencies—to
Catholic missionary orders or Protestant voluntary
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missionary societies. By the end of the century, both
Catholics and Protestants were no longer so united
in their conviction that seeking the conversion of
adherents of other religions to Christ constituted the
essence of the missionary task. At the same time,
both now placed greater theological emphasis on
the essentially missional nature of the church itself
than they had done previously. In the case of the
Roman Catholic Church, this redefinition initiated at
Vatican Il signaled a fundamental though still
incomplete shift in the understanding of the church,
from a conception of the church as a hierarchical
institution toward a more dynamic view of the
church as a community of disciples called to
corporate engagement in the missionary task. Such
rethinking of the meaning of mission immersed both
Catholics and Protestants in lively argument
between conservatives and progressives or radicals
about the relative priority of seeking conversion
and seeking justice in Christian mission. Both
Christian traditions experienced contentious
polarization over this issue from the 1960s to the
1980s, but an observable degree of
rapprochement thereafter.

The later decades of the century thus witnessed
impassioned contestation over the Christian
understanding of salvation itself. In part this was
because of the prominence that the idea of human
rights assumed in the postwar world, and the
increasing success of theorists on the political left in
wresting ideological control of the notion of human
rights from the grip of the conservative opponents
of communist totalitarianism. The global reach of
modern media also made the widespread
infringement by modern nation-states of human
rights more highly visible than ever before.
Decolonization imparted a sense of shared identity
and purpose to the nations of the "Third World"
and focused the attention of their most creative
thinkers on the structural economic issues of
dependency and liberation. As a result, the
restoration of fundamental human freedoms and
dignities to politically oppressed indigenous
peoples or impoverished populations attained a
more prominent position within the Christian ordo
salutis than in any previous century. Theologies of
liberation assembled their intellectual armory from
various sources, Protestant as well as Catholic,
Marxist as well as Christian. "Where they
addressed issues of racial injustice, as in South
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Africa, or national subjugation, as in Palestine, the
civil rights and Black Theology movements in the
United States seemed more relevant sources of
inspiration than the Latin American fathers of the
theology of liberation, whose horizons were set by
the primarily economic agendas of dependency
theorists. But theologies of liberation,
notwithstanding their diversity of source and
agenda, all redrew the contours of Christian
doctrine to a greater or lesser extent. Salvation
became more about the restoration of a lost
humanity in this life and less about receiving the
divine gift of the life that is to come. Latin American
liberation theology in particular invested the poor
with the sacred calling of being the primary
architects of theological construction. In theory
theologians were left with a secondary role as
those who took the blueprints of basic theological
reflection on praxis and suffering drawn by the
communities of the poor and used them to erect
new edifices of practical Christian doctrine. In
practice, academic theologians retained a more
determinative role in shaping the architecture of the
new political theologies than they were prepared
to admit.

All theologies of liberation called into question the
optimistic remedies of Christian civilization and
humanitarian improvement that had impelled much
of previous Christian missionary engagement with
indigenous peoples from the nineteenth century
onwards. In South Africa the moral enormity of the
apartheid system eventually convinced even the
evangelical sectors of black Christian leadership
from the mid-1970s that reform and reconciliation
were not enough. Their conclusion that a more
radical form of prophetic engagement with the
oppressive power of the state was imperative
proved a turning point in the campaign against
apartheid. In Canada in much the same period,
both the Catholic and the Protestant churches found
themselves rewriting the narrative of their own
educational missions among First Nations peoples.
The demands of justice to indigenous peoples now
appeared so preeminent that previous generations
of Christian altruistic effort among First Nations
children were now regarded, not simply as
misguided acts of charity, but even as acts of
intrinsic exploitation that required nothing less than
a public apology.
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Human rights ideology proved its emancipatory
value not simply to Christian defense of the
oppressed in colonial or postcolonial situations, but
perhaps even more to the women who in virtually
every Christian denomination formed the majority
of worshippers while being almost entirely
excluded from the leadership of congregational
worship and church life. The campaign for the
ordination of women, which first appeared on the
agenda of the churches in Britain and some other
Woestern countries during the First World War,
received its second and decisive fillip as a
consequence of the growing impact of the feminist
movement on the European and American churches
from the 1960s onwards. Not all Christians,
however, welcomed the extension of rights
language to questions of ministerial order, for in
their minds such questions were of the immutable
essence of the faith. The Orthodox, Roman
Catholics, Anglo-Catholics, and some evangelicals
of various denominations denied that women had a
right to exercise priestly or ministerial roles. Such
functions, they firmly believed, were prohibited to
them by the divine order of creation, as mediated
either through apostolic tradition or through biblical
teaching, or both. For the majority of Anglican
evangelicals in Sydney diocese—and for
significant numbers in many other dioceses
throughout the Anglican communion—the issue
became a symbolic one. Opposing the campaign
for the ordination of women became a marker of
fidelity to scriptural authority and of willingness to
resist the insidious march of secularization.

In the course of the last four decades of the century
it became steadily more apparent that the clash
between invocation of human rights and the appeal
to unchanging Christian conceptions of divinely
revealed truth touched not simply on the
ecclesiological issues of church leadership, but, still
more fundamentally, on theological
anthropology—the Christian understanding of the
identity of human beings. At first the question of
how the churches should respond to the gathering
campaign for the rights of gay and lesbian people
was overshadowed in Christian circles by the
various denominational debates over the ordination
of women. From the 1980s onwards, the issue of
whether practicing gay and lesbian people should
be ordained to the Christian ministry came
increasingly to the fore, sharply dividing a growing
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number of Protestant denominations and global
communions. The Roman Catholic and Orthodox
Churches remained virtually solid in their official
opposition to any change in the traditional Christian
moral position, though dissenters could be found,
especially among Roman Catholics. While "liberal”
stances on the issue were more common in the North
than in the South, and "conservative" stances
commanded a more decisive majority in the South
than in the North, the argument did not fall neatly
along geographical lines. By the end of the
century, the stage was set for a series of
ecclesiastical conflicts to be waged across the
Protestant world that would prove to be even more
extensive than—and just as vituperative as—the
fundamentalist-modernist battles of the interwar
years. As the supposed "Christian century” drew to
a close, the Protestant global community looked
even less of a united family than it had done in
1900.

Undoubtedly the most striking single contrast
between the face of the world church in 1900 and
that of the world church in 2000 is the salience and
near ubiquity of Pentecostal styles of Christianity
by the end of the century—forms of Christian
expression that in 1900 were still uncommon and
deemed to be at best eccentric and at worst
heretical. The explosion during the twentieth
century of what has come to be known as
Pentecostalism presents those who seek a balanced
appraisal of contemporary world Christianity with
a dilemma. Should the widespread recovery of the
pneumatological dimensions of Christian faith and
experience after so many centuries of neglect be
warmly welcomed? The majority of Christians would
agree that undoubtedly it should. Should it be
recognized that Pentecostal Christianity has proved
eminently capable of reaching the parts of
humanity that Christianity in its highly conceptual
Western post-Enlightenment form has struggled to
reach? Again, the consensus is that undoubtedly it
should. Yet what is termed "Pentecostalism"
embraces such a broad spectrum of particular
embodiments of Spirit-focused Christianity that a
single verdict seems impossible. In some of its
manifestations that have become increasingly
prominent since the 1980s, the fabric of Christian
doctrine and spirituality has been so fundamentally
redesigned in the interests of the pursuit of
individual material prosperity that the question
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becomes whether Christianity has converted
indigenous religionists or whether indigenous
religious and cultural perspectives—whether these
be African, Asian, Latin American, or even white
North American—have succeeded in converting
Christianity. The Christian history of the twenty-first
century may provide us with the answer. If the
gravest challenge faced by Christianity in the
twentieth century was the repeated subversion of
Christian ethics by a series of tragic compromises
between Christianity and ideologies of racial
supremacy, the most serious challenge confronting
the religion in the twenty-first century looks likely to
be the preparedness of some sections of the church
in both northern and southern hemispheres to
accommodate the faith to ideologies of individual
enrichment. <>

History of Global Christianity, Volumes 1-3 Set
edited by Jens Holger Schjgrring and Norman A.
Hjelm, translations by David Orton [Brill,
9789004303072]

History of Global Christianity in a Set of Three
Volumes deals with the history of Christianity and
its global development over the past five centuries.
Going above and beyond the subject of church
history, it deals with the cultural role of Christianity
in its widest sense: from the many interactions of
Christianity within society, politics, economics,
philosophy and the arts, to the myriad of ventures
that form civilizations, nations, and communities.
How did Christianity involve itself in these

overarching structures of human life2

This project consists of three volumes. The first
volume deals with the European state of affairs
from the sixteenth until the eighteenth century. The
second volume focuses on the nineteenth century,
and the third volume discusses the history and role
of Christianity in the twentieth century.

skeksk

These three volumes are designed to deal with the
history of Christianity in a comprehensive way and
thus the enterprise is not to be seen in terms of
traditional "church history." Churches, obviously, are
integral to any such history but the impingement of
Christianity upon human life is not to be limited
institutionally or dogmatically. Culture in its widest
meaning is involved. What is at stake are the many
interactions of Christianity with society, politics,

©original source or rtreview.org


https://www.amazon.com/History-Global-Christianity-Holger-Schjrring/dp/9004303073/
https://www.amazon.com/History-Global-Christianity-Holger-Schjrring/dp/9004303073/
https://www.amazon.com/History-Global-Christianity-Holger-Schjrring/dp/9004303073/

rtreview.org| Scriptable

philosophy, art and the myriad ventures that form
civilizations, nations, and human communities. How
has Christianity been involved in the overarching
structures of human life2 This concern for "culture” in
its many varied aspects quite obviously requires
that an interdisciplinary working method be
adopted for these volumes.

Additionally, these three works are concerned
about the global development of Christianity over,
roughly, the past four or five centuries. From being
located primarily in Europe and Russia with small
outposts in other centers of the world, Christianity
— largely through missionary efforts but also
alongside economic forces and movements of
conquest and migration — has been moving
toward the stage where its demographic centers
are no longer, in the early years of the 21st
Century, in the Northern Hemisphere but, most
assuredly, in the South. It is within the past five
hundred years, the time span of these volumes, that
Christianity, as it has accompanied new discoveries
uncovered in both geographical exploration and
scientific and economic development, has self-
consciously become global. For about four hundred
years the dynamic was largely from Europe toward
the Southern Hemisphere — the Americas, Asia,
Africa. Since roughly the time of World War i,
however, the center of gravity has been shifting
from the North and West to the South and East.
Clear signs of stagnation or decline can be
discerned among those churches, primarily in
Europe, that started the movement of the expansion
of Christianity. Churches in the Global South are
now experiencing impressive growth and vitality.

This fact of globalization is naturally accompanied
by an essentially ecumenical outlook. That much
used word at root signifies "the whole inhabited
earth." Christianity since its inception has claimed to
be "ecumenical” not simply in respect to geography
but, more compellingly, as a faith that finds
expression in all human contexts. The authors of
these three volumes represent a variety of Christian
commitments and confessions. Moreover, the
scholarship revealed in a variety of ways in these
books attests to the presence of a variegated
Christianity in all climes and circumstances of
humankind. Thus it is that such scholarship is marked
by interactions in respect to time and historical
development, particular issues within particular
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contexts, and the uniqueness of specific places and
regions.

In this present project, certain historic turning points
have been identified in relation to the charting of
Christianity over these past five hundred years. In
the first volume, events centering around the
Reformation were many: Protestantism and its
growth in Europe and beyond, Counter-
Reformation, movements of renewal in Roman
Catholic Spain and Portugal, the fall of
Constantinople in 1453 and the subsequent claim
of the Patriarch in Moscow to represent "the third
Byzantium" — all were epochal turning points.

The second of these three volumes marked 1789
and the French Revolution as the ruin of the ruling
system, the ancien régime. Russia did not adopt the
ideals of the Western Enlightenment and the non-
Western hemispheres were scarcely influenced by
the goals of the French revolution. Churches in the
East and South, largely the products of the 19th
Century "missionary movement," began to chart
their own path away from dependency.

As documented in this, the third volume of the
project, World War i came to mark a total
breakdown of European civilization, compromising
the Christian movement along with other public
institutions in the warring countries. European
civilization — the "old world" — lost credibility
and authority, a process exacerbated by the
horrors of World War Il. That same process was
made even more intense during the epochal 1960s
when much of the world was engaged in "Cold
War" and when new orientations were being found
in the nations of the South and, indeed, in the
churches themselves. Even as much of the world was
marked by power struggles, upheavals, and other
conflicts leading to new political landscapes — for
example, in China, South Africa, and Ethiopia —
Christianity was coming to terms with the changes
typified by the Second Vatican Council and by the
new political, racial, and economic realities.

The German edition of the work is available at
Kohlhammer Verlag.

History of Global Christianity, Volume I: European
and Global Christianity, ca. 1500-1789 edited by
Jens Holger Schjgrring and Norman A. Hjelm,
translations by David Orton [Brill,
9789004341920]
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Christianity was a global religion prior to the
history recounted in European and Global
Christianity, ca. 1500 - 1789. There were
Christians in Asia and Africa before Europeans
arrived in those places as well as in Latin America
and North America, by movements of economic and
political conquest and migration, and also Christian
mission. This volume attests to the intensification of
this globalization - in these 'new' continents as well

as in Russia and the Ottoman territories.
Simultaneously, in Europe Christianity was marked
by Reformations, by confessional divisions, and by
the Enlightenment. This global religion affected all
structures of human life - society, politics, economics,
philosophy, art, and the myriad ventures that form
civilizations.

Contributors are: Carsten Bach-Nielsen, Alfons
Brining, Mariano Delgado, Andreas Holzem,
Thomas Kaufman, Hartmut Lehmann, Bruce Masters,
Ronnie Po-chia Hsia, Jan Stievermann and Kevin
Ward.

History of Global Christianity, Volume II: History of
Christianity in the 19% Century edited by Jens
Holger Schigrring and Norman A. Hjelm,
translations by David Orton [Brill,
9789004352803]

At the beginning of the 19th century, "Christendom"
was still largely restricted to Europe and the
Americas. But by the end of the century this picture
had been radically transformed. Spreading the
Christian message through mission and colonialism
had changed the map of global Christianity.
Moreover, challenged by new political ideologies
such as Liberalism and Socialism, as well as
encounters with other religions, the face of
Christianity had changed towards the beginning of
the 20th century.

This volume relates the dynamics of Christianity
during the 19th century in ten chapters, addressing
parts of the world where Christianity played a role
of significance, such as Russia, Africa and the
Middle East, as well as the confrontations with
different ideologies.

Contributors are: Margaret Bendroth, Martin
Dreher, Christian Gottlieb, Andreas Holzem, Klaus
Koschorke, Frieder Ludwig, Hugh McLeod, Mitri
Raheb, Ulrike Schréder, Kevin Ward.
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History of Global Christianity, Volume lll: History of
Christianity in the 20th Century edited by Jens
Holger Schigrring and Norman A. Hjelm,
translations by David Orton [Brill,
9789004352810]

The third volume of History of Global Christianity
addresses the 20th century. An international cast of
(Church) historians and Religious Studies scholars
relate the developments in this century, from the
World Wars into postmodern times.

The reference work aims to trace the history of the
global shift experienced by Christianity between
the sixteenth century and the present day. Starting
as a localized religion in Europe and Russia with
small outposts in other parts of the world, that shift
proceeded via missionary efforts that were
accompanied by economic forces, movements of
conquest, and trends of migration in its evolution
toward the current stage: its demographic centers
no longer only in the Northern Hemisphere, but
most assuredly in the South as well.

Contents
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List of Contributors

Introduction: European and Global
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1 Catholicism in Spain, Portugal,
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Excerpt: The origin of these three volumes on the
global history of Christianity since the Reformations
of the 16th Century was the necessity of
augmenting the highly regarded series published
by the Kohlhammer Verlag in Stuttgart, Germany,
"Religionen der Menscheit," the Religions of
Humankind.

Jens Holger Schjgrring of the University of Aarhus
in Denmark, was asked by Kohlhammer to assume
leadership of the project. He, in turn, approached
the American theological editor Norman Hjelm to

work with him. These two scholars have had a long
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and fruitful relationship and that relationship has
persisted. From the outset it was seen that these
three volumes would be global in content and
international and inter-confessional in authorship.
More than thirty scholars of African, American,
Asian, European, Latin American, Middle Eastern,
and New Zealand backgrounds were enlisted for
the project. These authors have worked closely
together in order to integrate the substance of their
contributions, each preparing an initial prospectus
which was then reviewed and revised in discussion
and interactive consultation. The authors have
themselves determined final content and style and
are, of course, responsible for their own work. One
of these authors, Professor Hartmut Lehmann of the
University of Géttingen and former Director of the
German Historical Institute in Washington, D. C.,
has provided invaluable editorial assistance to this
project since its conception in addition to his
contributions to the present volume.

Two large-scale meetings of the authors were held:
at the conference center of the University of Aarhus
in Sandbjerg, Denmark in September 2011 and at
the University of Géttingen in Germany in May
2015. Smaller consultations of groups of authors
were held in Géttingen in the University of Aarhus,
the Kohlhammer Verlag, the University of
Gattingen, and the George Bell Foundation,
Chichester. Host for the final and largest of these
meetings, in 2015, was the University of Géttingen
under the leadership of Professor Thomas
Kaufmann; funding for that event was provided by
the Deutsche Forschungsgemeinschaft and the
Faculty of Theology of the University of Gaottingen.

These three volumes are designed to deal with the
global history of Christianity in a comprehensive
way, thus the enterprise is not to be seen in terms
of traditional "church history." Churches, obviously,
are integral to any such history but the
impingement of Christianity upon human life is not
to be limited institutionally or dogmatically. Culture
in its widest meaning is involved. What is at stake
are the many interactions of Christianity with
society, politics, economics, philosophy, art and the
myriad ventures that form civilizations, nations, and
human communities. How has Christianity been
involved in the overarching structures of human life?

Moreover, the present volumes are concerned with
the global development of Christianity over,
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roughly, the past four or five centuries. From being
limited primarily to Europe and Russia with small
outposts in other centers of the world, Christianity—
largely through missionary efforts alongside
economic forces and movements of conquest and
migration — has moved toward the stage where its
demographic centers are no longer, early in the
21st Century, in the Northern Hemisphere but most
assuredly in the South. To trace the history of this
global shift is a central aim of this project. In point
of fact, as the chapters in this volume show, this
movement — through the Spanish and Portuguese
empires in Latin America and Asia, the Ottoman
empire, Russia, Africa — began even before 1500.
The first volume of the three starts with this early
expansion of Christianity outside Europe.

Volume One: European and Global
Christianity, ca. 1500-1789

As has been mentioned, it is clear that Christianity
was a global religion prior to the history covered in
this volume. In some continents there were
indigenous Christian communities: Thomas Christians
in South Asia, ancient Coptic communities in Egypt
and Ethiopia. The Iberian empires — Spain and
Portugal — supported the earliest missionary
endeavors in Central and South America and also
in Asia beginning in the latter part of the 15th
Century. In Africa the Congo and Mozambique
were locations for 16th Century Portuguese
missions. The roles both of Jesuit and Dutch
Protestant missions largely in China and Southeast
Asia were also key elements in the early spread of
Christianity beyond Europe. In India the Danish
mission, supported by Halle Pietists, began its work
in Tranquebar in 1706.

Simultaneous to these early stages of Christian
missions, Christianity was also a living presence in
Russia, having been founded from Constantinople in
the 8th and 9th Centuries when Russian Orthodoxy
was born. And similarly, Orthodox Christianity was
already present within what became the Ottoman
Empire after the conquest of Constantinople in
1453. At a somewhat later point in time, the
colonies of North America were established by
various ethnic groups, the vast majority of whom
planted Christian ideas and practices.

These stories testifying to an early identification of
Christianity as a global religion are the subjects of
six of the following ten chapters: "Roman
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Catholicism in Spain and Portugal and their Global
Empires," "Russian Orthodoxy from 1453 to Peter
the Great," "Christianity under Ottoman Rule,"
"Christianity in Africa until ca. 1800," "Christianity
in Asia until ca. 1800," and "Christian Churches and
Communities in North America through the 18th
Century."

In Europe itself during the period dealt with in this
volume — the two-and-a-half centuries between
the early beginnings of the Reformations and the
outbreak of the French Revolution (1789) — a
variety of events, personalities, and other factors
had serious implications for Christianity. The division
of the Western Church into two predominant
groupings was of fundamental importance: the
camp of the "old, Roman church,”" and the camp of
the various movements and groupings of what
might be called the "new faith," largely adherents
of the Continental Reformations.

"Confessionalization" became an important
dimension of the encounter between these two
strands of Christianity. The main focus for Roman
Catholics was to put the decisions of the Council of
Trent (1545-1563, three sessions) into practice and
also to ward off affirmative reactions among
Catholics to Reformation teachings. The Protestants,
in turn, emphasized the education of clergy in
order to create a self-conscious identity and, by
implication, also to keep the teachings of both
Roman Catholics and the "Radical Reformation,"
chiefly the Anabaptists, from being received
sympathetically.

Around the middle of the 17th Century
confessionalization largely came to an end. The
two groups — "old" and "new" — settled into two
separate and competing communities. In the Roman
Catholic camp both the French and Spanish crowns
adopted specific confessional and church political
strategies. The Roman Curia was especially
concerned with those who advanced different
theological priorities — for example, Jansenists
and the Gallicans — for the creation of the
religious and spiritual identity of the "old church." In
the Protestant camp there were sharp differences
between Orthodox and Pietist believers, each
group claiming to possess the way of salvation.

In the midst of this religious situation in Europe, the
Enlightenment arose in the early decades of the
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18th Century. From that time on, Protestantism was
divided in three ways: the Orthodox who built on
the classical teachings of the Reformation; those
who — especially Pietists in Germany and the
Nordic countries and Methodists in England —
supported a kind of revivalistic piety; and the
adherents of the Enlightenment who were convinced
of the power of God-given reason for both
personal and social betterment. The French
Revolution further divided the forces of religion.

In the present volume these European developments
are explored in four chapters: European
Christianity in the 16th, 17th, and 18th Centuries,
three chapters, and an additional treatment of the
impact on religion, primarily European Pietism, of
global climate deterioration, called by some
scholars "the little ice age" as it developed from
the 1570s to the early 18th Century.

It is the intent of this volume and the two subsequent
books dealing with the 19th and 20th Centuries to
chart out the impact — for good and for ill — of
the Christian movement on the demographic,
cultural, social, and political course of world history.
Each author in these volumes has prepared her or
his text with academic integrity, faithfulness to
personal convictions regarding substance, and with
a collegial desire to help shape global and
comprehensive understanding.

Volume Two: Global Christianity During
the Nineteenth Century

The French Revolution of 1789 stands as a turning
point in modern European history, a fact which has
led to the common description of the 19th century
as "the long century," extending from that
Revolution to the outbreak of World War | in
1914. It is evident that the central ideas of the
Enlightenment made concrete in the French
Revolution were distinctively European ideas,
although it is also indisputable that ideals of
liberation from the various "yokes" of previous
centuries were shared throughout the globe. This
transcontinental reality implies that periodizations
of the era must be approached with reservation.

In his Introduction to the present volume Hugh
Mcleod emphasizes that around 1800
"Christendom" was still largely restricted to Europe
and the North America in addition to a few other
countries such as Ethiopia and other countries that
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had been subjected, after about 1500, to
European conquest, most notably Latin America and
the Philippines. European Christianity was itself
marked by deep division — between East and
West as well as between the Catholic churches of
the "Old Faith" and the Reformation churches, the
"New Faith."

By the end of the 19th century this picture had
been radically transformed. Intense propagation of
the Christian message had reshaped and enlarged
the map of global Christianity. Simultaneously,
Christian identity had become a matter of dramatic
controversy both in relation to the question for
emancipation promoted by new political
ideologies, most notably liberalism and socialism,
and in relation to the advance of modern science
which seemed to many to render "Christendom"
obsolete. No less dramatic, in many cases, was the
encounter of Christianity with other world religions,
an encounter which in many cases was attendant to
Protestant missions.

If the "long century" was accompanied by novelty
and modernity it would seem appropriate to view
it primarily in terms of the revolutions which aimed
to abolish all vestiges of ancien régime. Following
this argument, modernity would be seen as
synonymous with secularization. In his closely
reasoned account, however, Hugh MclLeod has
demonstrated that such a one-sided emphasis
necessarily runs counter to other tendencies that
point in opposite directions. The century also saw a
variety of revival movements with dynamics that
justify the word "rechristinization." The resultant
oscillation between outside political and scientific
criticisms, on the one hand, and revivalist endeavors
on the other, must be interpreted in interaction with
the social, economic, and demographic
transformations resulting from the lengthy process
of industrialization. Moreover, an important
adjacent development was the struggle for
empowerment and political democracy undertaken
by Europe's underprivileged classes. The resulting
displacements and reforms had far-reaching
ramifications for Europe's identity and role among
the continents of the world as can be seen from
other contributions to the present volume.

This encounter between the dynamics of modernity
and Christianity took different forms in 19th century
Europe. Patterns of reaction differed not only
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between European countries but within the
confessional families of churches. The Roman
Catholic Church was the preeminent opponent to
the radical ideas of the French Revolution. Initial
instances of life-and-death conflict were soon
changed into complex patchworks of positions on
either side. There were various types of conflict as
demonstrated by Andreas Holzem in his account of
19th century Roman Catholicism. New dynamics
were generated by revival movements centered
about forms of Marian piety, and new strategies
were developed to strengthen the church in its
battle with new nation states, most notably
ultramontanism in respect to the papacy. This
rejoinder from the Catholic Church to the nation
states was given powerful expression at the First
Vatican Council (1869-70). Nevertheless, there was
no uniformity among theologians and church
leaders. Germany saw a Kulturkampf between the
Catholic Church and the newly formulated idea of
a German Reich. In France the conflict grew
intensely, reaching a climax with the laws of
separation between church and state (1905/06).

The global dimension of Christianity was
considerably enlarged during the course of the
19th century. It is true that there have been
indigenous churches outside Europe since the time of
the early church, and it is equally true that the
globalization of Christianity reached new heights
during the era of Spanish and Portuguese
colonization as described in the first volume of this
trilogy. Moreover, the 18th century witnessed a
number of missionary efforts carried out by
European Protestant churches, largely those with a
Pietist background. The 19th century, however, saw
a wide range of missionary expeditions that
resulted in a changed map of global Christianity.
Many challenges came to the fore as a result of
these expeditions, not least those challenges that
emerged in relations between "sending" churches
and the cultural identity of the people on the
"receiving" mission fields. Further, the much
debated issues concerning the connection of mission
to colonialism came to prominence, as Kevin Ward
emphasizes in his overview of the missionary
movement.

Russia, as Christian Gottlieb points out, presents a
completely different picture from that of Western
and Central Europe. The dimension of time is
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different, a periodization in respect to Russian
Christianity spanning from Peter the Great in the
early 18th century to the revolution of 1917 being
appropriate. Further, the reforms of Peter the
Great were vigorously challenged by those who
regarded the basic identity of Orthodox
Christianity as irreconcilable with all forms of
western Christendom. The issues at stake touched
upon fundamental questions about the relation
between church and state as well as those
concerning liturgy and piety.

Christianity as it took shape in North America
provided yet another set of variants as described
by Margaret Bendroth. Serious issues were raised
by matters such as massive immigration, the ideals
of religious freedom as enshrined in the American
Declaration of Independence (1776), and the
characteristic American phenomenon of voluntarism
which accompanied the churches' important revival
movements. Another central event which had deep
repercussions for the churches was the American
Civil War (1861-65) which with both its prehistory
and its aftermath presented challenges beyond the
primary question of slavery and its abolition.

Latin America, Martin Dreher points out, differed
fundamentally from the other continents partly
because it was predominantly a Roman Catholic
continent and partly because the majority of its
countries had gained independence at least a
century before those on other continents of the
Global South. The ideals of liberty, autonomy, and
national independence were watchwords for the
entire continent, albeit with variations in dynamic
and at different points of time. A specific type of
emancipation was developed in Latin America
which combined a basic consent to the ideas of the
Enlightenment with a prolongation of the
conservative elements in the traditions of the
patronage system. The chief characteristics of
Roman Catholic domination in Latin America led to
long-term conflicts between the local and national
church authorities and the Vatican.

Generally speaking, Christianity occupied a weak
position in Africa at the beginning of the 19t
century. To be sure, there were ancient churches in
Egypt and Ethiopia and Catholic missionary efforts
had led to positive results especially in the French
colonies. Nonetheless, as Kevin Ward shows in his
chapter on Christianity in 19th century Africa, when
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seen from the perspective of the entire continent,
Islam seemed to have conducted a more successful
mission. In the course of the century, however, a
comprehensive Christian missionary effort was
conducted, initially by British and Scottish churches
and subsequently by the mission societies of many
European church bodies. Inevitably the interaction
between missionary efforts and colonial interests
gave rise to extreme sensitivities. This was perhaps
most spectacularly clear in connection with the
1884-85 Berlin Conference on Africa at which the
colonial powers reached basic agreement
concerning "the scramble for Africa." The
subsequent allocation of territories had a great
impact on missionary work. Notwithstanding the
importance of these dynamics of colonial interests,
it was also a fact that the church often adopted
independent strategies, at times even in opposition
to the dictates of European states and governments.
Not least, the anti-slavery movement became key
to the work of many missionaries. It would be
misleading, however, to assert that there was a
one-way movement from the European mission
agencies to the mission fields themselves. At many
mission fields there was a clear growth in African
responses to colonialism which were accompanied
by new signs of distinctively African forms of
spirituality.

The term "Middle East" or "Near East" in itself
reveals a Eurocentric perspective. In fact, as
demonstrated by Mitri Raheb in his analysis of the
19th century history of Christianity in the Middle
East, the role of Christian churches underwent
considerable transformation during the course of
the century. Osmanic rule dominated, to be sure,
yet the efforts of European, Russian, and American
missionary agencies were intensified. Their work
turned out to be of special importance within the
various educational systems. The original pattern of
a multi-religious society within the framework of the
Ottoman Empire gradually changed as Ottoman
rule showed signs of increasing fragmentation. At
the same time, new strategies of European
colonialism were created, often by the British who
combined their colonial interests with support of
Zionist claims to possess the birthright to the "Holy
Land."

The Roman Catholic mission on the Asian continent
was largely stagnant at the beginning of the 19th
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century. In contrast, the Protestant mission took on
new dynamism in the course of that century. The
impact of the Christian mission was, however,
diverse in different parts of Asia, as Klaus
Koschorke describes. For the subcontinent of India
and Sri Lanka, mission was a factor — in several
ways — leading to modernization. Northeast Asiq,
particularly China and Japan, was mostly closed to
missionary activity from the outside. Endeavors
toward indigenous modes of expression and early
attempts toward the creation of national churches
were thus important developments along with
attempts at the creation of trans-national networks
among the elites in specific countries.

Ulrike Schréder and Frieder Ludwig provide an
overview and analysis of trans-continental
dynamics involved in the encounter between
Christianity and other world religions throughout
the Global South, including the impact of that
encounter with churches in the North. It is evident
that specific attitudes and practices vary from one
country to another, as detailed case studies of the
controversies surrounding the caste system in India
and the relations between Christians and Muslims in
West Africa show. Moreover, this contribution to the
present volume describes the broad spectrum of
positions taken at both the meeting of the World
Parliament of Religions in Chicago in 1893 and the
World Missionary Conference held in Edinburgh in
1910.

It is the intent of this volume — together with the
volume that preceded it on global Christianity from
approximately 1500 through the 18th century and
the one that will follow it regarding global
Christianity in the 20th century — to chart out the
impact, for good and for ill, of the Christian
movement on the demographic, cultural, social, and
political course of world history. Each author in
these volumes has prepared her or his text with
academic integrity, faithfulness to personal
convictions regarding matters of substance, and
with a collegial desire to help shape global and
comprehensive understanding.

Fokx

Volume Three: The History of Global
Christianity in the 20th Century

The First Part of the present volume deals with the
major turning points of the century as they have
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impinged on Christianity: World War i and its
inter-war aftermath, World War it, the Cold War,
the reshaped globe — East and West, North and
South. The Second Part of the volume treats major
themes and issues affecting Christianity and the
churches: struggles for human rights and new forms
of social justice; ecumenism after the 1910
Edinburgh World Missionary Conference and the
epochal course of the Second Vatican Council; the
disaster of the Holocaust, the recognition of anti-
Semitism within churches, new understandings of
Jewish — Christian relations; changing patterns in
relationships between Christianity and other world
religions. The Third Part of the volume is a regional
survey of the course taken by Christianity in the
20th Century: North America (US and Canada);
Latin America including Central America and the
Caribbean; Africa; the Near East; Asia; the Pacific
region; Russia / Soviet Union; Europe.

It will be noted that in one area especially, authors
have taken divergent views. Not unexpectedly, this
is in respect to the political and religious conflicts
that have marked the Near East during the 20th
Century. Clearly, the story of those conflicts has
been long and disputed and at the present time its
outcome is far from certain. Christianity has played
what seems enduringly to be an uncertain although
essential role in the region of its founding. Essays in
this volume demonstrate both the serious nature of
the conflict and the as yet unanswered quest for
solutions.

Each author in the three volumes of this enterprise
has prepared his or her text with academic
integrity, faithfulness to personal convictions
regarding matters of substance, and with a
collegial desire to help shape global and
comprehensive understanding.

sk

Introduction, 20th Century, Volume Il by
Jens Holger Schjgrring

The 20th Century has been described as "the short
century" which takes the outbreak of the First
World War, an epochal turning point, as its start
and the worldwide breaking down of walls in
1989/90 as its terminus. But even though this short
century spans only seventy-five years it has been
marked by a multitude of dramatic turning points in
political history as well as shifts in the landscape of
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global Christianity. The ramifications have been
far-reaching, leading to a thorough revision of the
global map of a Christianity that is now dominated
by increasing diversity as well as polycentric
structures which means that it is no longer
characterized by one single cultural foundation.
However, in spite of the period's many transitions
and its growing polycentrism, one single dynamic
stands out dramatically and conspicuously through
all seventy-five years: a constant movement away
from the so-called "first world" towards the Global
South. This long-term development has been a
significant factor in the political, military, economic,
and cultural history of the century, and it has been
equally prominent in the global history of
Christianity.

From a global perspective, no single historical
event can be said to mark the transition into the
20th Century. A number of movements and events
need to be analyzed in their interaction in order to
provide an appropriate picture of the early signs
of the new century.

In the first place, the First World War was
obviously an epochal turning point in Europe, but it
turned out also to have deep ramifications for
relationships between states and the community of
churches across all national and continental
boundaries.

Secondly, the 20th Century was marked by a
fluctuation between two significantly opposed
types of relation between church and nation. On
the one hand, there were instances of an alliance
between nationalistic narrowness and Christian
servility even at points leading to active support of
militant chauvinism. In Indian and Chinese cities
Christianity has been equated with European
imperialism. On the other hand, there was an
increasing amount of politically dictated oppression
of Christians, persecution that at points even led to
genocide and martyrdom. In India and China, and
other countries as well, Christian churches have
argued that Christianity can be indigenous.

In the third place, there were increasing movements
in the colonies of the Global South towards
emancipation from their masters and rulers. This
was obviously true in political terms, but also more
or less true within Christian Churches.
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In the fourth place, a new phase of ecumenical
fellowship and cooperation began with the World
Missionary Conference in Edinburgh in 1910.

Finally, the turn of the century was marked in the
churches by the emergence and rapid growth of
new types of revival movements.

The First World War and Preceding
Regional Conflicts Around the Globe

The First World War, which involved
unprecedented military power, began as European
fratricide, a continental war between the most
powerful nation-states in Europe. Before long,
however, it became an intercontinental power
struggle, resulting at the end of the war in a
changed order in international politics and a loss of
credibility for European civilization and its Christian
churches.

"We stand in the midst of Europe's defeat,"
declared the Danish church historian Valdemar
Ammundsen on September loth 1914 in an address
given a month after the outbreak of the First World
War. "Not only will it end with a crushingly severe
defeat for one or the other power group,” he
continued, "the situation in itself is a defeat, a
crashing fall. Europe has erected a building of
culture and humanity. However, it turned out that
this building was a toy tower of building blocks; as
one of the lower ones was loosened, the whole
tower fell apart with a roar. Fallen is the cheap
cultural delight of our generation and the optimism
which considered the possibility of war a stupidity."
Over Europe as a whole Ammundsen pronounced
this merciless sentence, even though he himself lived
in a nation which remained neutral throughout the
War.

Similar expressions could be heard all over Europe
accompanying the tidal wave of hatred and self-
righteousness that was dominant during the first
weeks and months of the War. Voices of shock,
consternation, remorse, and, less stridently,
perplexity were heard in the belligerent countries
from those not entirely carried away by the fever
of war.

There had been, to be sure, a conviction that
European civilization was superior to that of other
continents and that war was improbable. This easy
optimism encountered with shock the sudden
eruption of unprecedented violence in August
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1914. Yet that experience, even though
widespread, represented only one side of the coin.
The other side, as has been amply documented in
recent historical research, pointed in many ways to
the fact that military commanders and political
leaders in the warring countries had for a long
period of time been purposefully moving toward
war, sometimes in subtle even unnoticed ways,
other times in loud voices. In retrospect, it is striking
how rapidly public opinion in all the warring
countries was mobilized to a glorification of one's
own country and a demonization of the enemy.

For a balanced analysis it is appropriate to pay
attention to a number of preceding regional
conflicts between nations in Europe and those in the
Global South that took place in the initial decade
of the 20th Century.

The Boer War (1899-1902) in the southern region
of South Africa was a fateful prelude to the
ensuing history of racial and international
relationships on the African continent in the 20th
Century. The epochal character of the war, seen in
a long-term, international perspective, had to do
with the fact that two European colonial powers,
the Netherlands and Britain, fought a war on
African soil, leaving the black majority population
as voiceless and powerless victims. The humiliation
took an aggravated form, because the military
combatants deployed their prisoners in forced
labour camps which to some extent anticipated the
concentration camps of later times and contexts.
The long-term political result of the Boer war was
the establishment in 1910 of the Union of South
Africa, a state which from its origin was based
upon a system of racial separation, apartheid, that
resulted in a thoroughly unjust tfreatment of the
indigenous majority.

The Herero uprising and genocide in South West
Africa. In a huge areaq, later the nation of Namibia,
on the west coast of Africa and north of South
Africa, white settlers from the south and later
colonialists from Germany had established a ruling
system in which they asserted their superiority by
suppressing the indigenous groups. At the start of
the 20th Century two of these groups, the Herero
and the Nama, rose, independently of each other,
in rebellion. Under the command of General Lothar
von Trotha, who had earlier earned military honors
for his defeat of the Boxers in China, the colonialist
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army defeated the insurgent Africans. The victory
of von Trotha's troops was won only after inflicting
the cruellest of defeats upon the Hereros and
Namas: tens of thousands were driven into the
desert where they died of starvation and thirst,
while others were forced into concentration camps
to struggle for survival under wretched conditions.
Posterity has seen this suppression as the first
evident example of genocide on African soil.

The Boxer Rebellion in China (1899-1901). During
the last decades of the 19th Century nationalist
groups in China formed militias in order effectively
to resist the increasing dominance in their country of
Western nations and business interests. The
traditional imperial dynasties had proven impotent
and everything seemed to be leading to the
inescapable decline of the Empire. As a heroic
counter-measure to this prospect, the nationalists
trained combat units that were willing to pay the
ultimate price. In light of their rigorously tough
training the soldiers were called "boxers" by
international observers. These boxers protested
against the "alien devils and their pernicious
influence," targeting among others Christian
missionaries and laity and those Chinese citizens
who willingly accepted the so-called international
colonialists. In 1900 some of the units attacked
foreign embassies, resulting in widespread violence
and killing. Among others the German ambassador
was murdered. In order to stop the uprising a
number of the most powerful European states —
including Great Britain, France, Germany, Russiq,
Austria-Hungary and also Japan and the United
States — sent military contingents. The rebellion
was contained and China was forced into a peace
treaty which involved the payment of considerable
reparations, mandatory dissolution of the rebel
groups, and acceptance of a continuous
international presence in China. Anti-Western
feeling, however, persisted within China feeding a
growing commitment to preservation of the Chinese
cultural heritage as a bulwark against Western
infiltration.

The Russo-Japanese War. A few years after the
Boxer Rebellion, in 1904, another war broke out in
the Far East. The belligerents, Japan and Russia,
went to war over their conflicting interests in the
control of the important territories of Manchuria
and Korea. From the perspective of "the clash of
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civilizations" it was significant that the Japanese
triumph sharpened the growing pan-Asian
development of a common cause against European
civilization, thereby also bringing Russia with its
national and Christian identity into the greater pool
of Western Christian civilization. The British
missionary C. F. Andrews, a friend of Mahatma
Gandhi, described the significance of the Japanese
victory and its direct effect on the nations of Asia
as follows: "The effect of the Japanese successes
upon the educated people of North India has been
startling and immediate. A wave of enthusiasm has
passed through our cities, which has given rise to
new hopes and new ideals. It is the awakening of a
new national spirit and the turning of all eyes in
India to Japan as the true model for the East. After
a passive, fatalistic acquiescence in the advance of
the West as inevitable, there has now arisen an
active hope that the East may work out her own
salvation in her own Eastern way, and that India
may one day take her place side by side with
Japan as an independent nation".

Latin America. Here developments were different
from those on other continents in the southern
hemisphere. The majority of Latin American
countries had gained independence during the 1%th
century, although at the beginning of the 20th
Century several colonies remained. Around 1900
the United States began to expand its sphere of
interest, steadily asserting its growing ambition to
assume political and economic leadership
throughout the Americas. As a result of the Spanish-
Portuguese colonization Latin America was largely
Christian and predominantly Roman Catholic.
However, many attempts were made to reflect
indigenous cultural characteristics in church life, in
rejection of the hierarchical and monolithic
leadership of Rome. In part, this tendency found
expression in a high degree of distinctive religiosity
which was specific to the continent and which could
not be accommodated within the universal
framework by which the Vatican actively sought to
achieve centralized conformity. In paradoxical
contrast to the usual pattern of Protestant churches
achieving their formation mainly from localized
national resources, Latin America witnessed a
number of missionary initiatives from Protestant
organizations, not least via schools and educational
programs that were distinctly characterized by an
affiliation to "Western" modernity and Anglo-
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Saxon culture. As a result, around 1900 Latin
America began to be marked by a growing
religious diversity, though without the specific
clashes between divergent civilizations that were
found on other continents.

The common global issue for Christians in these
several conflicts was the problem of resolving an
alliance between, on the one hand, ethnic and
national interests and, on the other, confessional
identities and affiliations. In some cases there was
a clash between national and world religious
identities. Instances of such confrontations involving
religious identities and practices were multiplied
during the First World War. Sometimes, indeed,
they were pushed to unprecedented extremes.
Furthermore, they can also be discerned in many
contexts found in the subsequent decades of the
20th Century, telling the history of churches with a
public voice, at times both readable and audible,
but always playing a decisive role for cultural and
national cohesion.

Indisputably, the First World War became a
global war. Yet, taking into account the greatest
battlefields and the military power of the
belligerent countries, it was largely a European
conflict, though the decisive participation of the
United States from 1917 onwards must be
acknowledged. The novelty of the War cannot be
ascribed solely to its geographic dispersion, nor to
the fact that it lasted more than four years. The
War was distinctive in respect to the
incomprehensible number of lost human lives, a
total of almost seven million in the belligerent
countries with close to twenty million wounded.
Further, it was the employment of new methods and
tools of warfare that led to those enormous
fatalities: submarines, poison gas, hunger blockade,
trench warfare, to mention only a few.

Christian Churches in Modern Society

The 20th Century has been marked by immense
diversity regarding the self-understanding and role
of Christian churches in society. Accordingly there is
to be found a broad spectrum of concepts and
patterns of reaction in rubrics such as: churches and
national identity; national churches and
international conflicts (e.g., World Wars and the
Middle East conficts); churches and political
ideologies; churches in countries under totalitarian
rule; churches facing racism and anti-Semitism;

©original source or rtreview.org



rtreview.org| Scriptable

churches and secular society; public theology and
individualistic piety.

None of these rubrics can be said to refer solely to
one single continent or to exclude challenges
connected with other issues. In other words, each
continent reflects a variety of patterns of thinking
and acting, and relationships between churches and
states have changed considerably during the course
of the decades since 1900. Yet, if one single
tendency can be said to be representative of the
interaction between churches in the North and the
Global South it is the following: Christian churches
in Europe have encountered the continuous impact
of what is often characterized as "modernity,"
meaning in this context the privatization and
individualization of religiosity. In contrast, most
churches in the South have committed themselves to
a "holistic" view. A couple of cases may illustrate
this dichotomy.

In Europe, two dominant political ideologies from
the 19th Century, liberalism and socialism, gave
impulse to diverse political strategies that at the
opening of the 20th Century sounded a fanfare
blowing the message of modernity. Each of them
led toward the separation of church and state in
both France (1905-06) and Russia (1917). The
former case was the result of the liberal heritage
from the Enlightenment, the latter was determined
by Marxist ideology with its ingrained program of
throwing off the chains of religious suppression as a
precondition of freedom and equality.

Since the Revolution in 1789, France had witnessed
a polarization between, on the one hand, critical
leftist groups that aimed at a consistent realization
of the ideals of freedom and, on the other hand,
conservatives who were alarmed by the dissolute
emancipation from established standards of life in
society at large.

After 1870 the progressives seemed to be in the
political lead. One of their watchwords was
"religion — a private matter" as a necessary
condition for freedom of thought, speech, and
conscience. Their strategy led to some obvious
political results in legislation, among other things
the removal of theological faculties from state
universities and steps towards the secularization of
schools. The final turning point, however, did not
come until 1905 when a bill leading to a decisive
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separation of church and state was presented to
the French parliament.

The legislation was based upon a fundamental
tenet: the liberation of persons from all external
chains that would prevent the individual from the
realization of his or her own goals. Accordingly, the
traditional church structure that contained religious
sanctions for all institutions in society along with
metaphysically binding moral standards was
deemed unacceptable. Church services were to
have no public character; rather, worship was to be
restricted to the individual, private sphere. As a
further consequence, the church could not be
accepted as a legal entity. Individual
congregations were to be seen as private
associations not as public institutions. Religious
instruction was to have no place in schools.

The rejoinder from the Catholic Church was not long
in coming. On February 11,1906, the new Pope,
Pius X (1835-1914), issued the encyclical
Vehementer nos, directed to clergy and
congregations. This was a passionate protest,
because the new legislation was causing distress
and harm to the Roman Catholic Church. Religion
had been forcibly removed from schools and
hospitals, priests had been prevented from
pursuing their studies and pastoral duties and were
instead being called up for military service. The
objection was centered around the basic Catholic
claim that the Church constituted the fundamental
foundation and social cohesion of society. Were
politicians to tear apart the bonds between eternal,
celestial foundations and practical realities on
earth, they would ruin the community at all levels.
The Pope left no doubt about his major concern, the
traditional pattern of family life as the core of a
sound society, but he extended the application of
his concern to include a general respect for
religion.

The clash regarding the separation of church and
state had a particularly dramatic impact within
France, but it may also be seen as prelude to a
more comprehensive tension in Europe which lasted
throughout the 20th Century. Even if, in subsequent
decades, the confrontation was less spectacular, the
impact of a secular interpretation of the ideals of
the Enlightenment has persisted as a constituent
factor in modern European philosophy and political
theory. As far as the Roman Catholic counter-
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assertion is concerned, the classical, conservative
rejoinder has indeed proven to have lasting impact.
Such conservatism has often been labelled
“corporatism' or (in a French context) 'integralism'. It
has, however, frequently been modified and has
accommodated a less adversarial position marked
by a more flexible approach to liberal ideas.

When we move to Russia the shift to a different
context could hardly be more radical. The contrast
between West and East in Europe is obvious,
specifically between France and the Soviet Union
after the October Revolution of 1917. There is no
similarity between politics in France in the first
decade of the 20th Century and political realities
in the later stages of Tsarist Russia. The barbaric
persecution of Christian individuals and all kinds of
church institutions in Russia after the Bolshevik
revolution was the result of a radical ideology
which aimed at the eradication of all signs of
Christian presence in the public realm. Nor is it
justified to equate the Roman Catholic Church with
the Russian Orthodox Church without considerable
nuance and reservation. Nevertheless,
notwithstanding obvious differences it remains a
fact that the intention behind the separation
between church and state in each case was exactly
the same: in the interests of freedom of conscience
to treat religion as a private matter. Even the legal
measures adopted point to striking similarities. As
was the case in France, the first law issued in St.
Petersburg, January 23, 1918, by the Council of
Popular Commissars declared a separation of
church and state. The reason was partly respect for
freedom of conscience and partly a determination
to remove all privileges connected with religious
adherence. The enormous wealth of the Orthodox
Church — land, monasteries, and other property —
should be transferred to popular ownership, that is,
forcibly collectivized. Local authorities were
mandated to ensure that church buildings were
used solely for religious purposes. Taken at face
value, the law showed a liberal attitude. lts aim
was to protect the freedom of the individual and to
remove all former church prerogatives in the
interest of social equality Subsequent political
realities, however, point fo a cynical strategy in
which the 'dictatorship of the proletariat' was
invoked to justify a policy of eliminating all
remaining traces of religion. Waves of open
persecution alternated with periods of
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rapprochement with which the Church was more or
less willingly compliant. As a result, the Orthodox
Church in the communist Soviet Union and minority
churches as well were fragmented into private
congregations meeting in private homes — if,
indeed, they did not become persecuted churches
withdrawing to the catacombs.

It would be misleading to adopt a bipolar view of
the relationship between Christian churches and
modern society in Europe, as though voices from the
churches belonged only to guardians of morals and
traditionalists and the strategies of the modern
states in Europe were restricted to militant
endeavors to eliminate the influence of churches in
public life. We shall observe a variety of attitudes
on the part of churches toward liberal democracy,
world wars, and totalitarian ideologies, and no less
varying patterns of reactions on the part of the
states.

By way of contrast to dominant European
tendencies, an example from the Lutheran Church in
Ethiopia may serve as an illustration of the holistic
view predominant in the Global South. In 1972 the
General Assembly of the Ethiopian Evangelical
Church Mekane Yesus issued a declaration, "On the
Interrelation between Proclamation of the Gospel
and Human Development.” The context was the
desperate humanitarian situation in Ethiopia. The
country had been stricken by one natural disaster
after the other, followed by drought and famine.
On top of that, the nation was surrounded by
neighboring countries enmeshed in civil war. As a
result, Ethiopiq, itself already multi-ethnic and multi-
religious, was heavily dependent on aid, largely
provided by Western church-related agencies.
However, those agencies laid down rather strict
criteria for relief and aid, leading most obviously
to an apparently permanent division between
development, which was provided magnanimously,
and proclamation, seen exclusively as a
responsibility for the local church. The declaration
protested passionately against this division: "From
the African point of view it is hard to understand
this division and the dichotomy created in the West
and reflected in the criteria for assistance laid
down by the Donor agencies." This basic
disagreement was supplemented by the
observation that the policy of agencies in the West
was determined by a truncated understanding of
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the gap between rich and poor, developed and
underdeveloped countries. "The standard of human
life and that of society is normally evaluated in
terms of economic growth and material wealth or in
technology and production. Based on this
materialistic Western concept of development and
in an effort to find a remedy at least two things
seem to have been largely overlooked, namely a)
that there are values in life beyond those of
modern technology and economic betterment
without which man's development will never be
meaningful and lasting, and b) that man is not only
the suffering creature who needs help, but that he
is also the most important development agent.”
Exactly this "holistic" view of man was expanded as
an integral part of Christian faith. In conclusion, the
Ethiopians referred to the striking difference
between moral decline in many Western countries
and its consequences for the "old" mission churches
and the growth of many churches in the South,
exemplified by the rapid increase in numbers of
baptized members in their own church.

Similar thoughts have been expressed at earlier
and later points of time and in other places in the
global South, including other confessional and
continental settings.

Edinburgh 1910. The Early Stages of the

Ecumenical Movement

The World Missionary Conference held in
Edinburgh in 1910 was seen from one angle the
first step in a development that has been a key
element of the history of global Christianity in the
20th Century: the ecumenical journey which
established a transconfessional relationship
between churches in the first world and those in the
southern hemisphere. When seen against the
background of history of mission and ecumenism in
the 19th century, however, the Edinburgh
Conference also contained important signs of
continuity with preceding decades. The agenda for
the conference in Edinburgh focused upon
missionary efforts to remove barriers resulting from
the collision of national interests in the mission
fields, in the hope of realizing the "evangelization
if the world in this generation," to use the well-
known phrase associated with John R. Mott.
However, growth and progress in these efforts
were impeded by many factors, including not least
the divergent national interests of the colonial
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powers, persisting differences between confessions,
and, not to be overlooked, the outbreak of the First
World War four years later. Yet, when seen
against the background of global developments in
the last hundred years, the Edinburgh conference
stands out as the inaugural event of a long-term
dynamic, an overture to a new century with a
significance exceeding even the best expectations
of the organizers.

Notwithstanding its long-range achievements, the
conference itself must be analyzed with due
attention to certain important reservations.

It was a convention attended by some but not all
Protestant churches; Roman Catholics found it
inconceivable to attend a conference called
together by leaders from outside the Mother
Church. There were still fundamental doctrinal
differences between the participating churches,
divergent traditions of such gravity that the
organizers had to agree to exclude discussion of
certain key issues — such as the historic episcopacy
and the celebration of the Eucharist — in order to
avoid cancellation of the event. Most of the
delegates had no authority to act as official
representatives of their home churches. They were
individuals, fervent activists of the first generation
of the ecumenical movement, representative of an
age of strong personalities who spoke and acted
decisively on behalf of their flocks.

No less significantly, there was a heavy dominance
of delegates from the churches of Great Britain
and North America. Among the 1,215 delegates,
509 were British and 491 were from North
America, while 169 were from the churches of
continental Europe. A further 27 participants came

from white colonies of South Africa and from
Australia, most of British background. In contrast,
there was but scant representation from churches
outside the first world. Only 19 delegates came
from churches representing the other continents, and
18 of those were from Asia (Ching, India, Japan
and Korea). There was just one single indigenous
African, a man from Ghana who was not even
included in the official list of delegates. The
presence of a certain number of Asians and the
almost complete absence of Africans reflected an
underlying sense of racial and civilizational
hierarchy led by the representatives from the first
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world. Their self-esteem was based upon a firm
conviction of the superiority of European
civilization. This was accompanied by both a
certain respect and admiration for the major Asian
cultures and a comparatively condescending view
of African cultures.

One of the Indian delegates, the Anglican priest
from South India Vedabayagam Samuel Azariah,
expressed the indignation which non-Western
participants felt when faced with Western
arrogance. He considered relationships between
the races to be one of the crucial challenges for
universal Christian fellowship. The attitude which he
frequently met from colleagues from the first world
was in his view not an expression of true Christian
love between equals, but a condescending love.
"Too often you promise us thrones in heaven, but
will not offer us chairs in your drawing room,"
Azariah maintained. In contrast he offered a
positive view of Christian love transcending all
earthly frontiers: "The exceeding riches of the glory
of Christ can be fully realized not by the
Englishman, the American, and the Continental
alone, nor by the Japanese, the Chinese and the
Indians by themselves — but by all working
together, worshipping together and learning
together the Perfect Image of our Lord and Christ".

Azariah's courage and gifts as speaker were all
the more remarkable because he was an Indian of
low caste who in spite of his social background had
won respect as the moving spirit in missionary
organization within his home country. It was a sign
of the times that he had been invited as a keynote
speaker, but it was no less significant that his
address was met by rather diverse reactions. Some
of the Western delegates appreciated it, moved to
respect for the speaker and to self-scrutiny,
whereas others were offended and made no secret
of their dismay.

By way of comparison, the Roman Catholic Church
has always had a more consistently universalistic
self-understanding and a more dynamic missionary
strategy. However, when seen against the
background of the ecumenical endeavors of the
20th Century there seems to have been a certain
asymmetry between the church hierarchy and the
Holy See on the one hand and the attitudes at the
local level and among laity on the other. It was not
until the Second Vatican Council, beginning in 1963
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under Pope John XXIII, that a manifest ecumenical
spirit became apparent. Much earlier in the
century, a number of Roman Catholic groups had at
the local level introduced initiatives aiming at
ecumenical, trans-confessional community. At the
same time a reorientation in liturgical theology and
in many disciplines within academic theological
research pointed towards new directions.

Statistics further underscore the European-North
American dominance within Christianity at the
beginning of the 20th Century in contrast to the
changed relationship between North and South in
the second half of the century:

Around 1900 the population in Europe,
apart from Russia, amounted to a total of
298 million persons, of whom 260 million,
or 87 percent, were Christians. North
America had 82 million inhabitants, 50
percent of whom were Christians. Europe
and North America together considered
themselves the core of Christian civilization,
the "sending" churches in relation to the
"receiving” churches of the Global South. In
comparison, the Asian continent had 902
million inhabitants, of whom in 9 million, or
2 percent, were Christians, whereas Africa
had a population of 118 million persons
with 4 million, or 3 percent, being
Christians. Latin America, since the 16th
Century a largely Christian continent, was
entirely different: 80 percent of its 64
million inhabitants were Christians.

New Types of Revival Movements.
Christianity throughout its history has witnessed
many different kinds of revival movements, some
opposing a rigid hierarchical leadership ambitious
for worldly power, some directed against clergy
who demonstrate no sense for the inclusion of laity
in the life of the church, and others attempting to
reverse a general weakening of piety in
congregations and appealing for a recovery of
ethical seriousness and sincerity in belief. Especially
the "holiness-movement" in Anglo-Saxon countries
and awakening movements in the United States
were important forerunners for what proved to
become significant features of the 20th century.
Since the Enlightenment, many such revivals have
emerged as counter-movements against modern
developments in science, cultural life, and morality.
Revivalist clergy on their part have been zealous in
their cause to preserve traditional beliefs and
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lifestyles in defiance of the powerful forces of
modernity.

In the Roman Catholic Church, many revival
movements emerged in reaction to critical voices
from the new political ideologies of liberalism and
socialism. The rejoinder from the Church was a
wide-spread network of groups for laity: men,
women, young people, children, labor unions,
seniors, etc., which added to new initiatives within
holy orders and renewals of popular piety such as
the cult of Mary and the celebration of religious
feasts with processions.

Around 1900 new types of awakenings and revival
movements emerged within the Protestant churches,
transcending national and confessional borders and
exhibiting a striking dynamic towards global
propagation. They were able to make use of new
types of publicity and social cohesion. An important
example was the World Student Christian
Federation founded in 1895 at an international
conference in Vadstena, Sweden. The movement
was a continuation of similar initiatives, notably the
Young Men's and Young Women's Christian
Associations. Behind the initiative was a group of
fervent individuals from many countries with one
person proving to be a most effective
communicator and motivator, namely, the American
John R. Mott (1865-1955). Mott demonstrated a
remarkable ability to address audiences with
catching rhetoric, convincing his listeners to commit
themselves to perseverance in ongoing
collaborative initiatives.

In sharp contrast to the rigid and static structures of
the traditional, official, and hierarchical churches,
revival movements in the United States manifestly
found their origin in "voluntary" piety. Often the
biggest hall in town was rented as a venue for
public meetings, a sign that the campaign
exceeded the framework of traditional church
services and meetings in parish halls. Efficient
advertising methods were adopted as a regular
aspect of purposeful use of modern means of
communication. The general tone was decidedly
modern, in the sense that it was far from being
otherworldly.

In conclusion: John R. Mott represented a movement
which pointed a way into the new 20th Century.
The insistent yet also eloquent use of catchy one-
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liners as well as the abandonment of traditional
European restraint in the expression of religious
fervor, laid the foundation for a global revival
movement with a distinctly American tone.

The characteristics of this movement included
explicit missionary zeal, exemplified in the famous
watchword "the evangelization of the world in this
generation." This slogan was adopted by John R.
Mott to be the title of a book he published in 1900
which was quoted far and wide as one among the
preludes to the new century.

Another important revival movement took place in
the Far East, centered in Korea and inspired by
American missionaries, mainly Presbyterian and
Methodist. The atmosphere in Korea was less
antiWestern than in other parts of the Far East and
this revival moment has contributed significantly to
the astonishing growth of Christianity in presentday
South Korea.

A further and different type of revivalism also
gained ground in the first decade of the 20th
Century: the Pentecostal movement. lts background
extended back perhaps to the "awakening"
movements in the United States in the 18th and
19th centuries but at the turn of the century there
were new developments. Preachers claimed to
have been inspired directly by the Holy Spirit and
led by the gifts of grace as enumerated in 1 Cor.
14. Within church services new practices were
established, centering around adult baptism and
glossolalia or "speaking in tongues." The informing
conviction was that a maturely conscious reception
of baptism, accompanied by the gift of the Holy
Spirit, laid the foundation for a new life in holiness.
Services of worship were characterized by ecstatic
expressions within the congregation and a flexible
attitude to hitherto fixed rituals. The movement saw
a striking growth, and soon the assemblies were too
large to convene in traditional church buildings. The
dynamic included a missionary effort, which led to
the organization of foreign mission campaigns,
especially to Africa.

A specific branch of the overall Pentecostal
campaign was added with the "charismatic
movement." Its focus was largely on the gift of
healing power, seemingly miraculous acts of
healing performed before and fervently acclaimed
by praying congregations. Pentecostals have
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emerged as dominant factors in global Christianity,
especially in the Southern Hemisphere. A parallel
propagation has proven to be particularly dynamic
in Africa, the so-called African Independent
Churches especially before 1960. Since 1960 the
African Independent Churches have often
languished, whereas Pentecostalism has swept the
continent. Arguably, it is precisely because these
churches found their origin independently of the
traditional missionary churches, rather in grassroot
initiatives free to develop in response to their own
ambience and needs, that these particular
manifestations of revival have spread globally to
become the churches marked by far by the most
growth. With no structure of abstract doctrine, it is
the immediacy of religious experience that they
offer, the claim that reception of the gifts of the
Spirit can be experienced by all believers who
open themselves to the gospel, which in turn inspires
an impulse for freedom from suppression, poverty,
and hunger, leading ultimately to liberation in the
widest and most embracing sense. This is a principle
factor in explaining the striking fact that these
modern revival movements have gained ground at
the expense of the historic, hierarchical, mainline
churches. Moreover, the comparison with the historic
churches can be stretched even further: whereas the
liberal established churches have rightly claimed to
live up to basic challenges in the era of modernity
in contrast to many conservative churches, it stands
as a paradox that new revival movements have
exhibited a remarkable dynamic with a different
way of being modern.

The inter-war period. The two decades between
the wars are often reduced to an interlude, a
waiting time until in 1939 the inherent
consequences of the First World War erupted with
untamed violence. In spite of the indisputable
factors of continuity such a simplistic determinism
does not do justice to the complexity of the inter-
war period, either in terms of political history or
realities in the history of the churches. The period
was a labyrinthine tangle of contrasting tendencies.
The League of Nations was established in
consequence of the post-World War i peace
conditions as an instrument to prevent future wars
by committing all member states to seek mediation
before going to war. Posterity has sometimes
regarded this attempt at defining basic elements of
international law against the rigid right of the
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powerful as an idealistic delusion. Again, this kind
of wisdom after the event is surely simplistic. It is
true, though, that the inter-war period saw the
establishment of a number of political systems
based upon totalitarian ideologies. Soviet
communism, German Nazism, Italian and Spanish
fascism are primary examples, allowing for
fundamental differences between theory and
praxis in the countries concerned. Totalitarianism in
any of these cases can be defined as a state
ideology claiming unlimited validity and requiring
unconditional obedience. Reactions by Christians
under the rule of totalitarian systems demonstrated
a wide spread of attitudes. There were instances of
adjustment to or even willing approval of the
ideology, often with the argument that the new
system prevented something worse, whether
economic chaos, unemployment, or defeatism in the
face of outward enemies. Moreover, there were
many instances of "inner emigration," where citizens
felt overwhelmed by the power of the ruling
totalitarian system in spite of their qualms of
conscience, but restricted their hesitation to silent,
"inner" opposition. There were other examples of
partial opposition, where the preservation of
traditional liturgy and continuation of church life in
loyalty to the clergy was seen as the acceptable
possibility within reach, even at the cost of
permitting the political course to move forward
unrestrictedly. This solution — the preservation of
confessional and liturgical integrity without open
resistance to injustice (violent suppression, racism
and persecution of minorities and dissidents) —
was an apparent feature in the time of the Church
Struggle in Nazi Germany and later in Eastern
Europe and also in South Africa during the time of
apartheid. In all countries instances of resistance
stand out as counter-examples, showing open
opposition, sometimes by individuals, sometimes by
groups, congregations, and other organizations,
even at the price of persecution and martyrdom.

The decades between the two world wars were
periods of political reform. In the Nordic countries
the democratic structures proved strong enough to
resist assault from the international financial crisis
and the dangerous seeds of antidemocratic
movements. At the same time a peaceful co-
existence between the established national churches
and early forms of the welfare state emerged as a
realistic option.

©original source or rtreview.org



rtreview.org| Scriptable

From a different perspective, the inter-war period
saw signs of reform in religious life and theology.
The Roman Catholic Church found itself
strengthened in many parts of Europe after the
First World War, and the Vatican tried to ensure
the integrity and universality of the Church by
signing concordats, notably with the Italian state
1929 and with Nazi Germany in the summer of
1933. For the Protestant churches the impulse from
the Edinburgh conference in 1910 towards
ecumenical fellowship lay dormant during the war,
but was not annihilated. The International
Missionary Council held a number of conferences in
which promising new forms of collaboration
between the "old" missionary churches and the
"young" churches on the mission field were
discussed. Archbishop Nathan Séderblom had not
given up his hope to promote ecumenical fellowship
in spite of the immediate setback caused by the
War. He hosted the important Universal Christian
Conference on Life and Work in Stockholm in
1925. The primary significance of this initiative was
to be found in the fact that S6derblom succeeded
in bringing the participants together with a focus
upon their shared heritage, demonstrated most
spectacularly when the Orthodox Metropolitan of
Alexandria recited the Nicene creed in Greek
before the altar of the Uppsala Cathedral, a sign
that this ecumenical creed had preserved its
significance even in face of 1600 years of distance
in time and a great deal of sad experience in
between. Without undue idealization, this event
provided a viable method for ecumenical progress
by aiming at common ground for all churches
concerned instead of describing ecumenism as a
process where the churches were urged to waive
parts of specific confessional identities as a
precondition for reaching a platform where they
would gather around a reduced core of
foundational belief.

However, there were many instances of active
opposition to attempts to establish patterns of
Christian fellowship across the boundaries of
confession. Some insisted rigidly upon their own
identity, characterizing transconfessional unity as
yet another sign of liberal reductionism, which to
them constituted an imminent danger of the time.
Others explained away the offense of doctrinal
disagreement by maintaining that the variety of
confessional expositions was inevitable by all
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normal human standards. Only from an
eschatological perspective would any degree of
visible unity be a reality — here and now there
was no way. German Protestants had to deal with
their own specific difficulties in joining any attempt
to define a common ecumenical agenda. They
considered the prevailing international dialogue to
be a tool used by Anglo-American Christians to
establish a forum of superiority for their own
churches, somewhat parallel to the political
dominance which they had already enforced upon
the humiliated Germans through the Treaty of
Versailles and the League of Nations. In this period,
the Roman Catholic position in respect to Protestant
efforts towards dialogue and community remained
an unconditioned dismissal of Protestant legitimacy
as true Christian churches.

The Second World War. The horrendous nightmare
of World War i was brought to new heights during
World War ii. Statistics speak a clear language:
While the former had been largely a European
war, though with lasting global impact, the latter in
point of fact did become a global confrontation.
From a European perspective it has been customary
since 1945 to dwell one-sidedly upon the European
battlefields, cruel as the war was on both the
eastern and the western fronts and, not to be
discounted, on the northern (Finland and Norway)
and the southern Mediterranean fronts. Yet, even if
all corners of the warfare on European soil are
seen together it remains a fact that the war outside
Europe was in many ways more extensive,
primarily because of the Japanese attempt to
become the leading power in the Far East and
Pacific. Globally, the loss of life rose to nearly sixty
million, including civilians in all parts of Europe and
Asia. Another macabre record was the mass
extermination of innocent people on the basis of
racist and ethnic claims. The Holocaust, the killing of
six million Jews in gas chambers in extermination
camps, was itself beyond imagination, but it must
not be forgotten that other groups, such as
Jehovah's Witnesses and Romanies, were killed with
the same cruelty. Another horror that defied
accepted ethical standards was the dropping of
atomic bombs over Japan in August 1945, even
with the goal of finally bringing the war to an end.

Globally to assess the role of Christian churches
during World War Il requires a consideration of
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the variety of reactions in both the belligerent and
neutral countries. In Nazi Germany it was essential
to preserve Christian integrity in the face of
fanaticism and aggressive international
expansionism. The structure of the Roman Catholic
Church proved tighter and more developed than
the structure of the Protestant churches. Moreover,
the universal character of the Catholic Church was
more resistant to the proliferating Nazi chauvinism.
Within Protestantism, the Confessing Church fought
a brave struggle to preserve Christian identity as
much as possible by setting up a theological
bulwark to combat totalitarian claims of absolute
validity. However, the struggle came largely to be
limited to doctrinal integrity at the cost of open,
full-scale opposition, which was left to individual
resistance fighters and martyrs. The complexity
within German Protestantism was exacerbated by
the fact that many Lutherans allied themselves with
Luther's insistence upon the subject's duty to submit
to temporal power, even when that power does
wrong, and accordingly obeyed their Prince (Hitler)
even though he violated all standards of law and
dignity.

The challenge to the churches had a completely
different character in countries occupied by Nazi
Germany. It appeared in such countries as the
immediate duty to promote active resistance
against the perpetrator and to legitimize national
integrity against all breaches of international law.
This was true, with important variations, in countries
like Holland, France, Poland, Czechoslovakia,
Norway, Denmark and others. While the radical
Christian response to Nazism in Germany was
pacifist and internationalist, the corresponding
response in the occupied countries was active
military resistance in defense of the right to
national self-determination. Finland was plunged
into a different challenge, as the country had to
defend itself against the aggression of its powerful
neighbor, the Soviet Union. Since Finland stood
alone and without allies, the country was left with
no other option than an alliance with Germany
against the Soviets. In this heroic struggle against
the superior Soviet power the Lutheran Church in
Finland was given the important task of deepening
the spiritual and moral aspects of the national
heritage, of assuming the service of military
chaplains, and of providing pastoral care for
victims and civilian casualties of war.
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History thus clearly reveals an astonishing variety
of reactions among the churches of both the
belligerent and neutral countries. What was the
picture in other countries outside Europe? How were
relations between churches and the world religions
affected, especially in countries where Islam,
Hinduism, and Buddhism dominated?

A new era after 1945. Negotiations between the
victorious Allied Powers following their defeat of
the Axis Powers resulted in a division of Germany
into four occupation zones and subsequently a
division of Europe into two blocks: the Western in
alliance with the United States of America and the
Eastern led by the Communist Soviet Union.
Considering the still prevailing self-understanding
of the Western world it is only logical that the
globe was divided into three "worlds": the first (the
Western) the second (Eastern) and the third, also
called the block of "U-Countries" (i.e.,
underdeveloped), comprising the entire Southern
Hemisphere, in fact two-thirds of the world, with the
exception of Australia and New Zealand. It was
not until several decades later that this world view
was modified, first by decolonization together and
then by early signs of a new self-confidence in the
countries in the South and the humiliation of the
United States of America in the Vietnam War
which, characteristically, in Vietnam is always
called "the American War". The Latin American
continent together with Central America and the
Caribbean region remained a particular case
different from Asia and Africa?

In the post-World War ii period, political divisions
and the colossal affluence of the Western world
fostered a notion of Christian superiority Europe
and North America were together still seen as the
center and safeguard of Christian civilization, and
the mission fields in Africa and Asia were viewed
as dependent upon leadership from the parent
churches in the first world. Accordingly, many
Christians in the Western countries saw their nations
as entrusted with the responsibility of preserving
Christian civilization, against both the threat from
atheism as propagated in the Eastern Communist
block and also against the perversion of the
European cultural heritage which had been
apparent in other totalitarian ideologies, notably
Nazism.
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It is a striking historical irony that this arrogant self-
understanding in the Western world was
subsequently accompanied by a growing suspicion
among Christians in the "young churches," who
became increasingly anxious at the signs of
decadence — secularization and inner decline —
in the historic churches in Europe. This paradoxical
convergence of perspectives is strengthened by the
fact that the historical skepticism in the Eastern
Orthodox churches toward the liberal spirit
marking the Western world ever since the
Enlightenment persisted even during decades of
communist suppression, a fact which became
especially apparent after the breakdown of Soviet
communism in 1989/91.

The changes on the global map of Christianity
maybe further illustrated by statistics. By 1965 the
population in Europe had grown to a total of 440
million with 387 million Christians. North America
had 213 million inhabitants, of whom 192 million or
90 percent were Christians. The population in Asia
had increased to a total of 1,827 million with 62
million Christians, 3 percent. The development in
Africa is even more striking: out of altogether 306
million inhabitants 75 million were now counted as
Christians, 24 percent. Latin America was still the
Christian continent, the population amounted to 245
million out of which 220 million or 90 percent were
Christians. An account of the more recent
development since 1989 /90 in the confinents will
be given in the regional chapters in this book with a
summary in the concluding remarks. A significant
perspective concerning the general transition in the
1960s was the Second Vatican Council, 1962-
1965. Pope John XXIIl (1881-1963, pope from
1958) even in his earlier service had been an
innovator, demonstrating indignation at social
conditions in the societies where he served by
personal participation in pastoral care, and also
by revealing a fervent interest in liturgical renewal
and a zeal for improved ecumenical relations with
churches outside the Roman Church. He stood in
contrast to his predecessors who had been more
traditional with more or less aristocratic attitudes.
His main initiative was the call for an Ecumenical
Council. Out of the 2540 delegates approx. 1000
were from Europe, the two Americas were jointly
represented by close to 1000 delegates, whereas
Africa and Asia each sent 300 delegates. No less
significantly, observers from other confessional
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churches were invited and were even given
prominent seats close to the Council committee.

Important aspects of the Council documents added
proof to the quest for renewal. The nature of the
Church was described with biblical images, pointing
to the community of believers, "the people of God,"
with less emphasis upon the hierarchy. A decidedly
ecumenical attitude was developed towards
Christians from other confessions and the relation
between the Roman Catholic Church was decisively
altered by the Constitution, Nostra Aetate.
Moreover, a new liturgical view of sacramental
worship paved the way for a comprehensive
reorientation which could be sensed also at the
grass root level. See the contribution by G.
Mannion.

During the same span of years the Protestant
churches went through a similarly pioneering
reorientation. The World Council of Churches had
been established in Amsterdam in 1948. The
founding Assembly was held in the early shadows
of the Cold War and was still heavily dominated
by the European and North American churches. A
longing for the full inclusion of the churches of the
Southern Hemisphere could be sensed and came to
full fruition during the next decade during the
process of decolonization and establishment of
young churches in the new independent states. The
impact of the restructuring of the international
Christian community became apparent especially
during the third Assembly which convened in New
Delhi in 1961. Then it was that the Orthodox
Churches joined the Council, an important landmark
of ecumenical progress. The fourth Assembly in
Uppsala 1968 was itself further evidence of the
fact that the 1960s were years of transition. The
call for social justice, which could be heard on the
streets of many cities that same year, did not stop
at the doorstep of the churches. On the contrary,
the delegates in Uppsala demanded that the
churches should speak and act as mouthpiece for
the oppressed, as the voice of the voiceless. The
determination to include plain words about social
ethics and human rights in the Assembly's message
had a deep and lasting impact, but it also caused
controversy and split. Divisive issues arising at
Uppsala in 1968 have been supplemented by
continuing debates about women's ordination and
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also about problematic areas within social ethics,
not least homosexuality and same-sex marriage.

A new global order after 1989/90. The removal
of the previously cordoned off Iron Curtain in
Europe and the breakdown of Soviet Communism
marked the beginning of a comprehensive
restructuring of the global order. Former satellite
states in Eastern and Central Europe became free
and gradually joined other alliances, and the
Soviet Union split into regional nation-states. In
sometimes direct, sometimes indirect connection with
this transformation many countries in the global
South likewise adopted, at various levels, new
political orders: in Africa, South Africa, Namibia
and Ethiopia; in Asia, China, Vietham and Korea;
and in Latin America, Argentina, Chile and several
countries in Central America. In some cases, the
revolutionary process happened after intervention
by Christian churches; in others, the churches were
more indirectly involved. Without any doubt the
Roman Catholic Church in Poland largely through
Cardinal Karol Woityla, later Pope John Paul ii,
was a bold critic of the country's Marxist
government. Similarly, it cannot be questioned that
groups in the Protestant Church in the German
Democratic Republic were catalysts for growing
opposition against the governing communist party.
Whether they, or for that matter the Catholics in
Poland, were the decisive factor in the breakdown
of communist rule is another question. A range of
diverse factors were involved, some of them
manifest realities such as control of mediaq,
economics, and international politics, others more
intangible within cultural and religious life. In any
case, many groups in the churches served as
mediators during the transitional period, thus
making an important contribution to the peaceful
character of the transition. In the transformation
processes in the global South we find a great deal
of church involvement, ranging from prolific and
public opposition to serving as a silent reservoir for

disagreement with dominant totalitarian ideologies.

A quite different issue is the question whether
Christian churches have been able to profit from
the sudden shift to a new open society with
democratic structures. A more detailed analysis of
the global transformation around 1989/90 will be
given in the continental chapters and in the
concluding remarks. <>
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Ecclesiastical Law 4™ Edition by Mark Hill QC with
Matthew Chinery, Norman Doe, Benjamin Harrison
[Oxford University Press, 9780198807568]

Ecclesiastical Law has established itself as the

leading authority on the laws of the Church of
England. Offering a uniquely detailed and
scholarly exposition of the law, it has become an
essential reference for anyone with a professional
interest in ecclesiastical and canon law.

The fourth edition has been fully revised and
updated to take account of significant changes in
the substantive law, specifically: the effects of the
Ecclesiastical Jurisdiction and Care of Churches
Measure 2018; and the overhaul of the procedure
in the Consistory Court in consequence of the
Faculty Jurisdiction Rules 2015; substantial repeals
in the Statute Law (Repeals) Measure 2018 and the
new procedure under the Legislative Reform
Measure 2018; the effect of the House of Bishops'
Declaration on the Ministry of Bishops and Priests
concerning provision for traditionalists; and the role
of the Independent Reviewer under the Priests
(Resolution of Disputes Procedure) Regulations
2014.

Ecclesiastical Law offers insightful commentary,
thoughtful analysis, and a wealth of materials to
the practitioner and student alike. Materials
include: the Canons of the Church of England,
together with the Measures and Rules (updated to
2018) regulating the faculty jurisdiction and clergy
discipline.

Excerpt:

Preface To Fourth Edition
Thinking about the law of the Church is
thinking about practical ecclesiology—how
the life of the Church recognises and
nurtures the shared dignity and liberty of
the children of God. Rowan Williams
There is a popular perception of ecclesiastical law
as impregnable, irrelevant, and unchanging.
Pressure for this fourth edition from the publishers,
and from loyal readers of the third, suggests it is
none of these things. In the decade which has
passed since the last edition was published there
has been an unrelenting stream of new Measures,
some amending, some consolidating, and some
entirely new. Finding a propitious moment to
publish a further definitive text is never easy:
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before the ink is dry on the printed page, the law
has already begun to become stale. But this fourth
edition marks a coming of age for a volume that
still seeks to provide the practitioner, cleric, church
administrator, and scholar with a handy compilation
of (and commentary on) the ecclesiastical law which
touches and concerns their daily lives. As the green
colour on the cover and spine indicates,
Ecclesiastical Law is now well established in
ordinary time.

However, as with the hill-walker who can only
appreciate distance travelled and elevation
gained by occasionally looking over his shoulder, a
small backward glance is necessary to show the
extent to which things have changed over the past
decade. On the global scale, an additional
province, serving Sudan, has been welcomed into
the worldwide Anglican Communion; and nationally
there are two fewer dioceses in the Province of
York, with three merged into one pursuant to a
scheme under the Dioceses, Pastoral and Mission
Measure 2007. The past decade has seen the first
woman to be consecrated as a bishop in the Church
of England (and several more subsequently), but,
more bleakly, it has also witnessed a bishop
serving a term of imprisonment for offences of
misconduct in public office. As a sign of the times, a
recurring theme in the legislative changes
introduced over the past ten years has been a
focus on enhanced protection for children and
vulnerable adults.

Since the bruising experience or the failure or the
nrst attempt to make reference to the ordination of
women to the episcopate, the professional
intervention of facilitators seems to have produced
a less polarised General Synod, more confident in
its legislative function and more conscious of the
nature of law as applied ecclesiology, reflecting
and informing the Church of England's self-
understanding and facilitating its mission and
witness as the national church.

Some legislative developments have been overtly
simplifying in nature, inspired by the Reform and
Renewal agenda, while others have been of
substance. No chapter has escaped the onward
march of the prodigious output of General Synod
or the business of the courts and tribunals of the
Church of England. The Nature and Sources of
Ecclesiastical Law, discussed in Chapter 1, remain
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the same but there is now greater emphasis upon
quasi-legislation (or 'soft law', as it is often styled),
with Guidelines and Codes of Practice taking
prominence in the legal regulation of the Church. In
addition, the new canon C 30 requires every
diocese to have a diocesan safeguarding officer,
and an amended canon C 8 creates a mandatory
obligation for all clergy to participate in
safeguarding training.

In Chapter 2, on the Constitution of the Church of
England, the effects of the work of the
Simplification Task Group are beginning to be felt.
The Statute Law (Repeals) Measure 2018 will
consign to oblivion vast swathes of obsolete
ecclesiastical law. This is long overdue: back in
1987 the Ecclesiastical Law Society had established
a Working Party on the Revision of Ecclesiastical
Statute Law under the chairmanship of Chancellor
George Spafford. Its reports were published in the
Ecclesiastical Law JournaP and contained proposals
for the repeal of more than 30 Acts and Measures,
some over 400 years old. The clearing away of this
dead wood can only be welcomed. Slightly more
controversial is the Legislative Reform Measure
2018, which will provide a mechanism for removing
burdens (such as cost, administrative inconvenience,
or obstacle to efficiency) from ecclesiastical
legislation by way of an order approved by
General Synod, avoiding the cumbersome
Synodical legislative process. The original proposal
was poorly presented, referring disparagingly to
the Church of England's 'rule book', but in
consequence of public consultation and debate in
General Synod, the resultant Measure contains
significant safeguards—including the establishment
of a new committee to scrutinise proposals
emanating from the Archbishops' Council and a
“sunset' clause, giving this procedure a five-year
lifespan in the first instance. There will be an
opportunity to assess its effectiveness in the fifth
edition of this work.

In parallel with reform to the legislative functions of
General Synod, the constitution and function of the
ecclesiastical courts (as well as the faculty
jurisdiction, of which more below) have been
addressed in the Ecclesiastical Jurisdiction and Care
of Churches Measure 2018. The changes are
largely of form rather than substance, as dispersed
provisions are now helpfully consolidated in a
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single Measure, but there has been some useful
tidying up along the way. While much of the
content will be familiar, it may take a while to
adjust to the new topography. On a highly
personal note, the Measure preserves the only
statutory provision to make express provision for
the Chancellor of the Diocese in Europe, albeit only
to exclude the holder of that office from being a
judge of the Arches Court of Canterbury.

Going deeper into the text, the changes since the
third edition become more extensive. The treatment
of the Parish in Chapter 3 has been rewritten in the
light of the Mission and Pastoral Measure 2011,
another consolidating Measure which renumbers
and reorders previous provisions. It has itself been
subject to revision in the Mission and Pastoral etc
(Amendment) Measure 2017, which further
simplifies the process for making pastoral schemes
and orders and makes adjustments in the level of
compensation to affected clergy. The 2011
Measure empowers the making of bishops' mission
orders and, as now amended, bishops' pastoral
orders, but the legal framework within which these
entities function remains somewhat nebulous. On a
more practical level, the Ecclesiastical Property
Measure 2015 made changes to the Parochial
Church Councils (Powers) Measure 1956 giving
PCCs and parochial trustees a greater level of
autonomy in relation to certain financial and
property transactions.

Much of the regulation of parochial governance
rests on the Church Representation Rules, a
wholesale review of which is underway in the
General Synod. The draft Church Representation,
Ecumenical Relations and Ministers Measure will
substitute an entirely new set of Church
Representation Rules by replacing Schedule 3 to
the Synodical Government Measure 1969. At the
time of writing, the progress of this draft Measure
is insufficiently advanced, so a full consideration
will have to await the fifth edition. For present
purposes, | simply issue a health warning that the
content and numbering of the Church
Representations Rules are likely soon to change, so
readers should cross-refer to the new provisions
when they come into force. As their shelf-life is thus
limited, the Church Representation Rules are not
included in the Materials.
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Other changes relating to the parish arise in
consequence of the new powers of the bishop to
suspend churchwardens, supplemented by the
Suspension Appeals (Churchwardens, etc) Rules
2016, together with the disqualification provisions
introduced by the Safeguarding and Clergy
Discipline Measure 2016 preventing those on a
barred list from serving as churchwardens, readers,
lay workers, etc.

Since the bruising experience of the failure of the
first attempt to make reference to the ordination of
women to the. episcopate, the professional
intervention of facilitators seems to have produced
a less polarised General Synod, more confident in
its legislative function and more conscious of the
nature of law as applied ecclesiology, reflecting
and informing the Church of England's self-
understanding and facilitating its mission and
witness as the national church.

Some legislative developments have been overtly
simplifying in nature, inspired by the Reform and
Renewal agenda, while others have been of
substance. No chapter has escaped the onward
march of the prodigious output of General Synod
or the business of the courts and tribunals of the
Church of England. The Nature and Sources of
Ecclesiastical Law, discussed in Chapter 1, remain
the same but there is now greater emphasis upon
quasi-legislation (or 'soft law', as it is often styled),
with Guidelines and Codes of Practice taking
prominence in the legal regulation of the Church. In
addition, the new canon C 30 requires every
diocese to have a diocesan safeguarding officer,
and an amended canon C 8 creates a mandatory
obligation for all clergy to participate in
safeguarding training.

In Chapter 2, on the Constitution of the Church of
England, the effects of the work of the
Simplification Task Group are beginning to be felt.
The Statute Law (Repeals) Measure 2018 will
consign to oblivion vast swathes of obsolete
ecclesiastical law. This is long overdue: back in
1987 the Ecclesiastical Law Society had established
a Working Party on the Revision of Ecclesiastical
Statute Law under the chairmanship of Chancellor
George Spafford. Its reports were published in the
Ecclesiastical Law Journa and contained proposals
for the repeal of more than 30 Acts and Measures,
some over 400 years old. The clearing away of this

©original source or rtreview.org



rtreview.org| Scriptable

dead wood can only be welcomed. Slightly more
controversial is the Legislative Reform Measure
2018, which will provide a mechanism for removing
burdens (such as cost, administrative inconvenience,
or obstacle to efficiency) from ecclesiastical
legislation by way of an order approved by
General Synod, avoiding the cumbersome
Synodical legislative process. The original proposal
was poorly presented, referring disparagingly to
the Church of England's 'rule book', but in
consequence of public consultation and debate in
General Synod, the resultant Measure contains
significant safeguards—including the establishment
of a new committee to scrutinise proposals
emanating from the Archbishops' Council and a
“sunset' clause, giving this procedure a five-year
lifespan in the first instance. There will be an
opportunity to assess its effectiveness in the fifth
edition of this work.

In parallel with reform to the legislative functions of
General Synod, the constitution and function of the
ecclesiastical courts (as well as the faculty
jurisdiction, of which more below) have been
addressed in the Ecclesiastical Jurisdiction and Care
of Churches Measure 2018. The changes are
largely of form rather than substance, as dispersed
provisions are now helpfully consolidated in a
single Measure, but there has been some useful
tidying up along the way. While much of the
content will be familiar, it may take a while to
adjust to the new topography. On a highly
personal note, the Measure preserves the only
statutory provision to make express provision for
the Chancellor of the Diocese in Europe, albeit only
to exclude the holder of that office from being a
judge of the Arches Court of Canterbury.

Going deeper into the text, the changes since the
third edition become more extensive. The treatment
of the Parish in Chapter 3 has been rewritten in the
light of the Mission and Pastoral Measure 2011,
another consolidating Measure which renumbers
and reorders previous provisions. It has itself been
subject to revision in the Mission and Pastoral etc
(Amendment) Measure 2017, which further
simplifies the process for making pastoral schemes
and orders and makes adjustments in the level of
compensation to affected clergy. The 2011
Measure empowers the making of bishops' mission
orders and, as now amended, bishops' pastoral
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orders, but the legal framework within which these
entities function remains somewhat nebulous. On a
more practical level, the Ecclesiastical Property
Measure 2015 made changes to the Parochial
Church Councils (Powers) Measure 1956 giving
PCCs and parochial trustees a greater level of
autonomy in relation to certain financial and
property transactions.

Much of the regulation of parochial governance
rests on the Church Representation Rules, a
wholesale review of which is underway in the
General Synod. The draft Church Representation,
Ecumenical Relations and Ministers Measure will
substitute an entirely new set of Church
Representation Rules by replacing Schedule 3 to
the Synodical Government Measure 1969. At the
time of writing, the progress of this draft Measure
is insufficiently advanced, so a full consideration
will have to await the fifth edition. For present
purposes, | simply issue a health warning that the
content and numbering of the Church
Representations Rules are likely soon to change, so
readers should cross-refer to the new provisions
when they come into force. As their shelf-life is thus
limited, the Church Representation Rules are not
included in the Materials.

Other changes relating to the parish arise in
consequence of the new powers of the bishop to
suspend churchwardens, supplemented by the
Suspension Appeals (Churchwardens, etc) Rules
2016, together with the disqualification provisions
introduced by the Safeguarding and Clergy
Discipline Measure 2016 preventing those on a
barred list from serving as churchwardens, readers,
lay workers, etc.

In contrast with these substantial consolidating
Measures, the momentous Bishops and Priests
(Consecration and Ordination) Measure 2014,
which authorised the making of a canon allowing
women to be consecrated as bishops, is of
remarkable brevity. This one-clause Measure is
accompanied by a significant piece of so-called
'soft law' in the form of the House of Bishops'
Declaration on the Ministry of Bishops and Priests,
designed to ensure the mutual flourishing of those
who support women's ordained ministry and those
who (for a variety of theological reasons) do not.
The Declaration sets out five guiding principles,
which inform and facilitate the making of
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appropriate arrangements for those opposed to
the ordained ministry of women. The Declaration is
underpinned by a Resolution of Disputes Procedure,
which provides for an Independent Reviewer to
determine grievances in relation to acts or omissions
under the Declaration. After the hiatus occasioned
by the nomination to the See of Sheffield in 2017,
it will be interesting to evaluate in the fifth edition
the lived reality of mutual flourishing in a quasi-
legal framework. Mindful of the role of senior
bishops in the Upper House of Parliament, the Lords
Spiritual (Women) Act 2015 made provision, for a
ten-year period, for priority to be given to women
bishops when a vacancy arises on the bishops'
benches in the House of Lords.

One of the most significant and widely felt changes
since the last edition of this work has been the
introduction of common tenure and, in consequence,
Chapter 4 on the Clergy has been substantially
rewritten. With the Supreme Court looking afresh
at the employment status of clergy in President of
the Methodist Conference y Preston (2013),
applied by the Court of Appeal in Sharpe y Bishop
of Worcester (2015) and the Employment Appeal
Tribunal in Pemberton y Inwood (2016), the
workings of the Church of England have been
subject to a degree of scrutiny. A new Canon C 30
deals with safeguarding, making provision for
clergy to undergo risk assessments, making failure
to agree to do so justiciable under the Clergy
Discipline Measure 2003. A revision to canon B 8
has provided a greater level of discretion in
relation to clerical vesture.

The Vacation of Benefices Measure 1977 remains
on the statute book (and indeed has been subject
to some amendments and revisions in the past ten
years), but one can confidently predict that the
provincial tribunal which conducted an inquiry into
the Parish of St Mary and St Michael Trumpington
(2008) will mark both the first and the last exercise
of its kind.

As to Worship and Liturgy, discussed in Chapter 5,
there have been no radical changes but a series of
modest revisions, all of which are reflected in the
text. The Church of England Marriage Measure
2008 became law soon after the third edition was
published and extended the classes of persons with
a right to marry in the parish church to include
people with a qualifying connection. Instances of
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sham marriages as a means of evading
immigration control have led to intervention by
Parliament. In relation to liturgy, a revised canon B
38 allows those who have taken their own lives and
the unbaptised to be buried in accordance with the
normal burial service. Regulations may be made
under a revised canon B 12 permitting the
authorisation at parochial level of persons to
distribute holy communion.

The Clergy Discipline Measure 2003 came into
force in 2006, just as the third edition was being
written, so Chapter 6 was then a blank canvas and
dealt with the subject in an abstract and theoretical
way: sketching out the bodies and tribunals being
brought into existence and the new procedures for
cases of misconduct. Now we have a decade of
experience and a growing corpus of jurisprudence,
at both first instance and appellate level, available
both on the Church of England and my own
website. Much of the effective work under the
Measure goes on below the surface, with penalties
by consent being imposed by the bishop in
appropriate cases, but there have been a sufficient
number of bishop's disciplinary tribunals to have a
clear idea of the effectiveness of the new system.
The 2003 Measure was amended significantly by
the Clergy Discipline (Amendment) Measure 2013
and the Safeguarding and Clergy Discipline
Measure 2016. The Clergy Discipline Rules and the
Appeal Rules have also been revised. The Code of
Practice has been routinely updated, as have the
Guidelines for the Professional Conduct of the
Clergy. Keeping the system under regular review
should ensure that it never becomes obsolete and
suffers the fate of the provisions listed in the
Statute Law (Repeals) Measure 2018.

Next comes Chapter 7 and the Faculty Jurisdiction,
which is the bread and butter for practising
ecclesiastical lawyers. Here again the changes of
the Ecclesiastical Jurisdiction and Care of Churches
Measure 2018 are keenly felt, with formerly
dispersed provisions being brought together and
reordered in a single Measure. It also assimilates
the procedure formerly adopted for listed places
of worship under the Care of Places of Worship
Measure 1999, as well as provisions originally
intended for an ill-fated Inspection of Church
Buildings Measure. Dovetailing with the new
Ecclesiastical Jurisdiction and Care of Churches
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Measure 2018 are the Faculty Jurisdiction Rules
2015, replacing the Faculty Jurisdiction Rules 2013,
which came and went.4 The innovation of national
Lists of Minor Works has produced greater
uniformity in respect of matters which may be
undertaken without a faculty than was previously
the case when these were regulated at a diocesan
level. The injunction and restoration order
provisions, together with the procedure for
appeals, are now neatly brought together in a
single document. They are all included in the
Materials, providing (until such time as they are
next revised) a portable toolbox for the
ecclesiastical bar and bench.

The reporting of judgments of ecclesiastical courts
continues to increase, fostered by the introduction
of obligatory neutral case citation since 2016
(about which see the List of Abbreviations). Not
only are they growing in number, they are also
increasing in length. The decision of Doe Ch in Re St
Gwenfaen, Rhoscolyn (June 2014, unreported)
Bangor Coni Ct comes as a small booklet, whereas
that of Rodgers Dep Chin Re Christchurch
Spitalfields (No 2) [2017] ECC Lon 1, running to
over 800 paragraphs, requires a lever arch file. |
have sought—not always successfully—to look
beyond the two mainland dioceses which | am
privileged to serve as chancellor in providing
illustrative judgments and guideline cases.

As to substantive changes, we bade farewell to the
Bishopsgate questions and became familiar with
the Duffield framework as an aid to chancellors
determining petitions concerning listed buildings,
mindful of the heavy presumption against change.
The former prohibition on the erection of buildings
on disused burial grounds has been removed. It is
no longer necessary to secure both a faculty and a
government minister's licence to authorise an
exhumation.

Finally, Chapter 8 on Cathedrals has been
updated, drawing on a recent publication by
Norman Doe in the form of his excellent volume,
The Legal Architecture of English Cathedrals
(2017). After a seemingly endless run of new
legislation dealing with cathedrals, there has been
more restraint latterly, although we still have the
Care of Cathedrals Rules 2006 and the Care of
Cathedrals Measure 2011. That said, there has
been controversy around several episcopal
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visitations and rumours that some cathedrals may
be close to bankruptcy. Issues of governance and
solvency are never far away. The Cathedrals
Working Group, chaired by the Right Reverend
Alan Newman, Bishop of Stepney, was established
in April 2017 to examine the planning, execution,
communication, and implementation of cathedral
visitations. Accordingly, | am braced for some
major rewriting of this chapter when the fifth
edition is commissioned.

In terms of language and vocabulary, the Diocese
of West Yorkshire and the Dales enjoyed a brief
moment in the sun before resolving to self-identify
by its legal name as the Diocese of Leeds. English
Heritage has rebranded as Historic England; and
the Council for the Care of Churches has morphed
into the Church Buildings Council. The Court of
Arches has defined the term “church treasures' as
“articles of particular (or special) historic,
architectural, archaeological or artistic interest
falling within the faculty jurisdiction', and accepted
as “probably correct' the description of a 'fuck-
buddy' as “someone with whom [the witness] had a
regular arrangement for sex, rather than someone
with whom he had a full committed relationship'. It
remains to be seen whether either or both of these
definitions will find their way into Words and
Phrases Judicially Defined.

Other literature and resources have become
available since the last edition of this work. The
fifth edition of the Ecclesiastical Law volume of
Halsburys Laws of England (2011) replaced the
1975 edition, which had become something of a
museum piece. It is a thorough, detailed, and
authoritative work of reference, but already out of
date in some areas. Also of note is C Mynors,
Changing Churches (201 6), which gives practical
advice on some of the matters covered in Chapter
7. There is now a great deal more ecclesiastical
law available electronically. The Church of England
website is an invaluable resource, as is the
webpage of the Ecclesiastical Law Society. The
Ecclesiastical Law Association maintains an e-library
of judgments of the ecclesiastical courts, under the
able hand of the Revd Ray Hemingray. The blog
Law & Religion UK produces regular posts on a
range of subjects, but particular mention should be
made of its monthly round-up of consistory court
decisions together with those of the Cathedrals
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Fabric Commission for England, and the occasional
analysis of points of general interest arising from
individual decisions. The Ecclesiastical Law Society
has committed itself to promoting education in
ecclesiastical law among ordinands, curates,
parochial clergy generally, newly appointed
archdeacons and bishops, as well as
churchwardens, PCC members, and others
concerned with the administration of the Church of
England. If this modest volume can contribute in
some small way to that objective, then the time and
effort devoted to its production will have proved
worthwhile.

Preparing the fourth edition of this work has
proved particularly burdensome: caused in part by
allowing a whole decade to pass before setting
about the task, but also because of the other
activities and commitments which | have taken on in
the meantime. It has been an arduous and
depressing process, but one alleviated by the
generous assistance of many friends and
colleagues to whom | am indebted, including the
Right Reverend Graham James, who provided
assistance with research funding from the Bishop of
Norwich's Discretionary Fund. Three individuals
substantially rewrote particular chapters: Matthew
Chinery, registrar of the dioceses of Chichester and
St Albans (Chapters 4 and 5); Professor Norman
Doe, director of the Centre for Law and Religion,
Cardiff University and chancellor of the diocese of
Bangor (Chapter 8); and Ben Harrison, barrister
(Chapters 3 and 6). The responsibility for errors
and omissions throughout the whole volume remains
my own.

Having noted at the outset the long-overdue
opening of all three orders of ministry to women as
well as men, | conclude with an apology that the
language of this volume has not adapted more
swiftly. Whilst it may be comfortable to deploy the
Interpretation Act so that the masculine includes the
feminine, the substantive revisions to the text were
so time-consuming that there was insufficient
opportunity to rework the volume in a more
gender-inclusive style. | will atone for this omission
in the inevitable fifth edition.

| have taken the bold step of drafting this fourth
edition on the basis that the Statute Law (Repeals)
Measure 2018, the Legislative Reform Measure
2018, and the Ecclesiastical Jurisdiction and Care
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of Churches Measure 2018 are already in force. At
the time of writing they are yet to be considered
by the Ecclesiastical Committee. It is anticipated
that the Committee will consider them to be
expedient and that they will receive parliamentary
approval and royal assent such that their provisions
will be brought into force prior to the summer
recess. All being well, therefore, within a few
months the law of the land will fall into line with
how it is described in this volume. With the
exception of these future matters, the law is stated
as at 1 January 2018. <>

Trustworthy Men: How Inequality and Faith Made
the Medieval Church by lan Forrest [Princeton
University Press, 9780691180601]

The medieval church was founded on and governed
by concepts of faith and trust--but not in the way
that is popularly assumed. Offering a radical new
interpretation of the institutional church and its
social consequences in England, lan Forrest argues
that between 1200 and 1500 the ability of
bishops to govern depended on the cooperation of
local people known as trustworthy men and shows
how the combination of inequality and faith helped
make the medieval church.

Trustworthy men (in Latin, viri fidedigni) were jurors,
informants, and witnesses who represented their
parishes when bishops needed local knowledge or
reliable collaborators. Their importance in church
courts, at inquests, and during visitations grew
enormously between the thirteenth and fifteenth
centuries. The church had to trust these men, and this
trust rested on the complex and deep-rooted
cultures of faith that underpinned promises and
obligations, personal reputation and identity, and
belief in God. But trust also had a dark side. For
the church to discriminate between the trustworthy
and untrustworthy was not to identify the most
honest Christians but to find people whose status
ensured their word would not be contradicted. This
meant men rather than women, and—usually—the
wealthier tenants and property holders in each
parish.

Trustworthy Men illustrates the ways in which the
English church relied on and deepened inequalities
within late medieval society, and how trust and
faith were manipulated for political ends.
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Excerpt: In 1328 the vicar of St Breock, a parish
just outside Wadebridge in Cornwall, received a
letter from his bishop, John Grandisson. For a
parish priest this would not have been an
especially common occurrence, and its arrival may
have unnerved him. A letter from the bishop meant
that something was afoot: perhaps some sought-for
favour had been granted or, as was the case in this
instance, unwelcome trouble was brewing. The
letter had been written at Clyst, one of the bishop's
residences, and was dated 22 June. It read:

On behalf of some of your parishioners
who have sent us an irritable petition
intimating that you, against the custom long
observed in the said parish regarding the
payment of mortuaries, have rashly and
without cause molested and unsettled them:
not wishing to fail in the defence of the
rights of these parishioners, our tenants, we
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order and exhort you to desist from all
molestation, introducing no novelty until we
shall be fully informed about the matter
by some trustworthy men unsuspected by
either party. Otherwise, we are not able
to lie, we shall use whatever lawful ways
and means we may to ensure that the
injury done to them by you is stopped, and
corrected according to the exigencies of
the law.
The vicar of St Breock cannot have remained
unruffled by this threatening message. Bishop
Grandisson was a powerful man, not only in the
church, but also among the landed elite of the West
Country and of the kingdom.2 His appointment as
bishop had taken place only the previous August,
and this angry fulmination arrived in St Breock even
before he had been enthroned in Exeter cathedral.
The unfortunate vicar's existence was about to be
disrupted by a bishop making a statement about
episcopal power.

We know about the message because Grandisson,
following the common practice of most English
bishops since the middle of the thirteenth century,
made copies of all his outgoing correspondence in
a register. Bishops' registers are full of similar
letters, taking an interest in the conduct and income
of the local clergy, haranguing them, insisting that
they change their ways: this was the daily grind of
administering a diocese. There was a certain
amount of idealism in play, with grand references
to ancient customs, rights, and the law, but the
bishop was also acting in his own interests. He was
the lord of a manor within the parish of St Breock,
benefitting from his control of some of the land and
labour there, and the parishioners had complained
to him in this dual capacity. What was the
substance of their grievance? The vicar appears to
have been collecting “mortuaries' from the
parishioners, which were payments to the parish
church from the goods of deceased relatives,
ostensibly in lieu of tithes unpaid during life. It was
normal for these payments to be made to the
rector of a church, the priest who possessed the
*benefice' or living, but St Breock was served by a
vicar, in other words a deputy (from the Latin vice).
The rector had been given leave of absence to
study, and his deputy was almost certainly trying to
make his salary go further by claiming the
mortuaries. It is hard to say exactly why the
parishioners were upset, but most likely they
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feared being asked to pay twice (to the rector as
well as the vicar), or even three times (to their lord
the bishop as well, in the form of a “heriot' or
secular death duty). Although England in 1328 was
recovering from the famines that had struck
between 1315 and 1322, and the “great
pestilence' was twenty years away, clergy and
peasantry alike were always keen to protect their
means of subsistence.

Grandisson for his part rarely did things by halves,
and the rumbling menace of this letter is rather
typical. It exudes the self-assurance of power with
its evocation of the force of the law, the rights of
his tenants, and the ancient customs of the parish. It
is also a missive acutely aware of the impact it
seeks to make, namely the arrival of awesome
secular and spiritual power in the small world of a
Cornish parish. And yet its actual substance reveals
a very different power dynamic. The bishop was
not able to act in as summary and decisive a
fashion as his rhetoric implies he might have wished.
He had heard a complaint and he feared his
interests might be compromised, but he did not
know the local context, and he had not heard all
sides of the story. Instead he had to postpone his
pursuit of the “exigencies of the law' until he had
heard from 'some trustworthy men unsuspected by
either party'. Who were these people? What did
they do? Why did bishops need them?

The answers to these questions will unfold in many
directions in this book, until they have extended so
far as to demonstrate the need for a complete
reconceptualization of the medieval church. In short,
the “trustworthy men' (in Latin viri fidedigni, literally
'men worthy of faith') were predominantly lay (that
is to say nonclerical) witnesses and jurors who made
the medieval church what it was between about
1200 and about 1500. In 1200 the adjective
fidedignum was already an old word, used in the
first millennium to refer to the gospels and their
authors, some saints, and other holy men, and in the
eleventh and twelfth centuries to refer to living
informants by historians and collectors of miracle
stories. But it did not yet form part of the discourse
of church administration, and was notably absent
from the vocabulary of Gratian, the twelfth
century's most influential legal writer.

Some clues as to their role and importance are
contained in Grandisson's letter, and much of the
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evidence on which the ensuing interpretation is
based comes from thousands of similar documents
recorded in the registers of scores of bishops from
across England between the thirteenth and the
fifteenth centuries. The challenges of governing a
church are revealed in Grandisson's language. We
can perceive a tension between 'long observed'
custom and the “novelties' brought about by trying
to make a living. At first glance custom is being
praised and novelty denigrated, but a bishop's role
and intellectual formation suggest something more
ambiguous. He would have seen himself as both the
guardian of a stable and well-ordered creation,
and as the reformer of a fallen humanity and the
builder of a church. Grandisson's recorded deeds
show him adopting both personae. The power that
bishops wielded in pursuit of these conceptual
contradictions was both spiritual and temporal,
deriving from their status within a hierarchy and
their possession of frequently enormous landed
wealth. But this did not mean they could act alone,
and it was both in order to promote reform and to
arrest change that bishops sought out allies in the
parishes. They could not operate without such
knowledge of local realities as only the locals could
provide. And that is the dynamic that | shall
explore in this book. It was a relationship that
made the church.

The importance of the relationship between
“trustworthy men' or viri fidedigni, on the one hand,
and bishops, on the other, is further indicated by
the pattern of communication implied in
Grandisson's letter. In it we see that parishioners
petitioned the bishop and he responded by writing
to the offending priest, saying that information
would be gathered from “trustworthy men', and
that action would follow. There would also have
been a report from this panel of adjudicators, and
other stages of consultation and documentation,
which survive less often, may have been
undertaken. We can begin to see that governing a
church was not simply a question of how forcefully
a bishop could proclaim his authority. Even an
expression as forceful as this letter had to
acknowledge the gulf that separated the bishop
from his subjects, and his reliance upon judgements
other than his own. Furthermore, the requirement
that his informants should be not only trustworthy
but also “unsuspected' hints at a nagging doubt
about involving laypeople in the business of rule.
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These are all themes whose significance | will
explore in the coming pages. Reading such letters
at face value might encourage a view that the late
medieval church was composed of institutions at
two very different and separate levels: the diocese
and the parish. But as this brief dissection of just
one example has shown, to do so would be to miss
the real location of institutional dynamism, which
was in the communication and interaction between
the two.

The institutional history of the medieval church has
become something of a poor relation within the
wider historical discipline in recent decades,
despite, or perhaps because of, its importance to
the origins of professional historiography in so
many European countries. My purpose in this book
is not to make a plea for the restoration of the sort
of ecclesiastical history that dominated the
nineteenth and twentieth centuries. The legacy of
that tradition, in describing organizational
structures and the emergence of offices and
recordkeeping procedures, as well as in editing
documents, retains enormous value in its own right,
but its potential to inform the history of a living
social world is limited. The medieval church has
been much described, but its existence and
character little analysed.

In reaction to the traditions of ecclesiastical history
the past forty years have seen historians turn in
droves to the study of lived religion as a changing,
dynamic, varied, and above all human
phenomenon. Influenced by the anthropology of
religion and often conducted across the divisions
between formal academic disciplines, this
movement in historiography has sought to
understand religious experience in terms of gender,
age, status, language community, devotional
preference, identification with particular saints or
cults, and a host of subtle individual negotiations of
the boundaries between heresy and orthodoxy. In
this movement the subjectivity of experience has
been a touchstone for authenticity, and the
individual Christian—rather than 'the church' as an
institution—has become the primary focus of
enquiry. During this time the practice of
ecclesiastical history has continued, but it has not
responded as much as it might to the questions and
methods that characterize the history of religion. As
a result the “institutional church' tends to feature
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most often as a backdrop to the stage upon which
more exciting historical questions are addressed.
But this need not be so. A wholly new set of
questions can be asked of the institutional church' if
we just change our perspective, and thinking about
that letter to the vicar of St Breock in 1328 has
shown us what some of these might be.

What | propose here is a new sort of institutional
history, one that could be summed up in the phrase
'a social church'. This is a history that treats as
inseparable the influence of actions and
phenomena usually studied disjointedly as religious,
social, cultural, political, economic, and institutional
history; it is a history in which the impact and
effects of institutional action are essential to
explanations of its nature and meaning. As well as
being an amalgam of clergy, bishops, law, and
formal institutions, the church was simultaneously an
identity, something to which people felt they
belonged, and an endlessly shifting constellation of
real relationships: their belief, belonging, and
identity experienced in relation to specific people.
Because the church meant all these things, it makes
little sense for historians to study the institutions, the
identity, the belief, the belonging, and their
socioeconomic situation as if they were not all
mutually constitutive. The starting point for analysis,
suggested by the example from early fourteenth-
century Cornwall, is the observation that in deciding
upon obligations arising from membership of a
parish and the passage from life to death, neither
the parishioners nor the bishop possessed the
capacity to effect change on their own. Each
appealed to the other for assistance, making plain
their symbiosis and mutual historical development.
We might say that both the character of life in the
parish and the bishop's government of his diocese
were formed by the interaction between the two.
The clergy, though they were often central to the
lives of parishes and the work of dioceses, found
themselves caught in the middle of this alliance
between bishops and “trustworthy men'. Thinking of
parishes and bishops as part of a “social church'
therefore necessitates a more expansive definition
of 'institutions', seeing them more as the sum of
multiple actions and habits of thought rather than
simply as organizational structures. It is an
approach heavily influenced by the sociology of
interaction, which sees repeated patterns of human
connection as the building blocks of all social
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phenomena, by the so-called 'new institutional
economics', which interprets individual transactions
as constitutive of (and not just reactions to) the
“rules of the game', and by feminist history writing,
which sees patriarchy as a dispersed and
adaptable institution without any single definitive
location. The ways in which this scholarship has
affected my thinking will become apparent in the
following chapters.

| will pursue this new history of the church by
putting the “trustworthy men' centre stage as the
vector for communication between bishops and
parishes, the site where processes of mutual
formation affected both institutions. There will be
two distinct, and yet closely connected, strands to
my investigation. First, to take a cue from the
keyword itself, the fidedigni: trustworthy people or
people worthy of faith. What was the faith, the
fides, of which they were worthy2 What relation
did it have to the faith that all Christians were
supposed to have in God? What did it owe to
legal conceptions of good faith, or feudal ideas
about fidelity? How was it connected with the
confidence essential to the conduct of everyday
life? Why was this name used, especially when
other terms were available to describe local
collaborators with governmental power, as we shall
see in Chapter 4. What were its connotations, and
what meanings of faith—such a ubiquitous and
malleable word in medieval culture—did it
incorporate? Second, bearing in mind the distinction
that Bishop Grandisson was careful to make
between 'some ... parishioners' and 'some
trustworthy men', how did the act of discrimination
inherent in trusting affect both parish society and
the bishop's government of his diocese? Calling
some people trustworthy was a choice with real
social consequences. Who could be trustworthy in
the bishop's eyes? Because the trustworthy men
were living people, and not just a figure of speech,
such questions have to do with material inequality,
and | will ask how a bishop's attributions of
trustworthiness (and by implication
untrustworthiness) intersected with the multiple
existing inequalities of life. Did the concept and the
sociology of the “trustworthy men' merely echo
constructions of gender difference and the facts of
social stratification, or did they in turn affect those
fundamental aspects of life? The faith that made
the church was the trust placed in these men; the
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inequality that made the church was the social
status that enabled them to be trusted.

It is fair to say that beyond a community of
specialist scholars the medieval church has not
enjoyed the academic attention that its interest and
importance merits. To some extent this is because it
is church history, but the fact of it being medieval
history has also played a part. Medieval history is
so often assumed to be irrelevant to broader
historical concerns. Yet, as a phenomenon in global
history, the medieval church is of considerable
significance, being the complex institutional
expression of a major world religion at a crucial
time. It is worthy of study in its own right, but also
as something amenable to comparison with other
religious institutions or other governing systems.
Indeed, by engaging critically with the massive and
varied scholarly literature on trust in disciplines as
diverse as economics and the philosophy of science,
| hope that study of the medieval church can not
only be enriched in itself, but also make a
contribution to other fields of enquiry. Indeed a
medievalist's perspective on the study of trust
immediately disrupts a whole series of complacent
assumptions about “modernity' that have come to
dominate thinking in the social sciences, and by
coupling the study of trust with the interrogation of
inequality, it is also possible to confound some of
the more developmental and celebratory accounts
of "Western' history.

In order to reframe this study of the medieval
church, each of the four parts of the book begins
with a short introduction situating the discussion
within the scholarly literature on trust, inequality,
and a number of related topics. The chapters in
Part | examine three components in the late
medieval culture of trust, namely belief in God
(Chapter 1), trust and promises (Chapter 2), and
faith as an element in personal identity and
reputation (Chapter 3). All of these fed into the
contemporary meaning of fides; they had their
distinct histories and implications, but they also
overlapped with one another in conscious and
unconscious ways. Part Il identifies the trustworthy
men, beginning with their emergence as a feature
of ecclesiastical rhetoric in the twelfth and
thirteenth centuries (Chapter 4), and the impressions
that bishops had of them as collaborators with
episcopal power (Chapter 5), before looking in
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detail at the identities, social status, and economic
position of named trustworthy men (Chapter 6). The
conclusions of these chapters then contribute to a
discussion of faith and inequality in the parish in
Part lll, looking first at the ways in which
trustworthy men could and could not be said to
have represented their communities (Chapter 7).
Inequality is revealed as fundamental to the
church's reliance upon so-called trustworthy men,
and | show (in Chapter 8) how the impact of this
was felt differently in changing conditions between
about 1250 and about 1500, in the varied
landscapes of England and the wider British Isles.
Discussion of faith and inequality is concluded with
an intimate history of life lived alongside the
trustworthy men (Chapter 9), where the social
capital accrued from collaborating with bishops is
shown to have been a major contributor to
enduring, and worsening, social inequalities.

In Part IV the relationship between parish and
diocese is looked at in detail from the bishop's
perspective, describing the ways in which bishops
thought about knowledge and testimony when
dealing with hundreds of people they did not know
and of whose motives they were suspicious
(Chapter 10), before examining three areas in
which the trustworthy men made the power of
bishops what it was. These are the management of
financial transactions of various kinds (Chapter u),
coping with change in the material world (Chapter
12), and probing relationships through subtle
judgements about character, intentions, and belief
(Chapter 13). In all of this we will see bishops
gaining power by commodifying social relations for
their institutional benefit. This leads to a discussion
of the role of information and trust in shaping the
late medieval church (Chapter 14).

Finally, before launching into the enquiry proper, it
is worth pointing out what | am not doing in this
book. In arguing that the church was made by faith
and inequality, the two principal attributes of the
“trustworthy men', | may risk giving the impression
that | am resuscitating two corpses of historical
prejudice. One is that the medieval centuries were
an 'age of faith', a naive view of the period as a
time of unquestioning faith, which has been
inflected as credulity or piety depending on the
writer's point of view. This position was attacked in
the 1970s by historians who argued that
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Christianity was never more than a thin veneer of
elite culture prior to the sixteenth century, and in
some cases beyond. However, that revisionism was
equally condescending towards the majority, who
were cast as the bearers of folkloric traditions,
their capacity for engaging with cognitive belief
implicitly denied. In opposition to both these
approaches, | assume that faith was such a
pervasive and multifarious concept affecting so
many areas of life, that there was no-one who did
not experience it and think with it in some fashion,
but also that no two people had precisely the same
conception of faith. Faith certainly made the church,
but not in the way you might think. Equally, the
European Middle Ages, and especially the
medieval church, are frequently bywords for
intolerance and ideological control, so my assertion
that inequality also made the church could be
mistaken for a rather totalitarian view of
ecclesiastical power. On the contrary, feeling like a
member of the church did not depend upon the
coercive power of bishops or inquisitors, and one of
the leading arguments of this book is that ideas
about belonging and belief were formed at every
location within the “social church', though especially
where people of different social and cultural
backgrounds had to negotiate one another's
divergent perspectives and relative power. <>

Ways of Reading Scripture: Collected Papers by

Frances Young [Wissenschaftliche Untersuchungen
zum Neuen Testament, Mohr Siebeck,
9783161540998]

This volume consists of previously published articles
by Frances Young, a scholar of early Christianity,
well-known for her work Biblical Exegesis and the
Formation of Christian Culture, together with a few
newly composed additions. The studies collected
here are concerned with the New Testament, but
their approach is often not in the modern historico-
critical mode. Rather, they bring new insight
through being informed by the author's patristic
specialism, by methodological enquiries, by her
interest in doctrinal and theological reading, and
by exploration of the very nature and function of
sacred scriptures. The significance of this volume
lies in the way it exemplifies the extraordinarily
interesting changes which have taken place in
biblical hermeneutics during the last 50-60 years.
Many of the essays could be useful, not only to
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research specialists, but fo advanced
undergraduates as well as clergy and preachers.

Excerpt: In some ways | hardly regard myself as
truly a New Testament specialist, though | did teach
Greek and New Testament studies throughout my
lecturing career. Doing that alongside research in
patristics, particularly in patristic exegesis, has
constantly raised issues for me about exegesis,
doctrine and herme™neutics. This somewhat
disparate collection, with its rather all-embracing
title, is the fruit of these discrete but overlapping
concerns.
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The significance of this book must lie, surely, in the
way it exemplifies the extraordinarily interesting
changes which have taken place in biblical
hermeneutics during the last 50-60 years. It consists
of articles and chapters published previously over
the course of a career as a scholar of early
Christianity, together with a few newly composed
additions. The focus is on studies concerned with the
New Testament, but in a context of enquiries about
methods of interpretation, and of exploration of
the nature and function of sacred scriptures, with a
slant towards theological and doctrinal reading.

Excerpt: My principal research interest has been
patristics, but my teaching activities for over 20
years were focused on the New Testament. The two
areas converged somewhat in my work on patristic
exegesis, Biblical Exegesis and the Formation of
Christian Culture, which implicitly, though not
explicitly, showed up the similarities and
differences between ancient and modern
interpretation. In 2012 a collection of my patristic
essays and papers was published by Ashgate in
the Variorum series; this collection is my response to
an offer to collect together my work on the New
Testament. Many of the pieces included here draw
upon my awareness of a broader range of early
Christian texts than just the New Testament. They
also display a range of compositional registers,
many being accessible to a wider readership than
is the case generally in collections of this kind. A
few of those selected, however, are more technical
articles concerned with Greek vocabulary and
sentence construal.

As in the earlier patristic collection, the process of
gathering together previously published material
has provided an opportunity for an introductory
overview of the work included. It may seem strange
to place first in this collection a piece composed at
the end rather than the beginning of the author's
career. The reason, however, is clear: it provides
retrospective light, not only on my own developing
thought, but on a major paradigm shift that has
affected some, if not all, biblical scholarship in the
past half-century. The collection as a whole reflects
changes in approach in both large and small
matters: for some readers the lack of so-called
inclusive language in the early essays will be all
too noticeable, alongside the assumption that
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original meaning can be distilled from historic texts
if you set about it with the right linguistic and
historical tools. When | began research, the
dominant ethos of New Testament studies was
entirely historical, as indeed was the approach to
patristic study, geared as it was to tracing the
development of doctrine in the first four to five
Christian centuries. As postmodernism raised
questions about objectivity and textual meaning,
both exegesis and doctrine would be approached
with rather different perspectives. Chapter 1,
"Ways of Reading the Bible," produced for a
predominantly Roman Catholic conference on
biblical scholarship, sets out the methodological
issues as perceived towards the end of my
intellectual journey, while subsequent papers are
evidence of various stages along the way.

My initial research at postgraduate level was to be
a study of patristic exegesis of Hebrews. From the
beginning, however, | was drawn to doctrinal and
hermeneutical issues, and this proved a distraction
from engagement with the epistle's exegesis as
such. In the end, my doctoral thesis focused on
sacrificial ideas in early Christian writings from the
New Testament to John Chrysostom, tracing the
impact of Greco-Roman and biblical understanding
of sacrifice on interpretation of the death of Christ,
the eucharist and other aspects of Christian practice
in the early church. An early paper, figuring here
as chapter 2, similarly engaged with doctrinal
issues, demonstrating as it did the influence on
patristic exegesis of Hebrews of fourth-century
christological preoccupations. Thus it exemplifies the
hermeneutical point made in the opening essay that
readers' interests and questions materially affect
the way a text is read — there is no
presuppositionless exegesis. It also illustrates a
related point that, while many of the same
processes are at work in exegesis ancient and
modern, differing interests and cultural
presuppositions materially affect the outcome. It is,
of course, by hindsight that such observations are
possible. At the time the exercise was conceived
entirely in terms of the historico-critical interest in
what people thought back then, and what were the
influences upon them.

As indeed were conceived the following two essays
in section A, originally published as chapters in the
notorious volume, The Myth of God Incarnate. My
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involvement with that project was consciously driven
by the sense that the majority of believers were in
some sense docetist in their understanding, unable
to take the human, historical Jesus really seriously
and innocent of the inevitable implications of a
truly historico-critical reading of the New
Testament. Its reception did indeed highlight the
gap between the scholar and the pew,
exacerbated as reactions were by the mass media,
much to my own discomfiture. Some 40 years later |
am not ashamed to republish my contributions to
the volume; they gathered together a whole range
of cultural parallels to early Christian claims about
Jesus, historical material which was and is routinely
discussed among scholars. This gives these chapters
a certain perennial usefulness, but there is a further
point in their resurrection: from a later perspective
they show how profoundly the critical approach
challenged traditional Christology, and how
inadequate the historico-critical method was for
discerning scriptural meaning.

It will be evident by now that | was somewhat
preoccupied with Christology in my early
researches — hence the focus of section A, which
moves from critical and historical approaches to
Christology to constructive theological reading.
Postmodern questions have enabled a more
complex appreciation of the nature of truth and
knowledge, a wider perspective on what might
constitute meaning, a recognition of the
inseparability of fact and interpretation, a deeper
readiness to value insight and intuition, multiple
meanings, even paradox and ambiguity, and a
willingness to value literary criticism as highly as
historical analysis. This last move is reflected in
chapter 5, entitled "The Mark of the Nails," which
springs from a fundamentally literary question: it
argues that, even with the apparent resolution of
resurrection, the drama of Jesus's story is
fundamentally tragic. Tragedy exposes the truth,
and as tragedy the passion-story becomes "a
universal narrative, a story told by an inspired
poet, not a mere chronicler or historian."
Furthermore, its atoning power is revealed by its
association with tragedy's origin in cathartic rituals.
Thus, the piece exemplifies the point that meaning
and truth are found not in facts painstakingly
established through historico-critical argument, but
through interpretation and insight.
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The new intellectual environment also enabled a
return to Christology some 20 years later: the
outcome appears here as chapter 6. Tackling the
view that the Chalcedonian Definition is incoherent,
a view espoused by the editor of The Myth of God
Incarnate, John Hick, it defended, on the one hand,
the analytical approach of that historic statement
as essential to safeguard Christianity from popular
tendencies, either to divinize Jesus in ways
analogous to pagan mythology, or to give an
inadequate account of the Son of God as a
mediating confusion of divinity and humanity,
neither fully one nor the other; and, on the other
hand, in a bid to re-present the identity and
significance of Christ as traditionally conceived in
Christian theology, it explored the synthetic thinking
of, particularly but not solely, St Paul. His
overlaying of scriptural texts produces, not so much
a collage, as "a synthetic whole in which they all
penetrate and illuminate one another."
Furthermore, being utterly other, "divine being
could be both differentiated from and mystically
identified with another being." Thus, the article
implies that neither exegesis nor doctrine need
remain trapped in the reductionism of modernity's
critical analyses.

Chapters 7 and 8 from a further ten years on might
seem to evidence a reversion to sharply critical
methods. Demonstrating that the first incontestable
christological use of Proverbs 8:22 ff. is to be
found in Justin's Dialogue with Trypho in the mid-
second century, chapter 7 on "Wisdom in the
Apostolic Fathers" makes the case that anachronistic
doctrinal reading of the New Testament persists,
despite the century and a half of modernity's
dismantling of the claims to find Christian doctrine
in scripture — indeed this piece of work on wisdom
undermined my own use of Wisdom-Christology in
earlier papers (chs. 3, 4 and 6), where my
assumption had been that Paul, not to mention the
author of John's Gospel, had correlated with the
pre-existent Christ the personified figure of God's
wisdom found in Proverbs 8:22 ff. and
subsequently in the Deutero-canonical books of
Ecclesiasticus and the Wisdom of Solomon. The
following chapter on "The Gospels and the
Development of Doctrine" also uses critical methods
to show that the Gospels had little real impact on
doctrinal development: indeed, conversely, credal
confessions and doctrinal disputes influenced the
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identification of approved gospel narratives rather
than vice versa, and even affected the formation of
the gospel texts. Later on proof-texts certainly
figured in doctrinal argument, but they were drawn
from right across scripture; appeal was not
primarily to the gospel texts themselves — which
were in any case invariably read in the light of
doctrinal interests and often yielded ambiguous
answers to the questions in debate. One of those
questions arose entirely from the common
assumption since Justin that Proverbs 8:22ff. did
refer to the pre-existent Christ, an assumption
deriving from the second-century impulse to search
the prophetic scriptures for clues to identify the
Christ-figure. The effect of these two pieces is to
demonstrate that critical methods remain key to
understanding the profound "otherness" of the
reasoning and exegesis which produced classical
Christian doctrine. Only by understanding this can
we work out how to read scripture Christianly in a
totally different intellectual environment, whether
modern or postmodern, a point made even clearer
by the following article (ch. 9) suggesting we might
learn from the Fathers to treat the conundrum of the
relationship of John's Gospel to the Synoptics as a
theological opportunity rather than a historical
problem. Needless to say this brief if suggestive
article scarcely begins to work out what that might
mean.

Thus, the various essays gathered in section A pose
a series of provocative questions about Christology
in particular, doctrine in general and, above all,
how to read the Gospels Christianly. The newly
composed chapter 10 suggests a way to reread
the Gospels so as to reread Jesus, both as a
historical figure and as the catalyst for Christianity,
by being more methodologically open to reading
for resonances and to respecting memory as a clue
to the impact of Jesus. That Jesus was impelled by
a scripture-shaped vocation to live and die for
God alone is a conclusion some may regard as too
great a concession to traditional Christian belief
and a betrayal of critical scholarship. Yet it could
be argued that it is not only true to the gospel
texts, but something like this can alone account for
the rise of Christian belief, a point perhaps further
confirmed by the appendix to this essay:
considering the Pauline evidence does, after all,
introduce the earliest material we have for
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assessing Jesus and his impact. This also provides
some transition to the following section.

For the essays in section B mostly derive from a
period in my career of intense engagement with
the interpretation of the Pauline and post-Pauline
Epistles. The works gathered here were almost all
produced during the research process for two
books. The first of these, Meaning and Truth in 2
Corinthians, was a joint project with David Ford —
a deliberate attempt to build bridges between
New Testament criticism and systematic theology.é
Key to the book were the hours we spent debating
how to translate each phrase and sentence, each
paragraph and section of the letter. The outcome
demonstrated how much, in matters of exegesis and
interpretation, it all depends on what questions you
ask of the text. Two of the chapters from my pen
are included in this volume as chapters 13 and 14,
not least because they presented challenges to the
general consensus of New Testament scholarship
while equally engaged with the questions
concerning Paul's own meaning and intention within
his historical context. In the case of these two
chapters, as well as the two articles that here
precede them (chs. 11 and 12), literary, rhetorical
and patristic readings became the genesis of fresh
insights into the purpose and context of 2
Corinthians in particular and the Corinthian
correspondence in general. One of our important
contentions was that 2 Corinthians, as in effect
Paul's apologia pro vita meaq, should provide the
best access to what made Paul tick, and the
following article (ch. 15 in this collection) was my
attempt to test that out by reading the Pauline
classic, Romans, in the light of our findings, rather
than letting Romans lead the shaping of Pauline
theology as it has done predominantly since the
Reformation.

The second book project arose from a request to
contribute a short volume on The Theology of the
Pastoral Letters to a series focusing, more or less
one by one, on the theology of the New Testament
writings. The associated article included as chapter
16 specifically tackled the question how to read
appropriately texts generally recognised as
pseudonymous. Here the consensus of New
Testament historical scholarship was simply
accepted as most plausible, and attention focused
on the implications of such a conclusion: how were
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pseudonymous texts to be treated respectfully?
How were they to function as scripture? Exploring
how to read them ethically drew the discussion into
an exploration of the interactions between author,
text and reader, anticipating the dynamics traced
in chapter 1.

The final piece in this section had a different
genesis, which explains the curious range of
material it covers. Gathering together the "non-
Pauline letters," with the exception of the Johannine
epistles, might seem at first an arbitrary project
generated solely by the exigencies of covering
everything in a volume on biblical interpretation.
Intriguingly the result produced far greater
coherence than anticipated. For the material
covered, Hebrews and the Pastorals, James and
the Petrines, raised similar questions. All are most
likely pseudonymous, all ask us to determine how
they relate to Paul, and all seem to pose issues
about the next generation, not least about the
possibility of various different forms of early
Christianity. Other questions raised in common by
these diverse little epistles concern (1) the
perceptions which they carry of their relationship
with Jewish history, together with their
interpretation of the Jewish scriptures, (2) their
development of a Christian lifestyle, not least in
response to persecution, and (3) their warnings
against false teaching and search for the true
tradition.

If section A explored the "Gospel," with an eye to
the doctrinal significance of the gospel texts, while
section B focused on the collected "Apostle,” section
C turns to the function and nature of scripture.
Function is implied in the first article, which
considers the way in which interpretation is
affected by the generic context in which it takes
place: commentary, homily, theme-study, literary-
critical study, church report, sermon, liturgy,
hymnography, even systematic theology. The
advantages and drawbacks of each context are
considered, and the question raised whether we
should expect exegesis undertaken in one genre to
work effectively in another — indeed, whether we
should expect scholarship and preaching to be
related as master and slave. A plurality of
meanings is perhaps inevitable, depending on what
is asked of the text, how it is meant to function. The
second piece in section C, commissioned for a
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journal issue focusing on Augustine, considers the
similarities sometimes claimed between Augustine's
theory of signs and postmodern semiotics,
highlighting the substantial differences in overall
intellectual context, and suggesting not only that
those similarities can be overplayed but that
Augustine might have something significant to say
with respect to certain postmodern trends. The
perhaps surprising inclusion of this piece arises from
the fact that it provides an overview and critique of
postmodern approaches to interpretation, while
also showing how Augustine could at once
approach the language of scripture with a certain
scepticism and insist on the essential truth of
scripture. Thus it leads naturally into the following
papers in which the very notion of scripture is
explored.

What is it after all which distinguishes scripture
from other literature? In "Books and their *Aura"
this question is raised by exploring the functions of
written texts in the Judaism, Paganism and
Christianity of antiquity. In general books were
venerated in a way we can hardly imagine; for
miraculously they carried the wisdom of ancient,
inspired and revered seers over generations. For
Jews this was enhanced by the affirmation that
their sacred books contained the Word of God.
Against this background the Christian attitude to
books at first seems surprisingly ambiguous: roughly
speaking, authority shifted away from books to
Christ as the Word of God, though books provided
crucial testimony to that. So, eventually, a canon of
authoritative books provided the church with texts
functioning as foundation documents, as doctrinal
and moral guidebooks, and as a key element in the
liturgy, books read and interpreted in homilies,
processed with candles and incense, becoming a
kind of "icon" or "image" of the divine. Inserted
immediately after this discussion is a brief new
essay asking the question, "Did Luke think he was
writing scripture2” This implicitly highlights those
ambiguities associated with the term "scripture,”
while at the same time enabling some consideration
of the process towards canonization during the
second century.

The next pair of articles gives more consideration
to the relationship between scripture and doctrine.
In the first (ch. 22) ways in which the Fathers sought
doctrinal truth through a search for the "mind" of
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scripture as a whole are contrasted with modern
historical readings, and the question is raised how
far their doctrinal legacy can remain valid. The
suggestion is that systematic theology needs to
justify the orthodox doctrine it interprets as an
appropriate reading of scripture in our very
different intellectual environment. The second turns
specifically to the doctrine of the Trinity, avoiding
the usual developmental model and asking whether
the doctrine does or does not reflect the
implications of the New Testament writings. It traces
the building up of the trinitarian superstructure
through deduction from, and argument about, the
scriptural texts, and raises the question whether the
result permits a better view of what the New
Testament is about. So, through addressing a key
example it potentially provides a way of
responding to the challenge of the previous piece.

The climax of section C is a piece written in a more
popular register and with a far wider horizon, that
of contemporary religious pluralism. Telling
parallels are drawn between different religious
traditions with regard to the cultic meaning and
liturgical function of sacred writings, something
which lies beyond any quest to read with
understanding; while the apparent exclusivity of
different, potentially rival, scriptures is challenged
by highlighting the way they point to transcendence
of sectarian perspectives, the Christian Bible
providing a classic example. Thus implicitly the
question is raised: how to read scripture as
scripture. For in the end that is the real question
raised by this whole collection.

So, as a concluding hermeneutical exercise, | return
after some 50 years to the exegesis of Hebrews,
with which my research career and this collection
began, this time seeking to learn something from
Hebrews' own approach to reading its scriptures —
what Christians call the "Old Testament." Two aims
shape the enquiry: the first is to discern what
Hebrews itself is all about; the second is to discover
how to read scripture Christianly and as scripture,
including Hebrews itself. It furns out that this means
reading scripture not just as a collection of
disparate texts from the past, but as a body of
text which illuminates the present, text and reader
being judged in the light of Christ, and drawn into
the dynamics of scriptural living through hearing the
Word of God in the context of liturgy. Thus, the
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essay reads Hebrews, and ultimately scripture, with
bifocal vision — one eye on the demands of the
academy, another on those of the ecclesia.

That scripture is like an inexhaustible fountain was
the suggestion of Ephrem Syrus in the fourth
century.' This collection of essays demonstrates that
the interpreter of scripture cannot expect to come
up with one incontestable, universal meaning
appropriate to every age and context. Rather the
riches of scripture lie in its potential to generate
meanings that transform people's lives in a
multitude of ways, pointing beyond itself and
themselves to the elusive yet revelatory reality of
God's love in Christ.

Ways of Reading the Bible: can we
relativize the historico-critical method and
rediscover a biblical spirituality?

In this paper | shall attempt three things. | shall first
outline the methods of biblical interpretation that
have dominated the modern (as distinct from the
past and the postmodern) period, remarking on the
value and importance of the so-called historico-
critical challenge to traditional interpretation, as
well as its pitfalls.' Secondly | intend to provide
comparison and contrast by looking at the methods
of interpretation used in the early church, briefly
indicating its legacy in the medieval four senses of
scripture? | propose, finally, to develop a model of
interpretation’ whereby we can hold this together
with the historico-critical method, with benefits from
both, while defining lectio divina against this
back—ground, and offering a doctrinal model of
Holy Scripture which could under-gird this.

So I shall not suggest that we discard the historico-
critical method, but rather put it into relation with
past approaches so that it can be transcended.

The historico-critical method
A number of things contributed to the rise of the
modern historico-critical method:

In the fifteenth century the Renaissance and the
work of great scholars like Erasmus reminded
people that the word of scripture did not come in
the Latin of the Vulgate, but rather Greek was the
language of the New Testament, and what
Christians call the Old Testament was originally in
Hebrew. As printing superseded manuscripts,
questions about the differences between the
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handwritten witnesses became significant, and the
attempt to find what lay behind these differences,
so as to provide printed editions of the pristine,
uncontaminated original, became paramount. So
one big factor was the drive to get back to the
original and pare away all the mistakes and
misinterpretations that had accumulated over the
centuries.

This has to be important. We all know that we
cannot make things mean what we like: we argue
over meaning in everyday life, sometimes because
we have misheard, sometimes because we have not
grasped the point the other person was trying to
make; occasionally the person will say, "l said so-
and-so but | really meant so-and-so." In other
words language carries meaning, and we cannot
arbitrarily attribute meanings to words or sentences
which do not fit them. To understand something
requires the establishment of exactly what was said
in the original language, and that involves
acquiring the expertise to do it.

A second factor was the rise of what has been
called the romantic view of what happens when
one reads a text. In the nineteenth century it was
famously described as "thinking the author's
thoughts after him." So primacy was given to
authorial intention — the meaning lay in what the
author had in mind when he wrote it.

So in reading any text from the ancient world, the
Greek and Latin classics as well as the Bible, the
first thing was to grapple with the question what
was in the author's mind. In the case of scripture this
meant establishing who the author was, with the
time or occasion of the writing and how it fitted into
the author's situation and purposes, so as to discern
the original meaning. Dating, biographical details,
events and relationships would provide clues to
authorial intention; so reconstruction of the original
situation was fundamental.

This too has to be important. In our everyday
arguments about meaning we sometimes find a
person saying, "You misunderstand — | was
referring to something else." We certainly will
understand what we read better if we know
something of the circumstances. Paul provides the
most obvious example: he was writing letters to his
congregations about all kinds of problems in the
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churches, and if we can reconstruct what was going
on we shall get his point much better.

Then alongside this was the rise of what has been
called historical consciousness: that is, the sense that
back then was not the same as now. Another
famous quotation is "The past is a foreign country."
People grow up within a culture which shapes their
whole way of thinking, and people think differently
in different cultures. That applies not just across the
globe in different areas, but across time in
different periods. So uncovering that other world
where the author lived, becoming acquainted with
the author's context, cultural assumptions, influences,
sources, through studying parallel literature which
could illuminate what the author might have meant
— all this became crucial, and it remains so.

There is a lot more to translation than simply
substituting the words of a different language,
since all kinds of resonances and assumptions are
carried for people whose culture it is. You need to
enter the biblical world with an informed
imagination. Here too the developing science of
archaeology had a big contribution to make,
setting the material in the Hebrew Bible in the
wider culture of the Ancient Near East as it was
rediscovered through the unearthing and
decipherment of hieroglyphs and cuneiform.

But the sense of the otherness of the past also
meant asking whether the religious and theological
ideas were really the same as ours, and it
encouraged attempts to make implausible
narratives fit modern understanding. For example,
scientific developments challenged the possibility of
many of the miracle-stories in the Bible: so sceptics
made hay with the credulity of believers, and
serious scholars looked for cultural explanations —
"What really happened was so-and-so, but people
back then didn't understand the world the way we
do, so they imagined it happened in a way we
cannot believe it did." The past is a foreign country.

One can immediately see how these three
contributing factors would drive the enterprise that
has been called the "Quest for the Historical Jesus"
— the Jesus of History had to be distinguished from
the Christ of Faith, so that we could uncover what
really happened. We can also see how the
historico-critical method could enable theologians to
meet the scientific challenges to the Bible's accounts
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of creation — these stories came from a pre-
scientific culture, and reflect the understanding of
the Ancient Near East. These are just two of the
consequences which have caused controversy and
still do, in the deep divisions between so-called
liberals and fundamentalists.

The important thing to notice is that scholars of both
those opposing camps are in fact stuck with the
historico-critical method: the original meaning, or
the literal meaning understood in those terms, is the
starting point. The particular kind of literal
fundamentalism that is around today in
conservative Christianity is the child of modernity. It
is not traditional interpretation. It is concerned with
the factuality of the events behind the text, and
shares this with so-called liberal scholars. All alike
agree that the original meaning is the only valid
meaning. It is, we might say, an entirely
archaeological approach.

The biblical scholarship of the nineteenth and
twentieth centuries has been dominated by these
assumptions. To understand the Bible properly you
need to be expert in the languages and cultures of
all the different periods from which the biblical
books come, which means even the experts become
narrow specialists in particular bits of the Bible,
and ordinary readers are dependent on the
experts if they are going to understand the
scriptures. That understanding means understanding
what the texts meant originally, and it is not the job
of the experts to tell us what it might mean for us
now. This latter problem has given rise to
hermeneutics, which explores the philosophy of how
texts from another world can mean anything to us
in ours.

But despite all these problems with the method it
has had enormously important fruits. It has meant,
for example, that Jews and Christians could join
together in a common enterprise as they tried to
understand the same texts in their historical context.
And since Vatican Il Roman Catholic scholars have
been able to join in the same project on the same
terms. So it has been ecumenically important that
there has been a common understanding of what
the appropriate methods of interpretation are. It
has also enabled study of the Bible to be
conducted in the public domain, and its meaning
debated in the academic world, without reference
to any prior commitment or belief.

56 | Page

However, many of these assumptions are breaking
down in what has been called the postmodern
context, and their disadvantages are becoming
clearer. We turn to our second objective — to
outline by comparison and contrast the approach to
biblical interpretation found in the Church Fathers.

Biblical Exegesis in the Fathers

Patristic biblical interpretation was largely
dismissed by the modern historico-critics because in
their terms the Fathers really had no historical
sense, and their so-called allegory allowed any
meaning to be read into the text. Yet
paradoxically commentaries still in fact cover much
the same ground as they did back then, though
often with rather different outcomes.

It is important to realize first how much more like a
school than a religion the early church was. The
apologists had to respond to the charge that
Christians were atheists because they had no
temples, offered no sacrifices, in fact did nothing
recognizably religious. They were more like
philosophers, with teachings (= dogmas, doctrines)
about the way the world is and how you should live
your life (metaphysics and ethics); they gathered
round teachers to read texts and interpret them.

Reading texts at School: the Origins of
the Commentary

We need to understand the physical reality:
handwritten copies in the form of scrolls or codices,
with no punctuation or even word-division, though
some paragraph distinctions. Did all the copies in
the classroom have the same wording? Had the text
been tampered with? How were the words to be
divided where there was ambiguity and different
possibilities? "Correct reading precedes
interpretation,” writes one ancient textbook.' The
first stage, then, was to establish the text — and as
we have seen this was recovered in early modern
biblical scholarship as a primary issue. The Fathers
are aware of these contingencies and at crucial
points they are discussed.

In the ancient world the written text was regarded
rather like a tape is now — it was a recording of
speech. Reading was generally aloud rather than
in people's heads, and the object was recitation of
the text, a kind of re-play. Sometimes tone of voice
determines meaning which is not indicated in the
written form: a statement could become a question
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if read differently, or it might be ironical — in
other words it might actually imply the opposite of
what it said. Such things are often discussed in
commentaries, and similarly doubtful texts were
discussed by the Fathers.

Then there is grammar, and this involved parsing,
vocabulary, and identifying figures of speech.
Parsing words could show how they fit together in
sentences — commentators still discuss such things
where the original language is unclear or
ambiguous. In vocabulary, it was important to
explain ancient words no longer in everyday
usage, or words with specialized senses in a
particular body of literature: in the schools Homer
presented problems, in the church the translationese
of the Septuagint — in both cases exegetes would
collect lists of instances and examples to show how
the words were used in the relevant body of text,
and commentators still do this.

It was also essential to identify figures of speech,
such as irony, but also metaphor, parable,
hyperbole, and other techniques adopted to catch
attention or reinforce the point. These were called
tropes or turns of language. They remain current in
our everyday speech: my children could always
play with the non-literal character of language,
teasing with a phrase like "Mum's climbing up the
wall." In similar vein, what the Fathers were clear
about is that you cannot do things like taking "God
is my Rock" according to the letter, or literally, and
worship the Standing Stone on the hill.

The ancients also loved etymology, explaining the
meanings of words by analysing their supposed
roots — a good example occurs in the New
Testament: the Hebrew roots of the name
Melchizedek mean King of Righteousness, and he
was King of Salem = Peace (though it was an
alternative name for Jerusalem). In the Epistle to
the Hebrews this initiates a reading of the Genesis
passage as pointing to our High Priest, Jesus Christ.
Now we can see how the same techniques of
identifying grammatical characteristics in the
language produce different outcomes: the modern
interpreter would keep Melchizedek firmly placed
in his historical (or perhaps pre-historical and
legendary) place, while making similar comments
about the meaning of his name. Allegory may grow
out of linguistic analysis. For language always
points beyond itself.
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So far we have looked at the way they attended
to the wording, and their recognition that the words
point beyond themselves. The phrase we might
translate as "literal" did not mean literal in the
modern sense, but rather this careful attention to
the "letter” — to the nature of the language being
used. All this would be called (to methodikon).

The next stage was called (to historikon):

We have to grasp that this did not mean
"historical" in our sense. The Greek word means
"investigation,”" and this implied enquiry concerning
unexplained allusions in the text to myths or well-
known stories, characters, events, heroes, legends,
facts of geography or history — explanatory notes
of all kinds. This potentially distorts the reading of
the text by distracting from what the text is about
to what the commentator finds problematic or
interesting — Origen offers pages of comment on
the "pearl":6 he writes down everything he could
find out about pearls and where and how they
form, showing off his learning, but hardly
increasing our grasp of what Jesus was getting at
when he spoke of the pearl of great price.

Among the Fathers, Origen may be identified as
the first really professional biblical scholar who
produced commentaries. These have been
described as "a strange mixture of philological,
textual, historical, etymological notes and
theological and philosophical observations."
Exactly so. Commentaries are still a bit like that
because they arise out of following through a text
providing notes and explanations as they go along
in order to explain some difficult point in wording
or reference. Comments are problem-oriented,
often taking up problem-points discussed by earlier
commentators, or noting new difficulties — there is
no comment where the meaning is obvious. One

ancient commentator remarked that it is the job of
the commentator to deal with problems, whereas
the task of the preacher is to reflect on words that
are perfectly clear and speak about them.

This piecemeal approach to interpretation was
mitigated by paraphrase and summary.
Paraphrase is a kind of interpretative translation
— not word for word, but bringing out the meaning
in another way (Targum would be an example);
but the way something is said subtly changes its
impact and possibly its meaning. Different
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paraphrases may bring out different nuances and
different potential layers of meaning. | said earlier
language carries meaning and you cannot make it
mean what you like, and yet language is not rigidly
finite either. We may not be able to determine a
single definitive meaning. Exegesis is a process of
substitution, but that very substitution produces
slightly different tones and senses.

Summary derives from the ancient schools who
made a distinction between the subject-matter and
the wording/style: the wording was the clothing in
which the subject-matter was dressed. They
recognized there were many different ways in
which the same thing could be said, and often
insisted that the style should be appropriate to the
subject. As they read texts they sought to discern
the hypothesis or argument underlying the outer
dress of the style. So ancient commentaries, like
modern commentaries, would summarize the
argument of each section, or the text as a whole.
This helps to counteract the piecemeal and
problem-oriented character of commentaries.

In these ways, modern commentaries are very like
ancient ones. But now we can see some of the
differences: they had a very different approach to
coherence, sequence and structure, found different
things problematic and had very different interests.
The modern historico-critic spots incoherences and
analyses inTconsistencies in order to read between
the lines and reach theories about the facts or
history behind the text; the ancient reader was
usually concerned with moral, spiritual or dogmatic
meaning and worried when texts seemed to
contradict themselves doctrinally: how could Jesus
Christ both say, "My Father is greater than I" and "I
and the Father are one"?2

In other words exegetical methods are not
dissimilar, but interests are, and so different
meanings emerge. This observation is confirmed by
an article by Kenneth Hagan, writing of a very
different time, the sixteenth century.' He shows that
there were three forms of interpretation: sacred
page (the monastic interest in scripture as intended
to guide the pilgrim's journey to God); sacred
doctrine (the scholastic interest in understanding the
faith of the church); and sacred letter (the
humanistic tradition begun by Erasmus whereby the
Bible, along with other literature, was read for its
wisdom, leading to piety, morality and justice, and
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so a better society, better church, better education,
better government). The difference lay in the
different interests in what the Bible said.

So what were the interests of the early church? To
deduce right doctrine from scripture, especially in
the face of heretics; to spell out the right way of
life for Christian believers — ethics, ascetic ideals,
etc., and to find maps for the spiritual journey of
the soul. In other words, they were less interested in
the material, earthly, historical or factual meaning
than the theological or spiritual meaning.

This too had a background in the schools. The great
philosopher Plato had attacked Homer and the
poets for the immorality of the stories; so people
had to show how to find moral lessons in the texts
which formed the backbone of education. By the
time the early church was doing similar things with
the Bible, philosophers were finding all their
doctrine in Homer by allegorical interpretation.

For the Fathers, the Bible was the Word of God for
the church and its people NOW.

e They believed that God had
accommodated the transcendent divine
self to our human level not only in the
incarnation but also in the language of
scripture. So how did they get to this
deeper meaning?

e  From linguistic analysis, metaphor, etc. (as
already indicated), and cross-referencing
different scriptural passages that use the
same wording

o  From prophetic oracles and riddles,
assumed to be in code which had to be
unpacked

e From exemplary actions/models — Job
was a type of patience, for example

e From puzzles (— aporiai) — for Origen
the difference between John's Gospel and
the others was not a historical puzzle, but
a theological opportunity

From all of these allegory was developed: so they
got to the classic interpretation of the Song of
Songs in terms of the love between Christ and the
church, or the soul of the believer; while Gregory
of Nyssa's Life of Moses shows how the journey of
the soul follows the same pattern as the stories of
Moses's life. And there developed a symbol system
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allowing one always to interpret Jerusalem as
referring to the church, Joshua as a type of Christ,
etc.

There was a reaction against allegory in the fourth
century, yet the anti-allegorist was also finding
types and symbols, morals and doctrines in the
scrip tures — they just avoided certain arbitrary
methods of decoding associated with allegory.

All of the Fathers were trying to discern the
underlying eternal meaning intended by the Holy
Spirit, rather than the historical factual meaning
which has dominated modern interpretation.

So what did they think the Bible was all about?
What was the subject-matter behind the wording?

The subject-matter of scripture — Christ
Here, it should be said, Christ covers a range of
things — obviously the incarnation, but also the
Body of Christ, that is the church, the sacraments,
Christians, their moral life, their salvation and final
destiny, and so on.

The view that the whole of scripture refers to Christ
arose very quickly and was consolidated in various
ways.

Already in the New Testament there is the
assumption that Christ fulfils the prophecies. The
Dead Sea Scrolls and apocalyptic literature from
the period show that many Jewish groups practised
the prophetic reading of scripture, and for
Christians this meant that Christ was there in the
Law and the Prophets and the Psalms and the
Wisdom-books. Prophetic interpretation often
treated the scriptures as collections of riddling
oracles, and applied individual texts to particular
events — the New Testament showed the way, and
the Fathers developed it.

In Jewish tradition of the time we can trace the
expectation that future salvation has been
prefigured in the past as recounted in scripture. So
events of the Exodus were to be replayed. In the
New Testament the classic example is the miracle
of the feeding in the wilderness, which is shown,
implicitly in the Synoptic Gospels, explicitly in
John's Gospel, to be the fulfilment of the manna in
the desert. The Fathers developed this so that the
crossing of the Red Sea prefigured baptism, the
Passover the eucharist, and so on.
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So scripture was taken to have a symbolic meaning
throughout; it was always pointing beyond itself.

In the third century the scholarship of Origen took
up all these traditions and developed them into the
spiritual meaning of scripture. The meaning was
veiled until Christ came and revealed what it was
all about. The puzzles and difficulties of scripture,
were deliberately put there by the Holy Spirit to
provoke the reader into discerning this deeper
meaning intended by the Spirit. Progress in the
spiritual journey was related to different levels of
reading: the literal meaning was often important
— you cannot ignore "Thou shalt not murder." But
the literal meaning was there for the simple, for the
beginners; moral and spiritual meanings were for
those who were making progress, and they were
discerned by allegory. The feeding of the multitude
was a symbol of spiritual feeding by God's Word.

Origen's allegory sometimes produced many
different interpretations of the same passage; he
outlined a theory of three levels of meaning, but in
practice offered multiple meanings in basically two
modes — the literal and the spiritual. Nevertheless
we can see in the Fathers, as they responded to his
lead, the elements that would lead to the medieval
analysis of four senses of scripture: the literal, the
allegorical, the moral and the anagogical. To
explain briefly: the literal sense teaches what
happened, allegory what you are to believe, the
moral sense what you are to do, anagogy where
you are going — there is a spiritual progression
through levels of meaning.

Even with the fourth-century reaction against
allegory Christ remained the subject-matter:
typology and prophecy were not rejected, and
(theOria), or insight, was encouraged — deeper
moral and doctrinal meanings were assumed to be
what scripture offered.

All of this is foreign to the historico-critical
approach to the Bible, which, amongst other things,
would set the prophecies in the time of the
prophets, rather than assuming they were
predictions of events centuries later. Some modern
scholars, such as Daniélou, have tried to reclaim
typology, suggesting that the consistent patterning
of events derives from God's providence, and so
history, especially salvation history, is reflected in
this. But that approach reinforces the contrast —
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the primacy of history for Daniélou and modern
interpreters, over against what held primacy for
the early church, namely, to discern true doctrine
and derive moral and spiritual benefit from
reading scripture.

Doctrinal Reading of Scripture

Modern interpretation regards the doctrines of the
church as future developments, not actually to be
found in the texts of the New Testament. They
distinguish different books of the Bible by
authorship and date, even dissect particular books
into sources. The Fathers argue for and then assume
the unity of the Bible and the presence in scripture
of orthodox doctrine. This is a fundamental
difference between the approach of modern
interpreters and their distant predecessors. We
may look briefly at three important moments.

Irenaeus, bishop of Lyon in the second century, was
faced with Gnostics who produced and used books
as scripture which are not now part of our canon,
and interpreted the books which did become
canonical in ways that delivered the wrong
outcome — at least from Irenaeus's point of view,
as well as that of developed orthodoxy. At the
time the Bible was not a single book — it was
technically impossible to put it all together — it
was a collection of books. So which belonged to the
collection?

The writings of Irenaeus contain the first attempt at
defining the boundaries, and the first clear outline
of what constitutes the unity of the scriptures and
the criteria for interpreting them as a unity. This is
contained in what he calls the "Rule of Faith" or the
"Canon of Truth." It is not a fixed formula and
appears in several different forms in his writings,
but basically it is like the creeds. It affirms one
God, the Creator of all, who sent Jesus Christ to be
our Saviour in fulfilment of the prophecies of the
Holy Spirit, and who will bring all things to
fulfilment in the end. In other words there is an
overarching story which is the Bible's fundamental
content, and you cannot read the scriptures
"Christianly" without taking this seriously, and
seeing that all the details relate to that outline.

Athanasius, bishop of Alexandria in the fourth

century, was faced with the heretic Arius and his
successors. To an extent not always appreciated,
the interpretation of scripture lay at the heart of
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the controversy. Each side appealed to particular
biblical texts. One of these was Proverbs 8:22:
"The Lord created me [that is, wisdom] in the
beginning of his ways." Both sides assumed the text
was about the pre-existent Christ, who was
identified with God's Word and Wisdom. Arius
deduced that Wisdom was a creature. How was
Athanasius to deal with this over-literal
interpretation? He argued that you have to attend
to the mind /sense of scripture as a whole, and
interpret individual texts in the light of the total
perspective. In this case, the Christ did become a
creature in the incarnation, but was the Word of
God from eternity.

Augustine, bishop of Hippo in North Africa in the
late fourth and early fifth centuries, wrote a book
about scriptural interpretation — its title is De
Doctrina Christiana (On Christian Instruction), but
that just bears out what | was saying earlier about
doctrine meaning teaching and the reading of texts
in schools. He makes a distinction between the
subject-matter (res) and the language or signs
(signa) that point to it. So his first book concentrates
on the subject-matter and identifies it as "Love God
and love your neighbour." Then every detail has to
be interpreted in the light of that, and if anything
does not fit with that it has to be carefully
considered and interpreted until it does.

So to gather up the main points:

o The Fathers insisted on the unity of
scripture by contrast with modernist
analysis and differentiation.

o They were primarily interested in the
spiritual /moral /christological sense rather
than having the historical interest of
modern interpreters.

e They had an external test of how to read
scripture aright, which we can roughly
identify as the creed in one form or
another. (One postmodern approach
known as canon-criticism, tries to interpret
in the light of the Bible as a whole, as the
Fathers did, but fails to see that the Bible
is not self-explanatory unless there is some
kind of a framework.)

e They said a person had to have inspiration
to read scripture — it was not just that the
text was inspired, and for scripture to
speak one had to see oneself in it, and
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learn from it; modern interpretation seeks
to be objective rather than subjective.

e They recognized the inadequacies of
human language to express the divine,
and so saw the language of scripture as
symbolic of deeper meanings.

e They understood that God in his infinite
divine grace had accommodated the
divine self to our level both in the
incarnation and in the language of
scripture.

A Model of Interpretation for Today

In the latter part of the twentieth century scholarly
interpretation of scripture largely remained in its
historico-critical phase, but some of the
fundamentals of this method were also challenged.
The possibility of objectivity began to be
questioned, given the impossibility of divesting the
investigator of all presuppositions, and so was the
value of an exclusively archaeological approach to
meaning, distancing the reader from the text.

Meanwhile, critical theory changed the approach to

texts across the whole field of literary studies, and
this began to affect biblical interpretation too.
Structuralism shifted the focus away from the
original authorial intention — the French thinker
Roland Barthes wrote a famous essay entitled, "The
Death of the Author." Attention was given instead
to analysis of the text itself: for texts might carry a
surplus of meaning that the author never intended.
Structuralism, however, soon gave way to interest in
the reader: for texts have no reality until 're-
played" through someone making sense of the
black and white patterns on the paper — so the
reader's contribution became paramount. It was
then noticed that traditions of reading are formed
in reading communities, that texts can acquire
authority and "create worlds" — so, for example,
the Bible had reinforced social orders which
included slavery and patriarchy. The future of the
text, its potential to generate new meaning,
became important for interpretation, not just its
past, or its background. Meanwhile hermeneutics
had been attending to questions concerning the
gap between the world of ancient texts and the
world of the reader.

So, one way and another the question how texts
are to be read is more open now than it was 100
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years ago. Then it was generally assumed that
arguments, especially between liberals and
conservatives, were about the "facts behind" the
text, such as questions about miracles; now
arguments are often about the "future in front of"
the texts, issues such as the position of women or
the acceptance of persons who are gay. So this
greater openness creates uncertainty: can we make
texts mean anything we like, or are there ethical
standards of reading?

Against this postmodern background | want to
suggest a model of the process of reading and
interpreting which allows room for both scholarly
research and spiritual reading, taking seriously the
dynamics of objectivity and subjectivity implicit in
each.

e The object of rhetoric in the ancient world
was to achieve persuasion or conviction
(that is, (pistis), usually translated "faith" in
a New Testament context.) Three things
were required for this:

o The (ethos) of the author/speaker. The
author's character and life-style had to be
such as to inspire trust in his integrity and
authority — in other words, should carry
conviction.

e The (logos). The argument, narrative,
discourse of the speech/text had to be
logical, reasonable, convincing.

e The (pathos) of the audience. If the
readers/hearers were not swayed by the
author and the argument — if there was
no response, then the whole thing was
ineffective and unconvincing.

Conviction depended on the dynamic interplay of
author /orator, text/speech and reader/audience.
These three elements were interacting, and as it
happens they are the three which modern and
postmodern criticism have successively prioritised
— they need to work together, as in figure 1.

Figure 1:
&thos/author
pistis
logos/text pathos/reader

But in the case of scripture, we can see a series of
different dynamic triangles. The author may be
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identified, say, as Paul, writing a letter to his
converts in Corinth (figure 2).

Figure 2:
éthos/Paul
pistis
logos/ pathos/

letter to Corinth the Corinthian Christians

But if that is the case, "we" are not the intended
readers, and there is no way in which exactly that
original situation can be recreated.

Alternatively, we may identify the author as the
Holy Spirit, ourselves as believers in the context of
liturgy — part of the church universal over time
and space, and the material as an extract from the
timeless, canonical "Word of God" (figure 3).

Figure 3:
&thos/Holy Spirit
pistis

logos/scripture pathos/believers

This is a different "reading genre" with a very
different dynamic, and it never exists in a "pure"
sense; for we carry over the previous dynamic
triangle, knowing that the text was shaped by
human history and by particular circumstances, and
that we are too — we do not read Holy Scripture
now in the same way as believers in the Middle
Ages. Scripture is the divine Word in human words
— it is incarnational, and the point of scripture is
transformation: it is meant to carry conviction and
change people's lives. In every generation and in
different cultures particularities somehow carry the
eternal Word of God. Somehow we need to keep
both dynamic triangles in play, and the concern of
the modern scholar, to be "objective," and the
concern of the believer, "subjectively” to hear the
Word of God, are both valid and true to the
nature of scripture.

So our model necessitates the recognized
involvement of the reader when it comes to the
interpretation of scripture. The reader cannot
simply make the text mean anything he likes —
he/she must respect the "otherness" of the text. On
the other hand, we can discern a legitimate place
for the believer approaching the texts for insight
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and spiritual transformation; for it is new insight
that the believer seeks from the texts — a mirror
reflecting back his/her own prejudices is a danger,
but not necessarily the outcome: rather the text
stands over against the reader, challenging and
calling info a new future. Always the reader
interacts with author and text, and ideally is
changed by the process — for the point of
scripture is transformation.

What of Lectio Divina?

So in the light of all this, how would we define
lectio divina? Can we hold it alongside the
historico-critical method? And can we offer a
doctrine of Holy Scripture which would justify this?

By lectio divina | understand the process of reading
oneself into the text so as to come away changed.
Cardinal Martini put the same thing in a slightly
different way when speaking at the Dei Verbum
Congress 2005 on the importance of the Vatican
statement on Holy Scripture. What is meant by
lectio divina is "devotional reading," "spiritual” in
the sense that it is done under the impulse of the
Holy Spirit, in the context of the church. It is
"prayerful reading,” allowing us to "unify our lives
within the framework of [God's] salvation plan."
The "spiritual and meditative experience" of lectio
divina may not be "strictly exegetical." The Bible is
to be treated as if it were a "Someone who speaks
to the one reading and stirs in him a dialogue of
faith and hope, or repentance, of intercession, of
self-offering...." Martini emphasizes three moments:
lectio, meditatio, contemplatio. Reading means
reading as if for the first time, seeking to discover
the key words, the characters, the actions, the
context, both in scripture and in one's own time.
What is this text saying? Meditating means
reflection on the message of the text, its permanent
values, the coordinates of the divine activity it
makes known. What is this text saying to us?
Contemplation points to the most personal moment
of the lectio divina, when "| enter into dialogue with
One who is speaking to me through this text and
through the whole of scripture." Lectio divina is
"prayer born of a reading of the Bible under the
action of the Holy Spirit."

Now this might imply a freeing of the Bible as
God's Word from the expertise of church leaders
and clergy, and indeed from the expertise of
scholars: a lay person's simple reading may discern
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more directly the core of what the Word of God is
about. Nevertheless, we should note that Martini,
just like the Fathers, puts it in the context of church:
"in the footprints of the great ecclesial tradition, in
the context of all the truths of faith and in
communion with the pastors of the church."

As for the expertise of scholars, let me give an
example of how a little historical knowledge can
sharpen the message of the text for us today. The
parable of the Good Samaritan was not simply
about the kindness of strangers: Samaritans had no
dealings with Jews (John 4:9), although they had
the books of Moses in common and originally
derived from the Twelve Tribes of Israel. They were
historically close, and yet different in ethnicity and
religion, hostile to one another (like Jews, Christians
and Muslims; like the various peoples of the former
Yugoslavia). Jesus was challenging people (1) to
see the goodness of those they hated and
mistrusted and regarded as heretics; (2) to see the
lack of goodness in those who rigidly obeyed
religious rules (neither the priest nor the Levite
could carry out their duties if they had touched a
corpse, and that was why they passed by). To pick
up the challenges of the parable, we need such
information. So we do need to honour the expertise
of scholars and church leaders, alongside engaging
in our own prayerful meditation of the text.

The theology that could undergird this is a view of
scripture that acknowledges that it is in two natures:
there is the human historical reality that these texts
were composed by human beings in the dialectic
they used at the time and limited by the ideas and
knowledge of the time, and the texts were then
subject to the chances and changes of constant
copying and translation; and there is the divine
reality that the Word of God is alive and active —
it cuts like any double-edged sword and slips
through the place where the soul is divided from
the spirit or joints from the marrow; it can judge the
secret emotions and thoughts (Heb 4:12).

The Word of God was incarnate for our sake in the
human Jesus; the Word of God is inscribed for our
sake in the word of this collection of ancient books.
This view of scripture not only parallels the
incarnation, but also other core doctrines of the
faith, such as the real presence in the eucharist. As
the human Jesus had weaknesses and was
vulnerable on earth, yet in him we see God, so
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scripture is earthly and limited, yet "teaching
solidly, faithfully and without error that truth which
God wanted put into sacred writings for the sake
of our salvation." To realize this we need the
disciplined expertise of the historico-critical method
alongside lectio divina. <>
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examines how the religion of Christianity traveled
from the Mediterranean to India. As such, it may
seem obvious what one means by "Christianity" at
a glance. But the term itself can be quite vexing.
Several factors make it so. First, what defines
"religion" (and thus Christian religion) and whether
it existed among various premodern societies are
increasingly issues of debate. While
acknowledging the complications and possibilities
for anachronism, | will nonetheless employ terms
like "religion," "religious culture," and "Christianity"
(with its religious implications) throughout this work.
'Whatever problems they may raise, they do serve
the present purpose of defining the type of culture
(or cultures) whose movement this book aims to
trace.

Second, it is not always easy to distinguish between
Christianity and Judaism as two stable and
separate religions. Scholars vary in their
perspectives regarding when they became distinct,
and even then, some have argued that certain Jews
were in practice Christians and certain Christians
were in practice Jews throughout antiquity. Further
difficulties are posed by the widely recognized
premises that Christianity and Judaism are blanket
terms for multiple, distinct strands of Christian or
Jewish belief, practice, and culture. Ancient Jews
and Christians often differed regarding what the
normative practices or beliefs that constituted the
proper bases of their religion were. Given that
Christianity and Judaism were characterized by
multiplicity and underwent internal transformations,
it has been difficult to create universal criteria by
which to define or classify them.' Even religions that
have been deemed beyond the boundaries of
Christianity in the past have therefore received
reevaluation as forms of Christianity. Manichaeism
has increasingly been recognized as one such form,
even if it maybe best to conceive of it as an
eclectic and cosmopolitan religion that interwove
Christian, Zoroastrian, Jain, and Buddhist religious
strands.
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"When this book uses the term "Christianity," it is in
the most inclusive sense possible. The term
integrates the various religious communities that
scholars have typically labeled "Judaeo-Christian,"
"baptist," or Manichaean to distinguish them from
what have arbitrarily been defined as more
"normative" forms of Christianity. But this is
primarily for the purpose of making it easier for
readers to navigate general trends in the
movement of Christian cultural strands over vast
distances. When this book makes references to
"baptists," "Judaeo-Christians," and Manichaeans, it
is not with the intent of taking a particular position
on whether they were or were not Christians.
Recognizing how porous and unstable religious
boundaries were, it simply stresses how such figures
too embodied, carried, and moved threads of what
can be defined as Christian culture. Similarly, when
this book employs the phrasing "Christian culture,” it
is not to imply that a single, monolithic Christianity
or Christian culture inhabited ancient Afro-Eurasia.
One can speak of many "Christianities" or
"Christian cultures." But for purposes of clarity,
references to Christianity or "Christian" denote any
practice, cultural life, or person within a vast and
diverse array that can be qualified as Christian in
context. Christian culture was very heterogeneous
indeed; Christians assumed many shapes and sizes.
Such points are relevant to the second
consideration.

The Journey of Christianity to India in Late
Antiquity: Networks and the Movement of Culture

examines sources depicting the movement of
Christianity to India, and it includes Manichaeism as
a religion that both shaped and intersected with
the categorical frame of Christianity. As such, it
analyzes the early movement of Manichaeism and
the sources that describe it. But it does not recount
the entire history of its movement throughout Afro-
Eurasia. It instead explores how it traveled on the
first legs of its journey to the Roman empire and
central Asia from its lower Mesopotamian regional
origins. This is in part because the study of
Manichaeism has increasingly constituted its own
unique field of analysis, and the nature of its
movement throughout Eurasia and north Africa,
attested by sources in a dazzling array of
languages, has received the examination of
specialists. But it is also due to the fact that such a
study of Manichaeism would extend beyond the
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geographic and chronological parameters of this
study.

Place names can be vexing too. Given the trans-
regional and, indeed, trans-imperial nature of this
work, it is not unusual to encounter cities, sites, and
regions that bear different names in diverse
languages. This tendency is amplified by the fact
that vast empires governed by different language
groups rose, underwent consolidation, and receded,
often leaving a legacy of place names if nothing
else. Classical Babylonia, for instance, could be
represented by different terms in Greek, Aramaic,
or Iranian languages. It is noteworthy that for the
connected territories between the Levant and
China, scholars have been assembling a polyglot
database of place names.' This work will often (but
not always) use Greek names or terms for sites in
the Middle East, Red Sea, or Indian Ocean, for the
following reasons. First, many of the sources cited in
this work were composed in Latin or Greek, and
even if many sources are in Syriac too, they
sometimes represent a tradition informed by Greek
precursors. Second, with the obvious exception of
Indian Ocean and east African locations, many
regions treated in this work were at some point
governed by successor empires of Alexander the
Great or by the Roman empire, in which Greek
toponyms proliferated. Third, many names of ports
in coastal India are known primarily from Greek or
Latin texts. Muziris and Barbarikon are some key
examples. The use of Greek and Latin toponyms
will not be universal, however, and certain
occasions justify using other languages. In direct
quotations of ancient sources in Syriac or Asian
languages, the toponym typically will be cited
according to the language used. In Chapter 4, the
consolidation of Christianity in Sasanian Persia is
examined through the prism of Syriac texts.
Aramaic or Iranian toponyms will thus be rendered
as they normally appear in Syriac sources.

In the city of Jerusalem, a follower of the recently
crucified Jesus confronts one of the greatest
challenges that he has faced. Having cast lots with
the rest of Jesus' apostles, he discovers that he is to
trek to India to preach. But he refuses due to the
enormity of the task. As he wavers, the likeness of
Jesus appears to him in a vision and exhorts him fo
complete his mission. But he again refuses. It just so
happens that an Indian merchant is in Jerusalem,
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and Jesus, recently resurrected, approaches him in
the marketplace. Offering his recalcitrant apostle
as a slave, he quickly composes a contract with the
merchant, and the transaction is sealed. The Indian
merchant, named Habban, sails from Jerusalem
with his slave, and by doing so, he ensures the
evangelization of India.' Thus begins the surviving
Acts of the Apostle Thomas, one of the most oft-
cited sources for the movement of Christianity from
the Roman empire throughout the ancient Asian
landmass.

Historians are invariably at the mercy of their
sources, and this is certainly so for historians
endeavoring to narrate the voyage of early
Christianity to the Indian subcontinent and how it
traveled across Asia to reach it. This book
accordingly examines the movement of Christianity
to various parts of the ancient Afro-Eurasian world
system and its anchorage in them through the
analytical lenses offered by recent trends in world
history. As it does, it also raises the question of
what exactly constitutes an historical source for the
arrival of Christianity in India or, for that matter, in
the Iranian plateau or central Asia. As ancient
historians increasingly craft narratives of the
transimperial and intercrossed webs of ancient
societies, their expanded scope necessitates that
they consult sources that have been generated by
diverse unfamiliar contexts or that possess
epistemologically complicated backgrounds. But
such sources are not always placed in proper
context, and the epistemological issues that they
raise are not always adequately recognized. As a
result, many of the texts that scholars from diverse
fields have treated as historical sources for
Christianity's early movement to India and central
Asia are perhaps not sources for this phenomenon
at all. They instead reflect historical experiences of
a literary tradition, not the fact of Christianity's
movement. No source is perhaps more vulnerable to
this critique than the apocryphal Acts of Thomas (or
hereafter the Acts).

According to the Acts of Thomas, an apostle named
Judas evangelized all of India. Because this apostle
bore the Aramaic epithet of "twin" (t&ma), he
quickly became known as "Thomas" (t&wma or a
similar variation). Far from being a sterile narrative
known only to enthusiasts of antiquity, this text is
part of the living tradition of Thomas Christians in

©original source or rtreview.org



rtreview.org| Scriptable

south India. Many of these in fact trace their
communal origins to the activity of this very apostle
and accordingly value the testimony offered by his
Acts, alongside certain orally transmitted narratives
linked intimately to their sacred topographies. As
the chapters of this book outline, the Acts of Thomas
has been cited by Thomas Christians as evidence
for the antiquity of Christian traditions in south
India and for missions that the apostle Thomas
conducted there in the decades after the death of
Jesus of Nazareth. It has also served as fodder for
historians of ancient and late antique Christianity or
of the connectivity of the Mediterranean, Red Seaq,
and Indian Ocean worlds, even when they deem
the events or people of the Acts to be invented.' In
fact, the Acts' fundamental ambiguity and empirical
weaknesses often constitute the greatest assets for
the scholars who treat it as evidence for the
phenomena that they seek to evaluate. While
probably composed in Syriac in Upper
Mesopotamia during the mid-to-late third century
(as discussed in Chapter i), the text is by most
reckonings unclear regarding whether Judas
Thomas traveled from the Levant to India by way
of the Red Sea or via Mesopotamia and the
Persian Gulf. In its apparent lack of clarity, and
due to the existence of known trade routes in both
instances, it is often surmised that early Christianity
could have followed either route at an early date
and probably did so. Whether scholars believe the
account, deem it invented, think it contrived in its
specifics but representative of a broader
phenomenon, or proclaim uncertainty, they have
repeatedly cited the Acts in support of the premise
that it could be a source for Christianity's arrival
and anchorage in India before 400 CE.

In light of such issues, this book analyzes how
Christianity traveled from the Roman
Mediterranean to central and south Asia. But it
does so in ways that rely as little as possible on the
dubious testimony of apostolic apocrypha and late
antique hagiographies. By examining the
dispositions of the social networks that connected
the various regions of the ancient Afro-Eurasian
world system, it probes how and when traders and
travelers carried their embodied Christian cultures
to new places, transferred them to converts, and
thereby enabled these cultures to find regional
anchorage and enjoy movement farther afield. The
Journey of Christianity to India in Late Antiquity:
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Networks and the Movement of Culture is in this

regard part of a recent fruitful trend in
intercrossed or connected histories that examine the
interactions of various populations inhabiting the
world system of ancient Afro-Eurasia. It does not
analyze the totality of dynastic interactions, objects
exchanged, or ideas transmitted by such
populations, and it does not provide a historical
description of the populations, kingdoms, or
empires of Afro-Eurasia involved. But it does focus
on the movement of Christianity and the networks
that carried its culture, and it thereby reconstructs
the social connectivity by which Christian subjects
transported their Christian culture in its various
forms from the Mediterranean basin to the Indian
Ocean world.

As the book maintains, what can be known about
ancient sociocommercial networks is of immense
value for those who aim to reconstruct the
movement of Christianity throughout the ancient
Afro-Eurasian world system. The textual and
archaeological evidence for such networks between
the Mediterranean and the Indian subcontinent
provides valid alternatives to dubious literary
narratives. By contemplating the networks, one can
craft a new lens of interpretation regarding when
and how Christianity arrived and became anchored
in central Asia and the Indian subcontinent, and one
can trace the social pathways that it followed. The
networks also illuminate how the remarkable
narrative tradition regarding the deeds of the
apostle Judas Thomas traveled from its origins in
Upper Mesopotamia to south India, where Thomas
Christians would continue to reanimate it well over
a thousand years later.

skeksk

A series of assumptions pertaining to the broader
context of movement and social contact between
the Mediterranean and India is often invoked in
support of the Thomas tradition's historical value.
One of them is that the trade that flourished
between the Mediterranean and India, which
attracted Roman merchants to the subcontinent,
must have brought Christian preachers there (and
even Roman cohorts)." Whatever the possibilities
may have been, no rigorous analysis at all has yet
been made regarding when Christians in particular
became involved in the dynamics of this tfrade and
thus began traveling to India. Another dubious
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premise is that when late Roman ecclesiastical
historians and patristic authors described how
missionaries traveled to a place called "India" and
sometimes even encountered Brahmins there, they
were referring to the subcontinent. But as we will
see, such authors more often used the term "India"
for Ethiopia and Arabia and even placed Brahmins
within them." In a similar vein, one can also cite the
claim that the bricks of Thomas' tomb at Mylapore
are similar to those of a "warehouse" at Arikamedu
that scholars sometimes associate with Roman
traders (and occasionally even call a "Roman
warehouse"). This would suggest that the apostle
Thomas or Christians had arrived on the
Coromandel coast in the first century amid the
throes of Indo-Mediterranean trade. The problem is
that the "warehouse" and other buildings at
Arikamedu have no distinctly Roman or
Mediterranean features. The premise that Thomas'
tomb or its bricks demonstrate links to the Roman
Mediterranean has not been supported by rigorous
archaeological analysis."

Finally, oral traditions and undated (or
problematically dated) texts associated with
figures other than the apostle Thomas are often
cited to support the premise of Christianity's early
arrival in the subcontinent. These include oral
traditions and a (now lost) copper plate grant for
Thomas Kinayi, who reputedly came to south India
in 345; the oral traditions of the Jews of Cochin
regarding their migration to India after the
Babylonian conquest (597 BCE) and their revolts
against Rome (66-74 and 132-35 CE) and a
copper plate grant that they date to 379; and an
undated text on palm leaves from Quilon that
describes how a Chola king persecuted Christians in
293 CE. But again, nothing securely situates the
oral traditions, copper plates, or palm-leaf text in
remote antiquity. If anything, the copper plates
bear signs of having been produced in the ninth—
tenth centuries CE. The view that relentlessly violent
Persian persecutions against Christians (including
laypersons) induced waves of exiles to India is also
problematic. The premise of such unrelenting
violence has been challenged by recent scholarship.

As The Journey of Christianity to India in Late

Antiquity: Networks and the Movement of Culture
proceeds, it will often return to the assumptions just
described. But for now, it should simply be noted
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that scholars only arrive at more reliable
documentation during the medieval Islamic period
of the eighth—tenth centuries CE. At this time kings
in the Kerala coast bestowed privileges upon
Persian Christians (tarisapalli), Jewish trade guilds
(anjuvannam), and guilds that included Christians
(manigrammam). Such privileges, dated according
to the reigns of current monarchs, were inscribed on
copper plates near Quilon for leading Christian
figures like Sapir Iso and Iravi Korttha, and as we
will see, the lost plates for Thomas Kinayi probably
date from this period. In general, scholarship on
medieval Christians in south India is on more stable
ground in terms of the available and reliable
sources. But scholarly beliefs regarding ancient
Christianity in India rely on a litany of widespread
but tenuous claims. Altogether they ascribe the
early presence of Christianity in India to sources
that have not been properly contextualized.

As stated previously, the problem with such
perspectives is that they are based on literary
sources, oral traditions, and material objects of
highly dubious historical value, at least in respect to
ancient Christianity's movement. We will return to
this complication continually. But another issue is
that they do not ask of social networks the
questions that they should. Trade routes do not exist
without social networks, and people and culture do
not simply move indiscriminately along them. In
antiquity, social networks shaped and structured
where people and culture traveled, and it is thus
important to explore the beginning and end points
between which networks facilitated actual
movement. But social networks could not carry
culture if the people who formed them had not yet
embodied it so that they could move it. If none of
the Syrian or Egyptian merchants who traveled into
the hinterland of Asia or the Indian Ocean had yet
become Christian, then their networks were
arguably not yet carrying Christianity anywhere.
Similarly, if a network of Christians only extended
part of the way to Indig, it could not bring
Christianity there by itself. It had to transfer
Christian culture to the inhabitants of places in
which it had forged residential settlements or to
members of other networks, thereby ensuring that
Christian culture could travel through an
interconnected geography of Afro-Eurasia. Such
transfers often occurred slowly or required
substantial time.
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In such respects The Journey of Christianity to India
in Late Antiquity: Networks and the Movement of
Culture confronts issues beyond the exact date
when Christianity became firmly anchored in India.
Broader questions are at stake. The relationship

between creative literary genres and historical
phenomena; the crafting of historical experiences
from literary and oral inventions; and the
connection (and distance) between social practices
and their representations are among them. One
cannot meaningfully measure how and when
Christianity arrived in India without explicitly or
implicitly taking a position on these issues. How they
are understood will inevitably shape how
Christianity is perceived to have traveled. This book
parts ways from most previous scholarship
principally by maintaining that knowledge of socio-
commercial networks and other social factors should
provide context for the Acts of Thomas and
problematic literary narratives, not vice versa. The
regional dispositions of socio-commercial networks
in fact shaped how most forms of Christian culture
were transported throughout the ancient world
system. They were vital in structuring how
Christianity traveled from the Mediterranean world
to the Red Seaq, Iran, central Asia, and the Indian
Ocean world between the first and fifth centuries

CE.

Chapter 1 provides a general analysis of the Acts
of Thomas and the narratives of Thomas' preaching
that preceded the Acts. While exploring textual
issues that offer challenges to the historical validity
of the Acts, it also demonstrates how the Acts
shaped Christians' understanding of their religious
geographies and history.

Chapters 2 and 3 shift focus to the Red Sea and
Indian Ocean. As they argue, a Roman Egyptian
network extended into the Red Sea and Arabian
Seaq, and it therefore transmitted Christianity to
Aksumite Ethiopia, south Arabia, and perhaps
Nubian Ethiopia during the fourth century CE. But it
did not carry Christian culture to India. The
principal reasons for this are as follows. First, from
the first century to the late third century, the
network extended directly to India and fostered
direct contact between the Roman Mediterranean
and the Indian subcontinent. But Christianity had not
yet penetrated it in any substantive form, and it
therefore did not carry Christian culture to new
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places and transfer it to new bodies and new
locations. After the late third century CE, the Roman
Egyptian network suffered disruption. Its reach into
the Red Sea was restored by the early fourth
century, and it was thereby able to anchor
Christianity in Red Sea regions. But its direct contact
with India was not restored until c. 500 CE, and by
that time, the lowland Sasanian network and a
counterpart anchored in coastal Fars had firmly
rooted Christian culture in south Indian ports, as
well as Sri Lanka.

Chapters 4-6 treat the interconnections of the
Levant, Mesopotamia, Iran, the Persian Gulf, and
India. They explore how Christianity first arrived
and took root in these regions. They also comment
on the relevance of Mani and the early movement
of Manichaeism. As these chapters argue, Christian
merchants who were members of a Levantine socio-
commercial network carried Christian beliefs and
practices to lowland Parthian/Sasanian territory
over the first through fourth centuries CE. As they
formed meaningful social bonds and relationships
with residents of lower Mesopotamia, Khuzistan,
Maisan, classical Assyria, and the Zab River region,
they transmitted their Christian culture to them in
ways that enabled a lowland Sasanian network to
move such culture to new regions. But this process of
conversion, transfer, rootedness, and further
movement did not happen immediately; it actually
lasted for centuries and occurred much more slowly
than the rapid movement of Manichaeism across
Asia. It was only after the lowland Sasanian
network had sufficiently cultivated Christian beliefs
and practices that travelers moved them across the
Iranian plateau, into central Asia, deep into the
Persian Gulf, and to India. This process began
during the late fourth century CE and persisted
throughout the fifth.

The social pathways and time by which Christianity
traveled to India were foremost determined by the
interconnected socio-commercial networks that
carried it. Such networks both enabled its
movement and imposed the limits within which it
happened. How such networks cohered, created the
pathways by which Christianity traveled, and
related to the late antique literature on
Christianity's movement is truly remarkable. To their
remarkable dispositions, and their bearing on how
we understand the Acts of Thomas, we now turn.
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In the surviving text of the Acts of Thomas, the
apostle Judas Thomas is allotted India to
evangelize. But he refuses to go on the grounds
that he is Hebrew and weak. The recently
resurrected Jesus, however, appears in a vision and
urges him to proceed. When Judas Thomas again
refuses, Jesus sells him to an Indian merchant
named Habban. With the transaction completed,
Habban and Judas Thomas sail from Jerusalem to
a port city in the Persian Gulf and then to India
proper. There Judas Thomas builds a heavenly
palace for a king named Gudnaphar and is
eventually killed by a king named Mazdai.

The Acts of Thomas and other anecdotal narratives
like it have motivated ancients and moderns alike
to conceive of the movement of Christianity across
the Afro-Eurasian world system as unfettered and
diffuse. The Acts even bears ostensible historical
validity due to the oral traditions of Thomas
Christians that cohere with its basic narrative. But
the Acts has little value as a source for the activities
of the apostle Judas Thomas, the early movement
of Christianity across Afro-Eurasia, or social
relations between inhabitants of the Roman
Mediterranean and south Asia. The Acts is a
composite accretion of invented and contrived
episodes, and the earliest traditions regarding
Thomas apparently did not have him travel across
continents or suffer martyrdom at all. His reputation
for evangelizing Parthia and then subsequently
India can be linked to specific literary agendas of
the late second and mid-to-late third centuries.
Moreover, the narrative of the Acts of Thomas only
traveled eastward as fast as Christianity and
Manichaeism. It was one of the articles of culture
that the Christian bodies of a Levantine socio-
commercial network carried into lowland Sasanian
space. There it was transferred to a lowland
Sasanian network that bore its narrative to central
Asia and eventually south India. Accordingly, oral
or written traditions regarding Thomas that
emerged among various Christian populations of
Asia, including the Thomas Christians of south India,
reflect their engagement with a literary tradition
that traveled by means of the same socio-
commercial networks that carried Christianity to
remote places. They are not sources for any
historical phenomenon of apostolic or early
Christian evangelization. In fact, their significance
does not reside in their testimonial value but in their
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status as articles of Christian culture that social
networks transmitted between the ancient
Mediterranean and India.

Ancient apostolic apocrypha, hagiographies, and
ecclesiastical histories often make anecdotal
references to merchants and associate them with
the ability of Christianity to travel rapidly. They
also depict solitary preachers as traversing
geographic terrains in the manner of merchants.
The Acts, for example, narrates how an Indian
merchant transported Judas Thomas to India, and
the Acts of Mar Mari accredits merchants from
Khuzistan and Fars with bringing Christianity from
Edessa to Iran. The holy man Mari encountered
these merchants after he himself had trekked from
Edessa, across Mesopotamia, and into the Iranian
plateau. Traveling farther, he enjoyed the pleasant
scent of the apostle Thomas. Ephrem indicates that
a merchant was responsible for bringing Thomas'
relics to Edessa from either India or an
intermediary point. But such treatments of
merchants and preachers typically reflect the
literary demands of textual narratives that
emulated the forms of movement depicted by the
Acts of the Apostles, the ancient novel, the literary
traditions regarding Mani and his disciples, and
even one another. These factors frequently had a
greater impact on late antique representations of
movement than the social dynamics that actually
carried Christian culture.

Christianity's trek to India and central Asia from the
Roman Levant and Mediterranean required more
time than such late antique representations would
suggest. This is because culture in the ancient world
did not simply travel by means of diffusion.
People's bodies had to carry it. The bodies that
carried it did not move in isolation; they engaged
in forms of interrelation that determined the social
pathways through which they moved. The social
pathways through which culture traveled were not
interminable; they had endpoints in which culture
had to find anchorage, establish roots, and make
the transfer to other bodies moving along different
social pathways. In other words, trans-imperial
social networks determined the mechanisms and
timeline by which Christianity traveled outside the
Roman empire, and in the period before 500 CE,
these networks were foremost of a socio-
commercial nature. A Levantine network (that
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included Jews, Palmyrenes, and Edessenes) was
ultimately responsible for bringing Christianity to
lowland Parthian and Sasanian territory. Only
after Christianity had taken root in the various
lowland residential settlements that this network
maintained did a lowland Sasanian network
transport it to central Asia and India. By contrast, a
Roman Egyptian commercial network carried
Christian culture to Aksumite Ethiopia and south
Arabia during the fourth century CE and enabled it
to take root at the residential settlements that the
network had established in such regions. But by
then it no longer extended to India and could not
bring Christian culture there.

An exploration of the interconnected socio-
commercial networks of ancient Afro-Eurasia
affords a more reliable perspective on how and
when Christianity traveled to various parts of the
Red Sea and Indian Ocean worlds than the
problematic narratives on which much modern
scholarship has depended. The surviving Indian Acts
of Thomas has no reliability as an historical source
for Christianity's movement or interconnections
between the Mediterranean and India. Thomas'
Indian ministry was the invented tradition of a mid-
to-late third-century Edessene textual agenda that
sought to remove him from Parthia. Despite its
invented origins, its narrative produced the belief
that Christians inhabited India among subsequent
generations of Mediterranean Christians, and it
shaped Ephrem's treatment of Thomas' relics as
having arrived from India (Chapters i and 6).
Likewise, the late antique ecclesiastical historians
and authors that describe the evangelization of
places called "India" by preachers from Roman
Egypt were in fact referring to Aksumite Ethiopia
and south Arabia (Chapters 2-3). Even the Parthian
Acts of Thomas was a purely contrived narrative
that endowed Judas Thomas or Thomas, whom
Christians had hitherto believed not to be a martyr,
with the accomplishment of evangelizing
Mesopotamia, Iran, central Asia, and north India
(Chapter 1).

Due to the circulation of such invented narratives
regarding Thomas, Christians of the late antique
Mediterranean world had a perception of the state
of Christianity in Iran, central Asia, and India that
differed from its actual situation in these places.
Such narratives coaxed them to believe that
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coreligionists inhabited these regions long before
they actually had. They have even persuaded
contemporary Christians and scholars of antiquity
to cultivate similar beliefs. But the perceptions of
ancient Christians regarding Thomas and the
movement of Christianity through Asia reflect their
historical experiences and how they construed their
religious and ecclesiastical geographies. They do
not reflect Christianity's actual movement and
anchorage among the various societies of the Afro-
Eurasian world system (Chapter 1). Such a process
happened by other means.

Traders and merchants from the Red Sea coast of
Roman Egypt did not carry Christianity to India and
anchor it there. Direct contact and trade between
Romans and Indians flourished during the first
through third centuries CE. But the Roman Egyptian
network that played a key role in facilitating it did
not integrate merchants or other players who
carried Christian culture at the time. Having
suffered instability during the late third century CE,
the network was only revitalized by the mid-fourth,
at which point it had begun to carry and anchor
Christian culture into the Red Sea littoral and south
Arabia. But the network no longer extended
directly to India, and it therefore did not carry
Christian culture there. By the time that the Roman
Egyptian network to India had been reestablished
in the early sixth century CE, its participants
discovered that Persian Christians with ties to lower
Mesopotamia (and subsequently coastal Fars) were
already populating the port cities of south India, Sri
Lanka, and Socotra. These had begun to pass their
Christian culture to south Indian converts and to
establish a martyr site and tomb at the
Coromandel coast (Chapters 2-3 and 6). At this
point, the Roman Egypt network accordingly
transported knowledge about Christians in south
India to the Mediterranean world, including the
existence of their tomb for Thomas at "Kalamene /
Calamina." But it did not anchor Christianity in the
subcontinent itself

The lowland Sasanian Persian network that
transported Christianity to India only completed the
final leg of a journey that involved varied stages
of movement, anchorage, and transfer. The
Levantine Roman sociocommercial network (and all
of its subsets) did not extend much farther than
lowland Sasanian Persian space. For many reasons,
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merchants who traveled from Roman Syria and
Upper Mesopotamia typically terminated their trek
in lowland Parthian/Sasanian territories, and their
residential communities were situated in lower
Mesopotamia, classical Assyria, the Zab River
region, Khuzistan, and Mesene. These residential
communities served as the anchor points in which
Christians of the Levantine network were able to
establish their Christian culture, and it was in these
places that Christian culture took root until the
lowland Sasanian network and its varied segments
could carry it to the Iranian plateau, central Asia,
the interior of the Persian Gulf, and India. Only
thereafter did the lowland Sasanian network bear
the Christianity of the Persian Church of the East to
south India and Sri Lanka, with a network from
coastal Fars carrying additional strands of Christian
culture subsequently (Chapters 4-6).

The arrival of Christianity in south India from
Sasanian Persian territory during the fifth century
represents a significant shift in Mediterranean
Christian knowledge of Christianity in eastern lands.
It also represents another phase in the remarkable
ability of the Acts of Thomas to shape Christians'
experiences of the social pathways that their
religion had taken through the Afro-Eurasian world
system. After Persian Christians had begun to
migrate to south India, they brought with them the
narrative of the Indian Acts of Thomas, and both
they and their south Indian converts eventually
located the site of his death in the vicinity, where
they identified a tomb in which he was believed to
have first been buried. When the Roman Egyptian
commercial network once again forged direct
contact with India, its members encountered the
presence of Persian Christian residential
communities in south India and the veneration of
Thomas' tomb (but not necessarily his body) at a
site on the Coromandel coast. They began to
conceive of Thomas' martyr site and burial place as
Kalamene /Calamina, even if the belief that
Thomas' actual relics were at Edessa persisted.
Over time, the Christians of south India nurtured rich
oral traditions regarding Thomas' evangelization of
India, traditions derived from the basic template of
his Acts. These oral traditions still survive among
Thomas Christians today.

In the surviving text of the Acts of Thomas, the
resurrected Jesus sold Judas Thomas to the Indian
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merchant Habban in Jerusalem. From there,
Habban transported Judas Thomas to India. But the
value of this text as a source for the historical
phenomenon of early Christianity's movement does
not lie in its anecdotal narrative. Being itself an
article of Christian culture, the ways by which the
narrative traveled, as opposed to its
representation of travel, shed more light on how
Christian culture moved from the Roman
Mediterranean to India. From its origin point in late
third-century Upper Mesopotamia, socio-
commercial networks transmitted this narrative
tradition westward throughout the Mediterranean,
where a host of late antique Christians encountered
it and accordingly began to believe that they had
religious brethren in India. Such networks also
transported it eastward into Sasanian Persia,
central Asia, and India, where Christian converts
and their descendants integrated the narrative into
their beliefs regarding the arrival of Christianity in
the Asian hinterland. As socio-commercial networks,
with their discrete geographic segments, carried
the tradition eastward and transferred it to new
bodies and networks, Christian communities
embraced the narrative in ways that forever
transformed how they experienced their Christian
past or their sacred topographies. The oral
traditions of Thomas Christians in south India in fact
reflect the work of such sociocommercial networks in
bringing the narrative of Thomas to the Kerala
coast. Therein resides the potency and value of the
Acts of Thomas as an historical source for
Christianity's trek to India. <>

The Ottoman "Wild West": The Balkan Frontier in
the Fifteenth and Sixteenth by Nikolay Antov
[Cambridge University Press, 9781107182639]

In the late fifteenth century, the north-eastern
Balkans were under-populated and under-
institutionalized. Yet, by the end of the following
century, the regions of Deliorman and Gerlovo
were home to one of the largest Muslim populations
in southeast Europe. Nikolay Antov sheds fresh light
on the mechanics of Islamization along the Ottoman
frontier and presents an instructive case study of
the 'indigenization’ of Islam - the process through
which Islam, in its diverse doctrinal and socio-
cultural manifestations, became part of a distinct
regional landscape. Simultaneously, Antov uses a
wide array of administrative, narrative-literary,

©original source or rtreview.org


https://www.amazon.com/Ottoman-Wild-West-Fifteenth-Sixteenth/dp/1107182638/
https://www.amazon.com/Ottoman-Wild-West-Fifteenth-Sixteenth/dp/1107182638/

rtreview.org| Scriptable

and legal sources, exploring the perspectives of
both the imperial center and regional actors in
urban, rural, and nomadic settings, to trace the
transformation of the Ottoman polity from a
frontier principality into a centralized empire.
Contributing to the further understanding of Balkan
Islam, state formation and empire building, this
unique text will appeal to those studying Ottoman,
Balkan, and Islamic world history.
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north-eastern Balkans (modern northeastern
Bulgaria) from the late fifteenth through the
sixteenth centuries. In the late fifteenth century,
Gerlovo, a small mountain valley region on the
northern edges of the central-eastern Balkan
range, and Deliorman (lit. "Wild Forest," mod.
Ludogorie), a much larger, hilly, wooded plateau to
the north of Gerlovo, were underpopulated and
underinstitutionalized (the presence of the rising
Ottoman state being minimal), but by the end of
the following century the areas were densely
populated, with Muslims constituting a solid
majority. The two regions came to be firmly
incorporated into the Ottoman
territorialadministrative framework, in which three
urban centers, two well-established and one
emerging, served as strongholds of Ottoman
provincial authority through which the imperial
center in Istanbul projected its power.

The Ottoman central state had a particular interest
in asserting its control in the region. From the late
fifteenth through the mid-sixteenth centuries the
area's countryside witnessed an influx of large
groups of mostly semi-nomadic (Muslim) Turcomans
and heterodox dervishes; the dervishes usually
serving the semi-nomadic Turcomans as spiritual
guides and generally harboring attitudes of
opposition toward the centralizing Ottoman state.
Some of these migrants came fromThrace and the
eastern Rhodope Mountains, to which their
forefathers had come from Anatolia in the late
fourteenth and fifteenth centuries. Others migrated
directly from Anatolia, in the context of the
evolving Ottoman-Safavid conflict, being either
forcibly deported to the Balkans or fleeing from
Selim I's (r. 1512-20) and Sileyman I's (r. 1520-
606) persecutions of "heterodox" and largely semi-
nomadic Turcomans as perceived sympathizers, on
Ottoman soil, of the newly founded (Shi'i) Safavid
Empire of Iran. While largely depopulated as of
the late fifteenth century, Deliorman had a history
of sheltering all kinds of religio-political dissidents
— it was from there that Sheykh Bedreddin, the
great Ottoman religious rebel and reformer,
incited his revolt against the dynasty in 1416.

Thus, as Deliorman and Gerlovo's countryside was
being repopulated by groups potentially not quite
amenable to the centralizing drive of the rising,

sedentary, and increasingly self-consciously Sunni,
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Ottoman imperial bureaucratic regime, the
Ottoman state undertook to encourage the growth
of urban centers to strengthen its control over what
was theretofore an internal Ottoman "no man's
land." The most decisive development in this respect
was the foundation of the city of Hezargrad (mod.
Razgrad) in 1533 by the mighty grand vizier
Ibrahim Pasha, who provided for the town's rapid
growth through the establishment of a richly
endowed pious foundation (Ar. waqgf;Tr. vakif)
which would finance the construction and
maintenance of a congregational mosque, a
madrasa, a soup kitchen, and other typical
Ottoman (and Islamic) urban institutions that would
turn the new city into a stronghold of Ottoman
Sunni "orthodoxy." Soon after its foundation,
Hezargrad was made the center of a newly
carved-out provincial district and equipped with a
judge and the appropriate military-administrative
personnel. Concurrently, Shumnu (also Sumnu, mod.
Shumen) — a medieval Bulgarian fortress town to
the southeast of Hezargrad which had been
captured by the Ottomans in 1388-9 and
destroyed by the crusaders of Varna in 1444 —
was rebuilt and developed into an Ottoman
provincial district center. By 1579, Eski Cuma (mod.
Targovishte), to the west of Hezargrad and
Shumnu, had emerged as a new Ottoman
provincial district center, to be recognized as a
town by the Ottoman authorities in the first half of
the seventeenth century.

Supporting urban development was not the only
tool that the Ottoman central state utilized to bring
the area under its control. Employing judicious,
flexible, and accomodationist taxation policies, the
state encouraged the gradual sedentarization and
agrarianization of the incoming Turcoman semi-
nomads and dervishes (and their immediate
descendants). Most notably, it initially accorded
them favorable tax exemptions and related
privileges based on their status as semi-nomads
and/ or dervishes, which would gradually be
withdrawn in the course of the sixteenth century.
Thus, while at the turn of the century most of the
Muslim residents in the countryside enjoyed one or
another "special taxation status," by 1579 the
overwhelming majority of rural Muslims had been
"tamed" and "disciplined,” having been converted
to regular, sedentary, and mostly agriculturalist re
“aya (tax-paying subjects), with dervishes settled in
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convents and (supposedly) praying for the well-
being of the dynasty. Similar policies applied to
rural Christians; significant numbers of Christians
from the area or brought in from elsewhere (usually
with no previous permanent residence) were
likewise gradually tied to the land.

The present work is thus essentially a double case
study. On the one hand, it explores the formation
of one of the most numerous, compact (and in this
case, Turkish-speaking) Muslim communities in the
Balkans; one characterized, moreover, by a very
significant "heterodox," non-Sunni element — the
Alevi-Bektashis of today. It can thus be compared
to other significant Muslim communities that
developed elsewhere in the peninsula, such as those
in Thrace, the Rhodope Mountains, Albania, and
Bosnia. Arguing for a nuanced view of the
formation of these communities, the present study
emphasizes the importance of regional
differentiation, as each of these communities
followed separate trajectories that make the
search for a common model precarious. In this
regard, it explores the interplay between
Turcoman colonization, conversion to Islam, the
articulation of confessional identities, and Ottoman
policies of centralization and regional development
in the formation of the Muslim community in
Deliorman and Gerlovo.

No less importantly, the present work is a regional
case study of "the process of imperial construction™
whereby from the mid-fifteenth through the
sixteenth centuries the Ottoman polity made the
definitive transition from a frontier principality to a
centralized bureaucratic empire. In the process,
groups that had played paramount roles in the rise
of the Ottoman frontier principality, such as
Ottoman frontier-lord families, semi-nomadic
Turcoman warriors, and non-Sharia-minded
dervishes, came to be gradually displaced and
marginalized by the emerging imperial regime's
development of its institutional instrumentarium,
which came to rely upon regular army units more
tightly answerable to the center, a new military-
administrative service class of largely kul/slave
origin, a rapidly developing professional palace
bureaucracy, and the rising ulema (Ar. ulama) class
of medrese (Ar. madrasa)-trained religious scholars
who endorsed scriptural, Sharia-minded Islam and
would staff the Ottoman judiciary and educational
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system. The semi-nomadic Turcomans and
"heterodox" dervishes in Deliorman and Gerlovo
who were "tamed" by the late sixteenth century
were very much descendants of those original
"masters of the frontier zone" who had made
formative contributions to the success of the
Ottoman frontier principality, having acted as
members of a power-sharing partnership with the
early Ottoman dynasty. The study thus aims to
demonstrate how this "process of imperial
construction” played out in a distant province,
highlighting also the changing balance between the

"wanderers" and the "settlers" — i.e. the itinerants
and the (semi-) nomads and the sedentarists,
respectively — in the decisive favor of the latter,

the triumph of the cereal/agricultural economy
over pastoral nomadism, and the relationship
between confessional /religious identity and
imperial policy.

Both dimensions of the book as a case study — the
rise of the Ottoman imperial centralized state and
the formation of a regional Muslim community in the
northeastern Balkans — may be situated in the
wider Islamic world and Eurasian context. The past
several decades have witnessed the articulation of
conceptualizations of "early modern Eurasia” as a
distinct zone, from Western Europe to East Asia,
whose historical development from ¢c. 1450 to c.
1800 represented a global moment in world
history and was characterized by a number of
"unifying features,”" be they "parallelisms" or
causally linked "interconnections." Linking local or
regional, contingent events and processes to
macrohistorical themes within the framework of
evolving paradigms such as "integrative history"
and "connected histories," scholars such as Joseph
Fletcher, Sanjay Subrahmanyam, Jerry Bentley,
and Victor Lieberman have elaborated upon a
number of such unifying features: "a sustained
movement from local fragmentation to political
consolidation" that entailed a "drive towards
centralization and the growth of coercive state
apparatuses,” imperial expansion and the
reformulation of ideas of universal sovereignty
within the context of heightened apocalyptic and
millenarian sensibilities (especially c. 1450—c.
1600), religious revival and reformations, large-
scale migrations and overall population growth (c.
1450—c. 1550), rural unrest and the growth of
regional cities, intensified exploitation of natural
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environments, technological diffusions and global
cultural exchanges, and a generally "quickening
tempo of history."

Within the same interpretive framework, Charles
Parker has highlighted the process of globalization
of universal religious systems, especially Christianity
and Islam. The early modern period witnessed the
Islamic world's significant expansion along its
frontier zones, which entailed the formation of
distinct new regional Islamic cultures. Beyond the
confines of the Balkans and the Ottoman Empire,
the formation of the Muslim community in early
modern Ottoman Deliorman and Gerlovo may thus
be productively compared to similar processes in
other areas across early modern Eurasia such as
Bengal and the lands of the Golden Horde.' By
providing a focused, regional perspective, the
study aims to offer valuable insights on "the
indigenization of Islam" — the process by which
Islam, in its diverse doctrinal and socio-cultural
manifestations, became part and parcel of a
regional landscape; in this case, that of the
Balkans.

Geographical Scope

The present study's geographical scope is largely
defined by the use of Ottoman tax registers that
constitute the main source base for exploring
demographic and socio-economic change. The area
studied is a part of the northeastern Balkans that
included the Ottoman districts (kazas) of Chernovi
(mod. Cherven, Ruse province) and Shumnu in the
eastern part of the Ottoman province (sancak/liva)
of Nigbolu (mod. Nikopol) as of the first decades
of the sixteenth century, thus containing most of the
historical-geographic region of Deliorman as well
as Gerlovo (Ott. Gerilova) in its entirety.

This area thus stretches from the Danube River —
roughly between modern Ruse (Ott. Rus, Rusguk)
and Tutrakan in the northwest to the Balkan range
in the southeast — just to the south of modern
Targovishte and Shumen. At the northwestern end,
along the Danube, lies a several kilometer-wide
strip of flat land. Moving to the southeast, the
larger part of the area studied is dominated by
Deliorman — the hilly and wooded plateau
roughly delineated by the Danube to the northwest,
the Ruse-Varna line to the southwest, and the
relatively arid steppe-like plain of Dobrudija to the
east.9 With an average altitude of 300m, but
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reaching 485m, Deliorman, like the rest of the area
under discussion, enjoys considerable yearly
precipitation (around 550-600mm per year);
however, due to its karst limestone and loess base,
its aboveground water resources are limited, small
creeks and rivers often losing their way in the loess
sediments. This lack, at least in the pre-modern erq,
demanded the digging of wells and tapping of
karst springs to ensure a satisfactory water supply.
Until the nineteenth century most of Deliorman was
covered by oak, ash, elm, and maple trees."

To the south of Deliorman rises the Shumen plateau
as well as the hilly area around Targovishte. The
southernmost part of the area under discussion is
occupied by Gerlovo — a hilly, fertile valley on
the northern edges of the central-eastern Balkan
range, formed by the Golyama Kamchiya (Ticha)
River and a number of small tributaries. With an
altitude of 250-400m and a temperate continental
climate, it is differentiated from Deliorman mainly
by its much richer aboveground water resources.

Thus delineated, the region under investigation
roughly covers the modern Bulgarian provinces of
Ruse, Razgrad, Shumen, and Targovishte, as well as
a portion of the modern Bulgarian province of
Silistra (Oft. Silistre). A small part of Deliorman
remains left out in the neighboring Ottoman
province of Silistre. While the area described
above is the main focus of the present study,
frequent references will be made to other parts of
the eastern Balkans, above all Thrace and
Dobrudija, as they relate to both the demographic
and religio-cultural aspects of early modern
Deliorman and Gerlovo's development.

Early Modern Ottoman Deliorman and
Gerlovo in the Scholarly Literature

The formation of the Muslim community in early
modern Ottoman Deliorman and Gerlovo, like that
of those in the eastern Balkans in general, remains
little-researched. A few late nineteenth- and early
twentieth-century demographic/ethnographic
studies written by Bulgarian scholars who lacked
the relevant training and access to Ottoman sources
attempted to explain why northeastern Bulgaria
was predominantly populated by Turks at the time
of the proclamation of the Bulgarian principality in
1878. In an unfinished article, M. Drinov, relying
mostly on Western narrative sources, traced the
demographic development of northeastern
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Bulgaria up to the mid-sixteenth century, arguing
that until the late fifteenth century the region was
still largely populated by Christian Bulgarians,
while for the sixteenth century he analyzed
Bulgarian accounts of forced Islamization and
ethnic assimilation now proven to be spurious. Other
similar works do not throw much light on the history
of the region, except in pointing to some interesting
oral traditions.

The first Ottomanist to advance a hypothesis about
the origins of Deliorman's heterodox Muslim
population — usually referred to as Kizilbas (as
well as Alevi-Bektashi) today — for which the
region has

been well known in the modern age, was Franz
Babinger — one of the founding fathers of
Ottoman studies. He claimed, without adequate
substantiation, that the Kizilbas in Bulgaria,
Deliorman included, were descendants of adherents
of the "Safaviyya" (Ger. "Sefewijje"), which he
seems to have conceptualized in the narrower sense
of adherents of the Safavid order, but which could
also be understood more broadly in the sense of
sympathizers of the newly established Safavid
regime in Iran (1501) who had fled from Anatolia
in the context of the Ottoman-Safavid conflict in the
sixteenth century. There the issue long rested, but
later research on the revolt of Sheykh Bedreddin in
the early fifteenth century and the letters of the
judge of Sofia, Sheykh Bali Efendi, to the grand
vizier and the sultan in the 1540s, which point to
the presence of adherents of Bedreddin's
movement in Deliorman," has induced some scholars
to assume that the heterodox population in the
area largely had its origins in that movement, and
not in the Ottoman-Safavid conflict. In the past few
decades this view has been expressed in
specialized studies as well as in general histories of
the Ottoman Empire. Most recently, Nevena
Gramatikova, in several fine works devoted to the
history of the heterodox Muslim communities in
Bulgaria, emphasized the importance of the
heterodox collectivity of the Abdals of Rum of
Otman Baba (d. 1478) and his successors — the
sixteenth-century saints Akyazili Baba and Demir
Baba (the latter being the great sixteenth-century
regional saint of Deliorman) — for the formation of
the heterodox Muslim communities in the eastern
and specifically the northeastern Balkans.
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Gramatikova also places the development of
heterodox Muslim communities in the eastern
Balkans in the context of the Ottoman-Safavid
conflict and notes that these communities were in all
probability augmented by the migration of
Safavid sympathizers onto Ottoman Anatolian soil
into the Balkans in the sixteenth century (which, in
turn, affected these communities' nature).

However, none of the studies referred to above has
specifically focused on Deliorman and Gerlovo,
neither has any of them utilized a diverse enough
spectrum of sources, including Ottoman
administrative sources (especially tax registers), to
provide a more detailed picture of the relevant
processes of demographic, socio-economic, and
religious change in the countryside. As for urban
growth, one study of considerable scholarly value is
Machiel Kiel's article, which briefly sketches
Hezargrad's rise in the sixteenth century as a
center of "orthodox" Sunni Islamic culture, as
opposed to rural surroundings already populated
by large "heterodox" groups.

Overview of the Sources

The present study utilizes a wide array of mostly
Ottoman sources which may be divided
typologically into administrative, narrative, and
legal.

By far, the most important body of Ottoman
administrative sources is a series of tapu tahrir tax
registers (tapu tahrir defterleri) for the area under
discussion.24 Compiled in the fifteenth and
sixteenth centuries, these registers survey tax-
revenue sources, including land and agricultural
produce in the countryside and taxable urban
properties and enterprises (e.g. town markets,
artisanal shops, or public bath-houses). They can be
detailed (mufassal) or synoptic (icmal). Detailed
registers include the names of taxpayers (adult
Muslim and non-Muslim males — married household
heads or bachelors — but also those of non-Muslim,
usually Christian, widows registered as household
heads) as well as a detailed breakdown of tax-
revenue amounts for each settlement. Taxpayers,
together with their families, were defined as re
“aya (lit. "flock"), and were registered separately
by religious affiliation and by specific local
community when relevant (e.g. a Muslim or Christian
neighborhood in a town, but also nomadic or semi-
nomadic groups). Some reaya had special
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(privileged) taxation status usually related to some
specific duties they performed (e.g. auxiliary
military personnel of semi-nomadic provenance,
mountain-pass guards, rice cultivators who acted as
suppliers for the state, etc.).

Synoptic registers usually contain only summary
household and bachelor numbers as well as the
total tax amounts assigned for each settlement.
Most of the land was defined as state-controlled
(miri) and tax revenue accruing from it was
apportioned into small, medium, and large revenue
grants assigned in lieu of a salary to state
functionaries, usually defined as the ruling askeri
class (lit. the "military” class, but which included
bureaucrats and members of the learned
hierarchy). The most numerous, small benefices
(timars) were usually assigned to members of the
provincial sipahi cavalry, fortress garrison
members, and low-level administrative and
judiciary personnel; mid-sized benefices (ze amets)
to mid-ranking provincial military commanders; and
large benefices (has, pl. havass) belonged to the
sultan, members of the dynasty, high state
dignitaries, and provincial governors. Apart from
miri lands, these registers include pious endowment
(evkaf) properties (with the respective taxpayers,
the accrued tax revenue, and the beneficiaries of
the endowment) as well as freehold properties
(mulk, pl. emlak). While many such registers
included properties of all three kinds (miri, evkaf,
and emlak), some covered only miri lands with their
respective revenue grants (often referred to as
timar tahrir defterleni) or only covered pious
endowments and freehold properties (referred to
as evkaf ve emlak tahrir defterlera).

Related to these registers are provincial law codes
(sancak kanunnameleri), usually included in tax
registers, which not only reflect the normative
aspects of taxation and various socio-economic
activities, but also may contain references to forced
deportations and migrations of Turcoman nomads
from Anatolia to the Balkans in the sixteenth
century.To these sources, one should add pious
endowment charters (vakfiyes) as well as "registers
of important affairs" containing outgoing imperial
orders (mUhimme defterleri).

As for narrative sources, the study utilizes a variety
of works of Ottoman historiography: chronicles of
the Ottoman dynasty (Tevarih-i Al-i Osman) and
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narratives of specific military campaigns and heroic
deeds (gazavatnameler), as well as the account of
the famous seventeenth-century Ottoman traveler
Evliya Celebi. Hagiographic accounts (vitae,
velayetnameler, menakibnameler) of heterodox
Muslim saints, especially those of Otman Baba and
Demir Baba, are utilized to explore the nature of
their respective saintly cults and the values and
worldviews of the respective hagiographic
communities, but also to offer an alternative
perspective on historical events and processes.

Lastly, the study utilizes Ottoman fatwa (Tr. fetva)
collections, especially those of early modern
Ottoman sceyhilislams (the heads of the Ottoman
judicial /religious hierarchy), which highlight
important aspects of the process of conversion to
Islam as well as the development of confessional
identities.

In addition to Ottoman sources, the study makes use
of some Byzantine, Slavic, and Western chronicles
and travel accounts.

Apart from the basic division into administrative,
narrative/literary, and legal, at least two other
divisions among sources could be made. First, from
the perspective of authorial provenance, one may
distinguish between sources that were products of
the state and/or clearly endorsed the dynastic and
state perspective, as opposed to sources emanating
from non-state actors, who could be individuals or
groups that espoused varied and changing
attitudes toward the evolving Ottoman dynastic
project. Thus, Ottoman administrative documents
and dynasty-centered chronicles would fall in the
former category, while hagiographic accounts of
heterodox saints and sources of non-Ottoman
provenance in the latter.

In addition, sources could be divided into those that
shed light above all on administrative,
demographic, and socio-economic change (mostly
Ottoman administrative sources) and religio-cultural
and socio-cultural developments (narrative/literary
sources, as well as fatwa collections).

This study seeks to integrate in a balanced way the
major aspects of demographic and socio-economic
change on the one hand and religiopolitical and
cultural developments on the other, but also to
bring together the perspectives of the imperial
center and those of non-state actors, thus exploring
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the interplay between the global and the local, the
imperial and the regional, as well as the urban and
the rural.

The book consists of seven chapters. Chapter 1
serves as an expanded introduction that provides a
brief overview of Ottoman history through the
sixteenth century and discusses theoretical and
comparative aspects of the Ottoman transformation
from a frontier principality to a centralized
bureaucratic empire, together with a
historiographical analysis of the formation of
Muslim communities in the Balkans. Chapter 2
analyzes the broader aspects of Turcoman
colonization in the Ottoman Balkans through the
early sixteenth century and also contains case
studies of the lives of two prominent Balkan Muslim
heterodox saints from the mid-fourteenth through
the fifteenth century — Seyyid Ali Sultan (Kizil Deli)
and Otman Baba — based largely on their
respective hagiographical accounts. Chapter 3
discusses the pre-Ottoman and early Ottoman
northeastern Balkans (through the fifteenth century).
Chapters 4 and 5 are devoted to the demographic
and socio-economic development of Deliorman,
Gerlovo, and adjacent areas in the rural
countryside and the urban centers, respectively.
Chapter 6 analyzes select aspects of religion,
culture, and authority in Deliorman and Gerlovo,
largely through the lenses of Demir Baba's vita.
Chapter 7 concludes with a discussion of two major
conceptual and historiographic issues — conversion
of Islam and confessionalization — within the
regional context of the present study. <>

Anthropomorphism in Islam: The Challenge of
Traditionalism (700—1350) by Livnat Holtzman
[Edinburgh Studies in Classical Islamic History and

Culture, Edinburgh University Press,
9780748689569]

More than any other issue in Islamic theology,
anthropomorphism (tashbih) stood at the heart of
many theological debates, and was mostly
discussed within the circles of traditionalist Islam.
The way a scholar interpreted the anthropomorphic
descriptions of God in the Qur'an or the Hadith (for
instance, God's hand, God's laughter or God's
sitting on the heavenly throne) often reflected his
political and social stature, as well as his
theological affinity. This book presents an in-depth
literary analysis of the textual and non-textual
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elements of ahadith al-sifat - the traditions that
depict God and His attributes in an
anthropomorphic language. It goes on to discuss the
inner controversies in the prominent traditionalistic
learning centres of the Islamic world regarding the
way to understand and interpret these
anthropomorphic traditions. Through a close,
contextualized, and interdisciplinary reading in
Hadith compilations, theological treatises, and
historical sources, this book offers an evaluation
and understanding of the traditionalistic
endeavours to define anthropomorphism in the most
crucial and indeed most formative period of Islamic
thought.

Edinburgh Studies in Classical Islamic History and
Culture Series Editor: Carole Hillenbrand: A
particular feature of medieval Islamic civilisation
was its wide horizons. In this respect it differed
profoundly from medieval Europe, which from the
point of view of geography, ethnicity and
population was much smaller and narrower in its
scope and in its mindset. The Muslims fell heir not
only to the Graeco- Roman world of the
Mediterranean, but also to that of the ancient Near
East, to the empires of Assyria, Babylon and the
Persians — and beyond that, they were in frequent
contact with India and China to the east and with
black Africa to the south. This intellectual openness
can be sensed in many interrelated fields of Muslim
thought: philosophy and theology, medicine and
pharmacology, algebra and geometry, astronomy

and astrology, geography and the literature of
marvels, ethnology and sociology. It also impacted
powerfully on trade and on the networks that
made it possible. Books in this series reflect this
openness and cover a wide range of topics,
periods and geographical areas.
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