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ZUSAMMENFASSUNG

Zwischen 1979 und 1992 intensivierte sich auf ver-
schiedenen Konferenzen das kumenische Gespréch
iiber Neuevangelisierung und kontextuelle Missions-
theologie im aufbrechenden Neuen Europa. Dieser
Reflektionsprozess wird hier in Form von drei kon-
textuell-missionstheologischen Modellen interpretiert:
(1) ekklesiozentrisch-inkulturativ, (2) kosmozentrisch-
befreiungstheologisch, (3) bibliozentrisch-kommu-
nikativ. Besonderes Augenmerk liegt dabei auf dem
jeweiligen theologisch-kulturellen Europabild und dem
damit zusammenhingenden Missionsverstandnis. Aus
dem kritischen Gesprich mit diesen drei Modellen
ergeben sich richtungsweisende Perspektiven einer bib-
lisch-kontextuell orientierten Missiologie fiir Europa:
(1) Die Bibel als der klassische (normative) und krea-
tive missiologische Text im Kontext Europas hélt den
Kirchen Europas die Missio Dei als bestdndige Heraus-
forderung vor Augen. (2) Europdische Religiositdt heute
ist postchristlich und polytheistisch. Sie enthilt sowohl

* * * *

SUMMARY

Between 1979 and 1992, as a New Europe dawned,
ecumenical discussion at various conferences concern-
ing new evangelisation and theology of contextual mis-
sion became a hot topic. This resulted in three models of
theology of contextual mission: 1) ecclesiocentric-incul-
turated, (2) cosmocentric-liberation theological and (3)
bibliocentric-communicative. Distinguishing features
were situated in the respective theological-cultural pic-
ture of Europe and the accompanying understanding of
mission. From critical dialogue with the three models

Briicken als auch Barrieren fiir die Kommunikation des
Evangeliums. (3) Europder/innen bendtigen Gemein-
schaften als Plausibilititsstrukturen biblischer Wahr-
heit, die ihnen zeigen, wie das Evangelium in Europa
heute wahr wird. (4) Evangelistische Kommunikation
in Europa mufR sowohl narrativ als auch kreativ sein,
mehr als andere aber mul sie angesichts schéner medi-
aler Mythen die einzig wahre und lebensverdndernde
Geschichte Jesu Christi erzdhlen. (5) Nur das jlidisch-
christliche Menschenbild (und das biblische Gottesbild)
mit seiner Spannung zwischen Freiheit, Verantwortung
und Verséhnung kann eine dauerhafte Grundlage fir
Pluralitit und Frieden in Europa bieten. (6) Mission
in Europa muB von den missiologischen Erfahrungen
der christlichen Gemeinden in der nicht-westlichen
Welt lernen, weil Weltmission heute mitten in Europa
geschieht. (7) Mission in Europa ist eine biblisch-spiri-
tuelle Herausforderung, die sich nicht in menschlichem
Denken und strategischem Planen erschépft, sondern
mit dem souverdnen Handeln Gottes rechnet.

* * * *

suggestive ways forward for a biblical-contextual ori-
ented Missiology for Europe presented themselves: (1)
the Bible as the classic (normative) and missiologically
creative text in the context of Europe keeps the mission
of God as the constant challenge before the church’s
eves. (2) European religiosity today is postchristian and
polytheistic. It contains both bridges and barriers for
the communication of the gospel. (3). Europeans need
communities to provide plausibility structures for bibli-
cal truth, to show them that the gospel is true in today’s
Europe. Gospel-communication in Europe needs to be
narrative as well as creative; more than anything else t
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needs to relate in the light of attractive spiritual myths
the only true and life-changing story of Jesus Christ. (5)
Only the Judaeo-Christian anthropology (and the bib-
lical view of God) with its tension between freedom,
responsibility and reconciliation can offer a lasting bass
for plurality and peace in Europe.(6) Mission in Europe

* * * *
RESUME

De 1979 a 1992, alors qu’une nouvelle Europe se des-
sinait, le sujet d'une nouvelle évangélisation et d’'une
nouvelle théologie de la mission contextualisée est
devenu brilant dans les discussions cecuméniques.
Trois modeles théologiques en sont I'aboutissement :
1) le modéle ecclésiocentrique pronant I'immersion
dans la culture ; 2) le modele cosmocentrique pronant
la théologie de la libération ; 3) le modéle bibliocen-
trique pronant la communication. On s’est efforcé de
dégager les traits distinctifs de I'environnement théolo-
gique et culturel européen et de la compréhension de
la tdche missionnaire qui lui est associée. De 'examen
critique des trois modéles sont ressorties des perspecti-
ves suggestives pour avancer vers une missiologie pour
I'Europe orientée a la fois bibliquement et contextuelle-
ment : 1) La Bible, texte classique (normatif) qui fonde
une missiologie créative dans le contexte europeen
place constamment I'Eglise devant I’appel a la mission
de Dieu. 2) La religiosité européenne d’aujourd’hui
est post-chrétienne et polythéiste. Elle comporte a la

* %* * *

What makes Europe a mission country? Is it the fact
that Europe is a foreign and even pagan culture for
the ma;orltv of evangelical Christians who by now
live in Asia, Africa and Latin America?' While it is
possible emd necessary to discuss whether contem-
porary European culture is pagan or postchristian
or both at the same time and what this means, the
challenge remains: a growing majority of Europe-
ans today do not know the biblical witness of and a
personal relationship to Jesus Christ and its saving,
creative and transforming consequences for their
personal and communal lives and the multi-faceted
European culture(s) in the global context and on
the threshold to the future.

What then should be the foundational lines of

a biblical and contextual theology that will help
to reflect on this missionary challenge? I will start
by focussing on the ecumenical debate which took
place between 1979 and 1992 on a European level
in the Roman Catholic Church (RCC), the Prot-
estant and Orthodox Churches which form the
Conference of European Churches (CEC) and in the
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must learn from the expereince of Christian communi-
ties in non-western situations, because word mission
is taking place in Europe itself. (7) Mission is a bibli-
cal-spiritual challenge which does not see as sufficient
the planning strategies of human beings, but takes into
account God's sovereign action.

* * * *

fois des passerelles et des barrieres pour la communi-
cation de I’ Evangn!e 3) Les Européens ont besoin de
communautés fournissant des structures de plausibilité
de la vérité biblique pour leur montrer que I’ Evanglle
est vrai dans |’'Europe d’aujourd’hui. 4) La communi-
cation de |’ Evangiie en Europe doit étre narrative aussi
bien que créative ; par dessus tout, pour des gens attirés
par divers mythes spirituels, elle se doit de proclamer
I'histoire de Jésus-Christ comme vérité seule capable
d’engendrer des vies changées. 5) Seule |'anthropologie
judéo-chrétienne (et la conception biblique de Dieu),
avec sa tension entre la liberté, la responsabilité et la
réconciliation, peut offrir une base durable pour la plu-
ralité et la paix en Europe. 6) La mission en Europe doit
tenir compte des expériences des communautés chré-
tiennes qui vivent ailleurs que dans le monde occiden-
tal, car la mission auprés d'autres cultures se déroule
aussi en Europe. 7) La mission est une tache biblique
et spirituelle pour laquelle compter sur les stratégies
humaines est insuffisant, mais on doit compter sur |'ac-
tion divine souveraine.

* * %* *

evangelical European Lausanne Committee (ELC).
This creative reflection process included most
ecclesiastical traditions and provided a number
of starting points and substantial stepping stones
which I interpret here in form of three contextunl-
missiontheological models towards a missionary the-
ology for Europe. Taking a start from there I try
to delineate seven basic elements for further missio-
logical discussion about contemporary Europe. 2

1. ,,The Church is the Soul of Europe”
— an ecclesiocentric—inculturational model

The Catholic supported polish worker’s union
“Solidarnofic” caused the first cracks in the hith-
erto monolithic communist Eastern Europe. A
year earlier Polish Pope John Paul II. had initi-
ated his career in Poland by creating and promot-
ing a new concept: the New Evangelization of
Europe.’ Jaques Delors, former president of the
EU-Council, picked up on this: ,,We have to give
a soul to Europe”. Ten years later, when the com-
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munist system in the East had collapsed and west-
ern Europe did not have much to offer — apart
from economic concepts — it became ever clearer:
the new “House of Europe” needed foundational
values. “New evangelization” consequently turned
into the central topic at the Symposia of the catho-
lic European Council of Bishops (CCEE) during
the 1980s, leading up to the “Special Synod of
Bishops on Europe” in Rom 1991.*

The centre of John Paul II’s vision is the incul-
turation of gospel values in present day Europe,
linking up with its Catholic-Christian past and
thus forming a new creative synthesis between the
Gospel and European culture for the future. Just
like the early greek Euro-missionaries Methodius
and Cyril among the Slavic people ( about 863
AD) ,created forms and styles of Gospel-Incarna-
tion in the cultural and social texture and in the
soul of ethnic-European groups in the past”, so
the Church today “needs to find a new creative
synthesis between the Gospel and life in the spe-
cial situation in which Europe finds itself today™.”
The basis of this inculturation is Europe’s past
christianization: ,,Es sind die Kirchen, die Europa
in seinen ersten Anfingen aus der Taufe gehoben
haben“®. This is interpreted in terms of sacramental
and covenantal theology: even present-day Europe
continues therefore ,,under the sacramental sign of
its covenant with God””. European history, too, is
interpreted from a Catholic theological point of
view: medieval Catholic Europe is pictured as the
“seamless coat of Christ” (John 19:23), which was
torn into pieces first by the break with the East-
ern Orthodox, then by the “so called Prostestant
Reformation” and finally by secularist atheism®.
The goal of New Evangelization therefore is to
recapture the reality of the one Church being the
“Soul” of one mystical Europe. In Santiago de
Compostela the Pope expressed it so:

,Ich, Johannes Paul, ... rufe dir, altes Europa,
voller Liebe zu: Finde wieder zu dir selbst!
Sei wieder du selbst! Besinne dich auf deinen
Ursprung! Belebe deine Wurzeln wieder!
Beginne wieder deine echten Werte zu leben,
die deine Geschichte ruhmreich gemacht haben,
und mach deine Gegenwart in anderen Konti-
nenten segensreich. ... Noch immer kannst du
Leuchtturm der Zivilisation und Anreiz zum
Fortschritt fiir die Welt sein. Die anderen Kon-
tinente blicken zu dir hin und erhoffen von dir
die Antwort des Jakobus zu héren, die er Chris-
tus gab: ‘Ich kann es™’.

Three ways of missionary involvement spring
from this vision. The first is socio-ethical involve-
menton the various political and cultural platforms
and levels of European society. Sacramental-
spiritual renewal forms the second way and is
exemplified in Germany by the charismatically
influenced group ,,Credo. Katholisches Werk fiir
Glaubenserneuerung und Evangelisierung e.V*.
This group offers courses on the Christian faith
and aims at founding “small apostolic communi-
ties and house churches as witnesses to the Gospel
within the Church in a continuing evangelization
process that finally also extends to people outside
the Church“'?. A third way of missionary involve-
ment consists of ecumenical and interveligions din-
logue in order to reestablish the “seamless coat of
Christ” which in the last analysis is also a picture
for the Church’s exclusive soteriological inclusiv-
ism: the full truth of Christ can only be found in
the catholic “mother-church™''.

This official view is not shared by all within the
Church. Catholic theologian Otmar Fuchs critizises
it'?: ,, Im Begriff der Neuevangelisierung Europas
wird ein Verhiltnis von Kirche auf der einen und
Gesellschaft, Kultur und Welt auf der anderen Seite
vorausgesetzt, das spitestens seit dem Zweiten
Vatikanischen Konzil griindlich zu verabschieden
ist. Die Rede von der Neuevangelisierung Europas
suggeriert eine evangelisierte Kirche, die jetzt end-
lich auch wieder das ach so sikularisierte Europa
zum Glauben fiihren soll. Dabei habe die Kirche
was Europa fehlt“'?. Contrasting this Fuchs pleads
that Evangelization should not only hope that
“die Fernstehenden wieder in die Kirchenbereiche
hineinkommen, sondern daf} sie da, wo sie jetzt
sind und wahrscheinlich auch bleiben werden, in
ihrer dortigen und eigenen Fihigkeit zur Hoff-
nung und zur Menschlichkeit, angetroffen und
aufgebaut werden“'*.

2. ,,Discovering God in Europe® —
cosmocentric-liberational model

A very similar critical view of the roman catholic
model is represented by the Conference of Euro-
pean Churches (CEC) — the WCC-related forum
of Protestant and Orthodox churches in Europe.
Nevertheless it was a mutual conference with the
catholic Bishops of Europe in 1984 in Rivas del
Garda/Italy, where CEC first turned its attention
to the topic of mission in Europe. The following
full assemby in 1986 Stirling/Scotland resolved:
~dem Thema ‘Die Mission der Kirchen in einem
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sakularisierten Europa’ fiir die nichste Periode
Prioritdt zu geben. ... Die europdischen Kirchen
schulden den Kirchen anderer Kontinente, die sie
selbst einst evangelisiert haben, diese Konzentra-
tion auf die Mission im eigenen Kontinent“'?.

Here “New Evangelization” turns into “Mis-
sion in secularized Europe”. Different aspects of
this mission are studied in succeeding consulta-
tions in Les Geneveys, Switzerland in 1987 on
»Secularization®, in Sigunta Sweden in 1988 on
»Bible and Mission“ and in Kolymari, Crete,
1993 on ,,Practical Aspects“.'®

The model which emerged from these confer-
ences represents almost a reversal of the ecclesi-
ocentric concept. The church is not the soul of
Europe. Europe does not need such a soul, since
the missio Dei is directly taking place in all Euro-
peans and in all of European society. The centre of
this model comprises a synthesis of various theo-
logical concepts: the orthodox theosis-theology
and kosmos-christology which asserts that with the
coming of Christ a cosmic process of mystical and
spiritual transformation (“God becommg ) tef
all creation was maugurated This is combined
with Paul Tillich’s interpretation of the justifica-
tion of modern doubt and despair: ,,Dennoch
bejaht, bejaht durch das, was groer ist als Du,
und dessen Namen Du nicht kennst“.'® In this
way Europe und the European experience itself is
the holy ground, the sacrament, where God and
Man meet.

Added to this one finds a liberation-theologi-
cal streak in this model. God’s salvation in Europe
is recognized wherever liberation and shalom'®
are realized. Salvation-historically especially the
European Enlightenment is interpreted as such a
period where Europeans were liberated from the
dogmatic pressures of ecclesiastic inculturations.
Mission in Europe therefore is not the returning
to the Church, but the departure from any status
quo, the opening up of the churches to the Holy
Spirit’s work in the lives of secular and religious
Europeans. Dmlogue is the way of this discovery
of God’s presence in secular people, modern art-
ists, children, ethnic minorities and even criminals.
As a practical example for this model the CEC-
consultation in Crete 1991 describes the work of
the ecumenical mission team in Milton Keynes,
England. Its members spend a lot of time in the
city to discover the hopes and fears of people there
and together with them find hopeful ways into the
future.

Mission in this sense can also comprise a more
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radical theological openness. Elizabeth Temple-
ton, a Scottish theologian, affirmed in Les Gen-
eveys: ,,Jede Auslegung der Sendung der Kirchen
in Europa [muss] sich zunichst einmal von dem
de-facto-Anspruch befreien ..., Triger des Evan-
geliums zu sein. Vielleicht miissen wir akzeptieren,
dafl das Evangelium zu uns getragen wird, ... zum
Teil aus unserer eigenen sikularisierten Kultur und
zum Teil von einigen ... Kirchen in Osteuropa, die
zusammen mit marxistischen Partnern bcgonnen
haben, das menschliche Schicksal gemeinsam zu
erforschen“2°,

Similar perspectives were recently formulated
by mission historian W. Ustorf, Birmingham. He
pleaded for a postchristian European renewal of
Christology from a psychodynamic perspective
(i.e. psychological well-being as a christological
interpretative category), in which not only the
dark sides of mission history, but also the shadow
sides of Jesus Christ himself (chaotic, dismtegra—
tive, disturbed, guilty) should be reflected upon?'
1t seems that the disestablishment of Jesus Chrlst
is generating (for European Christians) new space
to inherit the treasures of other religions ... and to
overcome the heritage of anxiety and aggressive-
ness. This would alter very much the format and
structure of Christian mission ... to a new form of a
composite, bireligious, or plurireligous awareness,
opening the possibility for Christians to convert
to Buddhism or Islam, for example, or for Bud-
dhists or Muslims to convert to Christianity. ...
Christianity once disestablished, is not about itself
and not about christianizing the world. It is about
sharing the fullness of life on this earth, about love
and reconciliation, community and peace, justice
and service. ... To risk a dangerous formulation:
a disestablished Christian spirituality would have
failed if it were to lead us to ,God*; .... This mis-
sionary spirituality would lead us to our fellow
human beings*“?2.

Not everyone at the CEC-Consultations went
along these lines. Alternative viewpoints were
expressed. In Sigunta Rumanian theologian Dim-
itru Popescu affirmed a New Testament based
(Jhrlstology “from abovc as basis of a truly liber-
ating mission in Europe®*. British mISSI()lOg]St H.
D. Beeby (in keeping with L. Newbigin’s critique)
questioned if not ,die sogenannte ‘Aufklirung’

der Beginn eines neuen finsteren Zeitalters
fiir das offentliche Leben war®, die ,,Christus aus
dem offentlichen Bereich entfernte und ihn in die
private Sphire verwies“?** Raymond Fung, then
Secretary of Evangelism of the WCC, emphasized
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the “missionary koinonia” in the fellowship of
the triune God as the basis for mission in Europe
which consists of the crossing of borders as well as
of “active and patient waiting” for lost European
sons to experience the love of the Father.”

3. ,,Communicating Christ to Europeans”
- a bibliocentric—-communicational model

Close to these latter views we find the model which
emerged during the conferences of the European
Lausanne Committee (ELC) in Stuttgart 1988,
Manila 1989 und Bad Boll 1992.2® The centre of
the Lausanne missiological vision for Europe is the
biblical and communal witness of Jesus Christ and
a level-headed analysis of European realities: ,,The
only way to be delivered from Europessimism is
to catch a fresh vision of Christ!”.?” The ELC is
convinced that Christ can neither be directly “dis-
covered” in European history nor be bound to a
mystical Catholic-European connection. Only the
historically and theologically authentic witness of
the NT together with the present work of the Holy
Spirit enables Europeans of all times and places to
personally encounter Jesus Christ as their Libera-
tor and the Lord of his church — with transtorming
consequences for European culture and society.
Europe then is interpreted in the creative ten-
sion between creation and sin, grace and judge-
ment. European culture therefore offers “bridges”
as well as “barriers” to the Gospel:*® the European
Union, the legacies of State-Churchdom, postch-
ristan secularity, postmodern religiosity, postmarx-
ist neopaganism and a multicultural society in
Europa are both chance and challenge.?® The goal
of mission in Europe is described not so much in
terms of Christian cultural and political renewal
— although the relevance of the Gospel as “Public
Truth” (L. Newbigin) was not at all overlooked.*"
But the emphasis is on crossing cultural, social or
religious barriers to reach Europeans who do not
know the biblical message of Jesus Christ and to
give them a holistic witness of the Gospel through
wthe proclamationand the demonstration of the love
of God in Jesus Christ“*'. Basic for this task is the
connection between “local church” and “neigh-
bourhood”. The local church understood as all
believers in that place® is the plausibility structure
for evangelistic witness: ,,we will give ourselves in
a servant spirit to meet material, spiritual ... and
cultural needs of as many people as possible in
our neighbourhoods“*?. The question remained
open, as to whether the basic framework for mis-

sion in Europe should be seen in the state-church
parochial structures or in independent mission and
church planting movements. In spite of differing
positions in this respect, both sides affirmed the
necessity of acknowledging each other. The ELC
therefore affirms ecclesiological plurality within the
unity of the Gospel. This did not explicitly extend
to evangelically oriented Eastern Orthodox or
Roman-Catholic groups, but Janis Vanags, today
Archbishop of the Lutheran Church in Lithuania,
affirmed the reality of “gospel true Eastern Ortho-
dox and Catholic Churches” in Bad Boll 1992.

In Manila 1989 Os Guinness pointed to the
deep spiritual challenge of mission in Europe:
“The ultimate factor in the church’s engagement
with modernity is the church’s engagement with
God”*3. Therefore, according to the ELC convic-
tion, the renewal of biblical spirituality (fellowship
with the biblically revealed missionary triune God)
forms the beating heart of missiological reflection
and involvement in Europe today.

4. Common ground and
grassroots-mission

Stepping back and looking at the whole picture
of the ecumenical reflection process between 1979
and 1992 a number of converging and diverging
developments can be observed. Firsz, in all three
models mission is no longer seen as the exotic
activity of marginal pietistic groups and of mar-
ginal meaning for Europe today, but as an essen-
tial task for the whole Church in the middle of
the contemporary European endeavour. Yet, while
the eclipse of mission theology for Europe seems
to be over, the discussion on what this mission
means is still going on. Second, the necessity of a
renewed inculturation of the Gospel within the
European culture is emphasized most strongly in
the Roman-Catholic and the Evangelical models:
Europe does need a “soul” of biblically grounded
christian values, which need to be lived out and
communicated on the personal and the political
level. Third, the perspective that personal Chris-
tian conversion is central for mission in Europe
— based on the observation that most Europeans
are “sacramentalized but not evangelized™** - is
shared by Catholics and Evangelicals. But here
also the diverging element shows: whereas Catho-
lics interpret the sacrament of baptism as the basic
conversion and understand the task of “Re-Evange-
lization” as calling Europeans to a “re-conversion”
in the sense of a return to baptismal grace? (for
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Catholics) and to the Catholic “mother church”
(for non-Catholics), Evangelicals do reject the
idea that baptism in itself is salvific and even more,
that conversion needs to lead to the Roman Cath-
olic Church. Evangelicals therefore understand
mission among nominal Roman-Catholics (and
Protestants and Eastern Orthodox) in Europe
as legitimate, whereas Catholics object to this as
proselytizing, when it is done outside of Catholic
parochial structures. Here soteriological-ecclesio-
logical concepts have not really approximated since
the publication of the Evangelical-Roman-Catho-
lic Dialogue on Mission (ERCDOM) in 1987.3°
Fourth, the recognition that mission in Europe
also includes the transformation of the churches
themselves in order to communicate the Gospel
contextually is shared by the cosmocentric and the
bibliocentric models. Here the Protestant ecclesia
semper reformanda becomes apparent, which sees
the churches as the first addressees of the missio Dei
in Europe. While the Evangelical contextual model
gives prominence to the Bible as normative factor
(norma normans) in this transformational process,
the KEK-Model tends to see European society in
its diversity as the main “agent of change” for the
churches’ mission. The ecclesiocentric Roman-
Catholic model is more intransigent and finds it
more difficult to change and renew itself, since it
does not acknowledge any authority outside the
normative ecclesiastical teaching tradition.>” Fifth,
human liberation and anthropologically holistic
aspects of mission in Europe are emphasized by
all three models. The bibliocentric model accentu-
ates the theological dimension of liberation from
guilt before the holy God and from the destruc-
tive power of personal sin, and together with the
ecclesiocentric model stresses the biblical dignity
of the human being and the consequences this has
tor ethical decisions in Europe. The cosmocentric
model tends to emphasize questions of political
injustice and ecological abuse and to interpret
liberation as personal freedom from any biblical,
ecclesiastical, societal or psychological regimenta-
tion and as a constant process of disestablishment.
Sixth, spirituality and community as the centre of
mission in Europe are atfirmed by all three models.
Whereas the cosmocentric model seems inclined
to borrow from Eastern Orthodox liturgical spir-
ituality, the ecclesiocentric model can look back
on a rich spiritual tradition in its diverse monas-
tic and lay renewal movements. The Evangelical
model calls special attention to a biblical spiritual-
ity informed by the “apostles’ doctrine” (Acts 2:
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42) lived out in the Holy Spirit’s power in all of
life in a constant attitude of prayer, worship and
dependence on God. Here traditional Reformed,
Evangelical and Charismatic traditions blend.

So we have found some common ground for
mission in Europe and we should build on this
ground wherever possible. But in view of the clearly
diverging tendencies on basic theological issues of
mission in Europe, it does not seem reasonable to
seck institutional missionary alliances without dis-
cussing foundational diverging tendencies on the
basis of the Bible, which must always remain the
classic common ground for Christian mission and
missionary hermeneutics. But we do not have to
wait for institutional church alliances. Mission in
sacramentalized and secularized Europe has always
been a Bible- and community-based cross-denom-
inational grassroots-endeavour (with transfor-
mational effects on the wider European culture)
since the Pietists started their house-church bible-
studies in the 17th century and the Evangelical
Awakenings swept across Europe in the 18th and
19th centuries.*® Today a new Bible- and commu-
nity-based missiontheological consensus seems to
be building up between diverse local churches and
missionary communities across the older denomi-
nations and in new independent church-planting
movements.”” The Hope-for-Europe-Network
initiated in 1994 by the European Evangelical Alli-
ance together with the European Lausanne Com-
mittee, Youth with a Mission and other mission
organisations is a courageous attempt to express,
encourage and connect this new and often com-
plex “unity in diversity” in mission in Europe.*’
Having this in mind I will try to delineate some
basic elements which seem to be of importance for
further missiological discussion on contemporary
Europe from an evangelical perspective.

5. Elements for missiological reflection on
Europe

5.1. God is (not) a European

Hope for and mission in Europe is based on the
fact that God became Man in Jesus Christ, King
of Israel and Saviour of Humankind for everyone
on earth including Europeans. His Holy Spirit
is still active in Europe “to convict the world of
guilt in regard to sin and righteousness and judge-
ment” (John 16:8) and to cause Europeans to
turn around and follow Jesus Christ everywhere in
European culture. But if European (mission) the-
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ologies continue to undermine this biblical missio
Dei substituting it by a missio Europae and sub-
mitting the holy and missionary text of the Bible
to European ecclesiastical or European societal
norms (and thus confusing text and context), they
bereave themselves of the hope which comes from
the fact that God is not a European, but the living
and almighty “God, who does not give us a nebu-
lous something, but concrete hope in his prom-
ises in writing“*'. Therefore, the Bible remains the
classic and creative criterion for mission and mis-
siological interpretation in Europe. The ELK has
rightly emphasized this.

5.2. Europeans are (not) atheistic

Atheism is a European phenomenon. But are
Europeans really a-theistic? Are they really with-
out God or without gods? European history is
religious history, and contemporary Europe finds
Europeans still very religious: searching for and
running from the Living God at the same time.
Viewed from a theological perspective, European
history shows many traces of God’s grace. Pope
John Paul I1. was right when he stated that Europe
“cannot give up Christianity like a fellow-travel-
ler that it was alienated from, as little as man can
give up the foundations of his life and hope with-
out precipitating himself into a dramatic crisis”*2,
Not only medieval and Reformation Europe but
also Enlightenment and modern secular Europe
have been deeply influenced by biblical-Christian
values like the dignity and intrinsic value of human
life, the personhood of man and woman, human
responsibility and freedom, the value of truth
and the reality of love and community etc. At the
same time God’s judgement and human atrocities
(sometimes in the abused name of Christ) become
apparent in European history: “missionary” and
religious wars by Christian powers, the inquisi-
tion and persecution of heretics and dissenters by
the churches — Catholic, Protestant and Eastern
Orthodox —, bloody revolutions, two World Wars,
civil wars in Spain and the former Yugoslavia, the
Holocaust in nationalist Germany, mass murdeér
and the Gulag Archipelago in communist Russia,
the ongoing abortion of the unborn, and the abo-
lition of God’s creation and life order in the con-
sumerist postmodern Europe.

In the light of their history most Europeans are
neither atheistic nor pagan, but postchristian in
the double sense, that they are culturally deeply
influenced by Christianity while at the same time
they are trying to leave it behind as a non-option

for their personal lives. For some on their search
for God cultural postchristianity has become an
entry point for a real personal experience with
Christ himself. But many in their disappointment
with historical and institutional Christianity and
on their run from the Living God have turned
polytheistic with a remaining notion of a nebulous
high God: ,,The majority of our population has a
vague belief in God, but it is irrelevant to daily
life. If one were to ask a totally unchurched und
untaught European what they thought God was
like, they would be baffled and confess that they
had no idea. They might finally suggest... that God
is good and great,... they would hope, when they
die all will be well“.** Closer to their daily lives are
the lower Gods of money, success, tootball, fitness
and health, cars and entertainment media, trendy
forms of buddhism and the fascination of the old
northern or celtic deities** and the demons of por-
nography, child abuse, ritual violence, satanist
worship, racism, abortion, corruption etc.. And all
of these seem to be part of the pan-Eurogpean reli-
gion of ,Ego-Theism* (David Flacke)*. Against
the backdrop of this religious European landscape,
Islam is gaining attraction among disillusioned
postchristian Europeans, while at the same time it
is causing fears as a threat to European democracy
based on the Christian tension between freedom
of religious conviction and responsibility before
the biblical God.

While many Europeans do not reckon with the
Living God, God does not let Europeans go. In
this respect Leonardo Boff was right, when he
said, that ,God comes before the missionary*.*®
God keeps opening doors, creating points of entry
and drawing Europeans to himself — in order that
his missionary people may cross the frontiers of
postchristian isolation, listen, ask questions, take
real interest and tell the true and saving story of
Jesus Christ with their words and lives®”.

5.3. Christian community gives plausibility to
the Gospel in Europe

Popular opinion on postmodern Europe perpetu-
ates the myth that Europeans are no longer inter-
ested in truth*®. Truth however seems to be that
the search for truth is hidden within the search for
identity, personal meaningfulness and community.
Europeans are first looking for real relationships
and then for truth that can carry these relation-
ships.*? Connected to this is the postmodern long-
ing for immediate and tangible emotional, visual
and physical experience. The Protestant-Reformed
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and Evangelical tradition in contrast emphasize
the past and the future, the universal and the
spiritual to the effect that the present sometimes
remains rather pale. It seems that Eastern-Ortho-
dox and Roman-Catholic traditions have to offer
more in this respect. But is a colourful and mysti-
cal liturgy that appeals to the postmodern sensi-
bility for experience and mystery really enough?
Is not the communio sanctorum, the visible local
community of the Kingdom of God consisting of
women, men and children trusting and following
Jesus Christ in their daily lives, the true plausibility
structure (Peter L. Berger) for mission and a net-
work of hope in the geographies, (sub)-cultures
and denominations of Europe? Local churches
centred on Jesus Christ and the Bible and woven
into the web of European culture will function as
a semeton (Greek: sign, symbol) being part of, con-
trasting and transforming European culture while
pointing to the hope found in the sure promises
of God. “Europeans need Christian friends, that
can show them how the Gospel changes their lives.
The more the hermeneutical bridge between the
biblical text and the European context is breaking
down, the more Europeans must ‘see’ the mean-
ing of the Gospel in the lives of Christians.”*°, L.
Newbigin was right: mission in the modern cul-
ture is “not the product of some human heroism,
but a spontaneous overflow of worshipping com-
munities into the dried out deserts of a secularized
world”.”’

5.4. Telling the true story of Jesus Christ in
Europe

Community as plausibility structure does not
replace the verbal communication of the Gospel.
»This generation will become Christians initially
through the heart or just become converted to
the Christian community. However, we need to
make sure they are converted not only to the com-
munity but to the King of the community, Jesus
Christ“>?. Mission in Europe therefore is the chal-
lenge to tell Europeans the biblical story of the
Living God and his Son. The less people know this
true and transforming story, the more evangelism
needs to be narrative and not immediately calling
for decisions.’® In a Europe filled with imaginary
media-stories it is decisive that the biblical story is
true as well as life-transforming. Here it becomes
apparent how damaging it would be to replace
biblical Christology with a postchristian European
Christology according to W. Ustorf. Whereas such
a European Christ “whose very life and teaching
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also had a dark, a shadow side”, who was some-
times “chaotic”, “confused”, “guilty”>* could
serve us as a projected persona of identification,
he could not lead us out of the European predica-
ment between greedy Aybris on the one and fear-
tul meaninglessness on the other hand. “European
Christs” (of whatever psychological or ideological
colour) will always remain well-meant, but erro-
neous human stories based neither on historical
nor on theological truth. The true biblical story
of Jesus Christ shows that the solidarity of Jesus
Christ with the sinner is expressed in the deepest
way in his atoning death on the cross where he
indeed took all shadows and all guilt upon himself
as the spotless lamb of God. This is real good news
for Europeans, who need to encounter the truth
about themselves and discover the truth of Jesus
Christ that will set them free (John 8:36).

5.5. A soul for Europe: pluralism does not
preserve plurality

Europe indeed is in need of a “soul” in the form
of Christian values as the Roman Catholic and
the Evangelical models have emphasized. This
does not really contradict the KEK-accentuation
of a multicultural and secular society, but rather
seems to be a requirement for it. In the last analy-
sis I am convinced that only the Judeo-Christian
view of Man (and a biblical view of God) is able
to form the foundation for plurality and peace in
European society.”® Ideological absolute pluralism
that rejects the expression of biblical convictions
as public truth is philosophically self-destructive
and seems to contribute more to indifference and
romantic views of e.g. Islam or Lamaistic Bud-
dhism (both of which reject the idea of religious
freedom) than to impede real intolerance. Johann
Bouman, former professor of Islamic Studies at the
University of Marburg in Germany, has reminded
us that ,multikulturelle Gesellschaft ... auch ein
psychologisches Problem [ist]. Die Psychologie
hat fiir die Gesellschaft die sog. primary group fest-
gestellt. Dies bedeutet, dafl das Hauptinteresse der
Menschen sich auf die unmittelbare vernunft- und
gefiithlsmifige  Nachbarschaft-Familie-Freunde-
Partei-Volksgenossen, Kirche etc ausrichtet. ... je
grofler der Abstand in Zeit, Raum, Gefiihl oder
Identitit wird, in demselben Mafle wird das Inte-
resse an den anderen Menschen abnehmen. Des-
wegen hat die Ethik die Aufgabe, dafiir zu sorgen,
daff die Entfernung nicht in Feindschaft und
Gewalt ausartet. Genau hier liegt der Aufgaben-
bereich fiir den christlichen Glauben und dessen
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Verkiindigung. Denn gegentiber der beschrinkten
Ethik der primary group steht die Botschaft des
Evangeliums: Joh. 3.16.%°%¢

How a “Christian soul” relates to a relative
secularity of the state, the separation of state and
church and the safeguarding of religious freedom,
is a complex question that demands serious and
realistic reflection from Christians in politics. The
Christian churches should stand for a biblical the-
ology and worldview as basis for a political order
that safeguards freedom of conscience and respon-
sibility. At the same time every Christian should
witness the love and truth of Jesus Christ in a per-
sonal way to the adherents of traditional and new
religions and European pseudo-religions. For the
real decisions about a “Christian soul” for Europe
are not made in the preambles of constitutions
(although we should not underestimate the sig-
nificance of such public signs), but in the hearts,
minds and lives of European women and men, in
their families and relationships.

5.6. World mission in Europe

Mission in Europe is part of God’s world mis-
sion. But the non-western missionary perspec-
tive on Europe was generally underestimated at
the above described conferences: the speakers
came almost exclusively from Europe and North
America. Nevertheless in Stuttgart 1988 Patrick
Johnstone, editor of Operation Worid, included
the explosive growth of Evangelical Churches in
the Third World into his vision for Europe. He
saw it as an encouragement for mission in Europe:
»God has not finished with our continent. God
can step in again to reveal his power!“>” Partici-
pating in God’s world mission will enconrage mis-
sion in Europe. And it will also instruct mission
in Europe, since we can learn from the missio-
logical experiences of churches in the non-west-
ern world that are grappling with multi-religious
challenges and sometimes anti-Christian persecu-
tion.”® European missionaries that have worked in
other cultures will also have a lot to contribute to
the missiological challenge in Europe. Especially
since world mission has long come to Europe.
Africans, Asians, Arabs, Latin-americans are living
with us in our neighbourhoods and working with
us in the marketplace. Many of them have never
had the chance to hear the Gospel in their home
countries. Some of them are coming as mature
Christians and missionaries to reach out (mostly)
to ethnic minorities in Europe and to awaken the
European churches to resume their missionary

task. In Germany, one of the biggest neglected
challenges is to reach the large Turkish minority
with the love, truth and fellowship of Jesus Christ.
There are rural communities with up to 40% Turks
which are practically ignored by the local Christian
churches. Sharing the love and Gospel of Christ
with them in small and practical ways will also be
an important contribution to mutual understand-
ing and integration and may even prevent many
peaceful and European acculturated Muslims from
becoming part of the religious war 9promoted by a
small minority of radical Muslims.”

5.7. Praying in and for Europe

Mission in Europe is a spiritual challenge which
transcends human strategic thinking and planning.
Whereas the heart of contemporary European cul-
ture is suffocated by the “deliberate locking-out
of genuine transcendence”, mission in Europe can
only rely on God’s Word and Spirit to open up this
“iron cage” (M. Weber), this “world without win-
dows” (P. Berger). God’s Word and Spirit “stand
higher than history, a judgement that is irreducible
to any generation and culture. Which is why, when
God speaks, not even the worst or best of our
hermeneutics can hold him down* ®°. The centre
of mission in Europe therefore is found in a mis-
sionary community praying the prayer of Moses:
»Show me your glory“ (Exodus 33:18). ,,In that
prayer, we have our ultimate answer to moder-
nity... When ‘God is dead’ for a nation, a church,
a movement, or an individual, a weightlessness
results for which there is only one remedy — ulti-
mate reality, the glory of God refilling them as the
waters fill the sea“®’. Hope for Europe comes from
the sovereign Living God and through people that
count on him in their daily lives and relationships
- everywhere in Europe.

1t is one of the most hopeful signs for Europe
that the motivation for prayer and the partici-
pation in prayer movements of all kinds is rising
among European Christians . . .. Maybe thisis a
result of the many prayers of African, Asian and
Latin-american Christians for Europe.”®

Notes

1  Francis Sunderaraj, General Secretary of the Evan-
gelical Fellowship of India, affirms this point of
view. In his article ,,Whart I see through the 10,/40
Window* he points to strongly rooted missionary
churches in non-western countries like India and
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