


Queenie Dreams of Peace in Mindanao  |   107

began to assist the Rojos as they conducted Peace and Reconciliation (PAR) 
outreaches in provincial towns and villages that had requested these conflict 
transformation workshops. Before long, Queenie was a dedicated PAR volun-
teer, cheerfully riding for hours through the choking dust of Bukidnon’s back 
roads in the jolting bed of the Rojos’ half-cab. In remote tribal outposts she saw 
long-held hatreds melt away during dialogue sessions between formerly mortal 
enemies. She thought about the lethal bitterness between the factions in her 
own hometown and wondered whether Banisilan’s opposing parties could ever 
be brought to sit down together.

In October of 2014 Queenie was back in Banisilan spending some days 
with her family. As she traded news with the town’s vice mayor, a Liwat family 
friend, he asked what was keeping her busy over in the neighboring province. 
She told him about the conflict transformation work in Bukidnon and how 
she had become an apostle of Peace And Reconciliation as she watched grim 
animosities defused in that province. The vice mayor agreed that Banisilan 
dearly needed such a dialogue, and he began plotting with Queenie how to 
make it happen. Jovito Liwat’s friendships on all sides of the conflict enabled 
him to summon elders and leaders of the warring communities to a meeting. 
Queenie asked the Rojos to come to Banisilan and conduct a PAR workshop, 
even though North Cotabato is outside of their designated mission field in the 
Bukidnon uplands.

Photo 1: Queenie Liwat and Pastor Clay Rojo prepare to conduct a Peace And Reconciliation 
workshop in Banisilan, North Cotabato. Photo courtesy of the author.
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As the scheduled meeting of the adversaries approached, the trauma of 
Queenie’s childhood and adolescence welled back up in her. She remembered 
how each time she saw the army trucks rolling and the soldiers in battle gear it 
meant early curfews for everyone and sleepless nights for family members who 
had to keep watch. High school proms were held as early as 1:00 pm so that 
everyone could be at home behind locked doors before dark, and they were 
subdued events with none of the exuberant dance music so essential to Filipino 
parties. Noise levels had to be kept low so that everyone could listen for ap-
proaching gunfire. As Queenie helped the Rojos make the final preparations 
for the workshop, she offered silent prayers for the safety of these missionaries 
who had come to Banisilan at her urging.

On the morning of November 27, 2014 the Muslim, Lumad and Chris-
tian community leaders assembled for the first seminar of the PAR curricu-
lum—Rev. Dann Pantoja’s adaptation of Anabaptist principles to the culturally 
and religiously diverse atmosphere of the Philippines. PAR introduces peace 
theology according to the "Four Harmonies": “harmony with the Creator— 
spiritual transformation; harmony with our being—psycho-social transforma-
tion; harmony with others—socio-political transformation; harmony with the 
Creation—economic-ecological transformation.” The program points all con-
flicting factions toward the basic values for which all can agree to work. That 
morning, as the Rojos began their presentation, the atmosphere in the meeting 
hall was, as Queenie puts it, “quite reserved.” It had been decades since the op-
posed parties in Banisilan’s conflicts had met, shared a meal, and talked with 
one another. But, as the day’s program went forward, the Muslim imams and 
ustads (religious instructors), the Evangelical pastors, the Catholic priest, and 
the Lumad spiritual leaders took part with growing enthusiasm. They heard 
one another’s historical narratives and grievances. It was clear that everyone 
was thoroughly weary of war. Queenie believes that God prepared the hearts 
of the leaders and made them receptive that day. Their discussions gave birth 
to the Banisilan Religious Affairs Society (BRAS) composed of leaders from 
all sides and sponsored by the Banisilan local government. 

Now the elders of the town’s ethnic and religious factions are building 
mutual trust and have a regular forum for discussing the grievances of one 
group against another. The future peace of Banisilan depends on this sort of 
regular communication. In the past, what Queenie calls “incomplete news 
drifting around the town,” has occasioned bloodshed time and again. Last 
month, PBCI returned to Banisilan to give a follow-up PAR seminar to the 
BRAS membership. This time the Pantojas accompanied Queenie and the Ro-
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jos to the Banisilan municipal offices where thirty religious leaders gathered 
for another session of dialogue. These people are not exactly friends with one 
another yet. Rev. Dann sensed that some fear and tension were still present 
as they interacted. Yet they continue to prove willing to gather together and 
pursue reconciliation. A year ago most people would have judged this kind of 
respectful cooperation impossible.

Photo 2: Rev. Dann Pantoja (center) with a few of Banisilan’s religious leaders. Photo courtesy of 

the author.

The wounds left in Queenie’s heart and mind during her childhood in the 
warzone are finally mending now, as she participates in the dialogues in Ban-
isilan. She once harbored intense anger towards Muslims. “I became prejudiced 
to them. I labeled them as heartless straightaway without researching about 
their thoughts and identity. It was only during the PAR [workshops] that I 
heard the accounts regarding their culture, and their own side of the story.” 
She has let go of her anger now, and realizes that the Muslims have no more 
desire for war than do the Christians. “The fear and trauma of war are felt both 
by the innocent Moros and migrants.”
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That You May Know One Another: 
The Qur’an in Christian Worship

Chad Martin1

In the fall of 2015 when Republican presidential candidates were elbowing for 
media attention, Ben Carson stated that he did not think Islam is consistent 
with the US Constitution.2 Fellow candidate Donald Trump later called for a 
“total and complete shutdown of Muslims entering the United States.”3 Na-
tional polls show that nearly half of all Americans would be reluctant to elect 
a Muslim president and about the same number think Islam is more likely to 
encourage violence than other religions.4 

Part of my pastoral calling in such a context is assisting my congregation in 
encountering Muslim holy texts. My reflections here are rooted in this calling 
and I contend Christians in the US must deepen their understanding of these 
texts as a counterpoint to such Islamophobia.5 These reflections focus on my 
own experience of preaching on texts from the Qur’an and the Hadiths (sayings 
of the Prophet Muhammad) in recent years. And they invite readers to consider 
how practicing and proclaiming a form of Christianity that has reverence and 
respect for Islam and its holy texts is both a form of evangelical witness and of 
social justice. At the heart of these reflections I contend that both are two sides 
of the same coin, joined at the root as faithful responses to transformational 

1 Chad Martin is associate pastor at Community Mennonite Church of Lancaster in 
Lancaster, Pennsylvania.

2 Quoted in Sam Sanders, “Ben Carson Wouldn't Vote For A Muslim President; 
He's Not Alone,” on National Public Radio (Sept. 21, 2015). Available online at: http://
www.npr.org/sections/itsallpolitics/2015/09/21/442308328/republican-rhetoric-high-
lights-americas-negative-relationship-with-muslims. Accessed Sept. 23, 2015.

3 As quoted in Russell Berman, “Donald Trump’s Call to Ban Muslim Immi-
grants,” at The Atlantic (Dec. 7, 2015). Available online at: http://www.theatlantic.com/
politics/archive/2015/12/donald-trumps-call-to-ban-muslim-immigrants/419298/. Ac-
cessed Jan. 29, 2016.

4 Sanders, "Muslim President."
5 The Council on American-Islamic Relations (CAIR) agrees that helping Amer-

ican learn about the Qur’an is a key step to overcoming Islamophobia. See www.ex-
plorethequran.com for information on the Council’s ongoing campaign to give away 
one million copies of the Qur’an to American civic leaders and ordinary citizens. Ac-
cessed Sept. 30, 2015.
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worship. 
§

On the first Sunday of September in 2013 my sermon included the following 
passage from the Qur’an: “O Humankind! We have created you of a male and 
a female, and fashioned you into nations and tribes, so that you may know each 
other… not despise each other” (Surah 49:13).6

The reading of the Qur’an in our worship service explicitly invited a rever-
ence and attention mirroring that given to the Bible on Sunday mornings. That 
morning I had two strong motivations for such a provocative act in worship. 
First, the US was on the brink of taking broad military action in Syria. From 
the vantage point of that Sunday morning, despite the objections of congress 
and most American citizens, it looked like the President was about to launch an 
invasion.7 I believed God’s nonviolent mission in the world called us to speak 
out against this prospect. President Obama himself had quoted the same verse 
from the Qur’an during the conclusion of his famous speech in Cairo addressed 
to Muslims of the Middle East in 2009.8 Perhaps the President’s own words 
could be a prophetic voice calling a stop to military force. 

Second, I discovered that a Muslim scholar, A. Rashied Omar, specifically 
drew on these two texts—Surah 49:13 and Hebrews 13:1–6—to call Muslims 
and Christians to practice hospitality toward each other.9 Here was an example 
of a Muslim scholar studying Christian scripture carefully enough to expound 
upon it in a peer-reviewed theology journal. Could I treat his holy text with 
as much care as he treated mine? Furthermore, Omar flipped on its head the 
notion that Islam teaches violence. Instead he urged Christian readers to notice 
how violence can be read into our own sacred texts: “‘The meaning of the text,’ 
he contends, ‘is often as moral as its reader. If the reader is intolerant, hateful, 
or oppressive, so will be the interpretation of the text.’”10 It was a timely ob-

6 Translation by A. Rashied Omar in “Embracing the ‘Other’ as an Extension of 
the Self: Muslim Reflections on the Epistle to the Hebrews 13:2,” Anglican Theological 
Review 91, no. 3 (Summer 2009).

7 See Peter Baker and Jonathan Weisman, “Obama Seeks Approval by Congress 
for Strike in Syria,” in The New York Times (Aug. 31, 2013). Available online at: http://
www.nytimes.com/2013/09/01/world/middleeast/syria.html?_r=0. Accessed Jan. 29, 
2016.

8 Barack Obama, “Text: Obama’s Speech in Cairo,” reprinted in The New York 
Times (June 4, 2009). Available online at: http://www.nytimes.com/2009/06/04/us/
politics/04obama.text.html?pagewanted=all&_r=0. Accessed August 30, 2013.

9 Omar, "Embracing the 'Other,'" 441.
10 Omar, "Embracing the 'Other,'" 436, quoting Khalid Abou El Fadl.
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servation as our country was poised for war with yet another predominantly 
Muslim country. That Sunday a reading from the Qur’an bolstered the call to 
faithful action instead of military force. And it deepened the call to practice 
hospitality to real Muslim neighbors in our community in face of the same 
threat.

Another Sunday while preaching on the Greatest Commandment of Jesus 
I included another saying from the Prophet Muhammad: “None of you has 
faith until you love for your neighbor what you love for yourself ” (Sahih Al-
Bukhari, Kitab al-Iman, Hadith 13). It was an opportunity to show how one of 
the foundational teachings of Jesus has resonance and corollaries across reli-
gious traditions, specifically in Islam. Like the first sermon, this was another 
opportunity to respond to Muslim scholars inviting theological conversation 
with Christianity. In a landmark text published and promoted in 2007, over 
a hundred prominent Muslim scholars from around the globe collaborated on 
a theological projected called A Common Word, addressed to Christians.11 The 
authors of this global interfaith project rooted their project in respective sacred 
texts, notably comparing Matthew 22:38–40 to sayings of the Prophet Mu-
hammad.

§

Leading into these sermons I had already heard Mennonite denominational 
leaders calling congregations to deepen their understanding of Islam.12 Menno-
nite scholars had spent years in dialog with Muslim scholars, with the support 
of agencies like Mennonite Central Committee.13 And more recently Eastern 
Mennonite Missions has developed a team specifically supporting conversation 
with and learning about Muslims in North America.14 I take for granted that 
pastors and congregations are called to learn about Islam and its holy texts and 
to build relationships with Muslims near and far, whether one’s purposes are 
evangelical or in pursuit of social justice. But the question remains whether and 
how Christians bring Muslim holy texts into the context of worship.

11 See http://www.acommonword.com/. Accessed September 30, 2015.
12 For the Mennonite Church USA response see: http://www.acommonword.

com/the-response-of-the-mennonite-church-to-a-common-word/. Accessed Septem-
ber 30, 2015.

13 See the Winter 2006 issue of Conrad Grabel Review (24, no. 1). Editor’s intro-
duction available online at: https://uwaterloo.ca/grebel/publications/conrad-grebel-re-
view/issues/winter-2006/shiah-muslim-mennonite-christian-dialogue-ii. Accessed 
January 29, 2016.

14 See http://www.emm.org/index.php/resources/christian-muslim-rela-
tions-team. Accessed January 29, 2016.
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I invited my congregation to read Muslim holy texts in worship because I 
believe faithful Christian action originates in transformational encounter with 
God in worship. In other words, rather than engaging a wrestling match be-
tween evangelism and social justice I contend that both are forms of faithful 
Christian witness born out of transformational encounter with the divine Oth-
er. Tom Driver shows how transformation is a core function of religious ritual, 
making worship vital for social change. He says “that ritual embodies the prin-
ciple of growth or dynamic process through which a society transcends itself, 
praising, evaluating, rebuking, and remolding life as it is presently lived.”15 
Marlene Kropf, Rebecca Slough and June Alliman Yoder adopt this view when 
they say, “Christian worship is an encounter with the triune God experienced 
in the midst of community, which transforms and empowers members of 
Christ’s body for loving witness and service in the world.”16 Worship is where 
the faithful meet and praise God, yet this encounter is transformational. Wor-
shippers emerge with new insight, tools and passion for the mission of God. 
Again, this mission transcends categories like evangelism and social justice. All 
facets of God’s mission are born of transformational worship.

Transformational worship invites participants to see God in both familiar 
and surprising places. So reading the Qur’an becomes sacramental—some-
thing “intended to mediate, the presence and power of the divine.” That is, 
worshippers encounter the text expecting to encounter God.17 Rashied Omar 
anticipates this kind of encounter when he writes, “In my view, the litmus test 
for ‘good’ and ‘bad’ religious practice is the extent to which we are willing to 
embrace the ‘other,’ whoever that ‘other’ may be…. [For], if we do not try to 
‘know’ the other, how can we ever ‘know’ the Divine?”18 And I contend the 
reverse is true as well. If we do not experience a transformative encounter with 
God in worship, we will not respond to God’s mission in the world. 

Moreover, transformational worship creates a liminal space where the 
faithful practice, or even act out, what they desire to do in the “real” world. In 
the case of my sermon described above, preaching only about Hebrews 13—
“Do not neglect to show hospitality to strangers”—could have been a teaching 

15 Tom F. Driver, Liberating Rites: Understanding the Transformative Power of Rit-
ual (Boulder, CO: Westview Press, 1998), 189.

16 Marlene Kropf, Rebecca Slough and June Alliman Yoder, Preparing Sunday 
Dinner: A Collaborative Approach to Worship and Preaching (Scottdale, PA: Herald Press, 
2005), 39.

17 Monika K. Hellwig, “Sacrament: Christian Sacraments,” in Encyclopedia of Re-
ligion, 2nd edition, vol. 12, ed. Lindsay Jones (Macmillan Reference USA, 2005), 7958.

18 Omar, "Embracing the 'Other,'" 441.
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about hospitality. But reading from the Qur’an was a way to actually practice 
hospitality, to act out what we desire to do with real Muslim neighbors. In the 
same way, a sermon about the Greatest Commandment exhorts the faithful to 
love, but a service including Muslim teaching about love is a loving gesture it-
self. Such modeling deepens the power of worship to transform the participant. 
As Tom Driver describes, worship or ritual, “is, at the least, the preparation of 
groups of people for the spiritual work they must do.”19

As I said at the outset, evangelism and social justice are two sides of the 
same coin. Both are about responding to transformational encounters with 
God by moving beyond the walls of the Christian community and joining in 
God’s mission of witness and service. Both often run counter to the prevailing 
ethos of North American (or any) culture. So both require action, courage and 
risk. And at their core, both intend to convey Christ’s love to the world. 

The worship settings described above equipped participants for evangelism; 
they were practice for evangelism in unique ways. We practiced witnessing to 
the good news of Christ’s love by enacting that love in our worship. Embrac-
ing Muslim holy texts in the sacredness of our sanctuary became an act of 
Christ-like love for our Muslim neighbors. In our overwhelmingly Christian 
community perhaps Muslim neighbors hear the “good news” of Christ’s love 
when they see Christian neighbors embracing their holy texts in a spirit of 
respect and curiosity.

Likewise, the worship settings described above called participants to social 
justice by practicing an act of solidarity with Muslim neighbors. Embracing 
Muslim holy texts was a bold act of solidarity in itself, modeling the kind of 
bold action called for in face of threats of military force. By reading the Qur’an 
we practiced proclaiming our stance alongside those being labeled as enemies. 
Driver contends such confessional acts are vital to equipping communities to 
publicly stand in face of oppressive forces; “Confession is to demonstrate where 
one stands, what one chooses to be, what the group is, where it stands.”20

I am suggesting that evangelism and social justice are joined at the root. 
To rephrase Kropf et al., these two forms of action find common ground where 
they are rooted—in communal encounters with God that transform and em-
power. Such equipping worship vitally links the two in service of God’s mission 
to the world.

§

While my convictions about loving Muslim neighbors runs deep, I recognize 

19 Driver, Liberating Rites, 182.
20 Ibid., 114.
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the limits of my experience and the provisional nature of my practice. As I 
reflect on the two sermons, I wonder how or if I would choose to include the 
Qur’an in future sermons or worship settings. A few guiding principles emerge 
from the above experiences. First, I only used Islamic texts specifically recom-
mended by Muslim scholars and religious leaders for engagement with Chris-
tianity. This saves me from proof-texting and cherry-picking in texts that are 
mostly unfamiliar to me. Similarly, I have not sought to interpret these texts 
on my own. I opt for a trusting the good faith effort of these scholars to treat 
their own sacred texts with care, while recognizing every religion includes 
differing, contradictory and conflicting interpretations of its own teachings. 
Finally, when does the news of the day call us to reach beyond the comfort of 
the familiar to stretch ourselves to new understanding beyond the bounds of 
our tradition? Many times since September 11, 2001 I have thought that faith-
ful Christian witness requires positive encounters with Islam. 

In this essay I am seeking to give shape to a pastoral practice for engage-
ment with the Qur’an and the sayings of the Prophet Muhammad. I put these 
reflections forward eagerly seeking counsel from others on this journey. And I 
put them forward sincerely seeking to be faithful to the call to love our neigh-
bors as ourselves and practice hospitality to the stranger in the context of my 
ministry.
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Let Us Be Reminded Who We Are 
and What We Are Called to Do: 
The Theological Mandate of Anabaptist Witness

Richard Showalter1

We are gathered from many nations around the globe in this meeting of Ana-
baptist leaders in witness and service. Who are we, and what are we called to 
do?

When Peter and John were first called before the authorities to answer 
these questions, they said, “If we are being examined today concerning a good 
deed done to a crippled man, by what means this man has been healed, let it 
be known to all of you and to all the people of Israel that by the name of Jesus 
Christ of Nazareth, whom you crucified, whom God raised from the dead—
by him this man is standing before you well. This Jesus is the stone that was 
rejected by you, the builders, which has become the cornerstone. And there is 
salvation in no one else, for there is no other name under heaven given among 
men by which we must be saved” (Acts 4:9–12, English Standard Version).

When others of our spiritual ancestors, the sixteenth-century Anabaptists 
of Europe were called before the governing authorities of their day to answer 
these questions, they most frequently quoted two scriptures, Matthew 28:19 
and 20 and Psalm 24:1. “Jesus," they said, "told us to go to all the peoples of the 
world and make disciples, and the Bible is clear that the whole earth belongs 
to God. So we go!”

Today we can do no better than to answer these questions like Peter and 
John, and Hans and Michael and Dirk and Menno did. For a few minutes, let’s 
reflect together on their answers and ours.

The theme of the Mennonite World Conference this year is “Walking with 
God.” If we go to the very first chapters of the Bible, we find that theme present 
there. Adam walked with God. Enoch walked with God. Noah walked with 
God. (Gen. 3:8; 5:24; 6:9) The entire remainder of the Bible flows as an invita-
tion to walk with God. In fact, everything we can say about being disciples of 

1 Richard Showalter lives and travels in Asia, Africa, the US, and beyond as a teacher, 
preacher, writer and servant. This essay was the opening plenary of the meeting of the Men-
nonite World Conference Mission Commission, the Global Mission Fellowship, and the Global 
Anabaptist Service Network, July 2015, Harrisburg, Pennsylvania.
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Jesus or being involved in mission is grounded in this simple phrase: walking 
with God.

Yet that old world was destroyed by a flood. And when we come to Abra-
ham, the theme of walking with God gives way to a new expression of the same 
reality: I will bless you, and through you all the families of the earth will be 
blessed.2 Beginning in Genesis 12:3, we find this theme of blessing for the na-
tions repeated again and again throughout both the Old and New Testaments: 
58 times in the Old Testament and 29 times in the New Testament, for a total 
of 87 times.

In the New Testament Peter speaks to “all the people” (Acts 3:25) after the 
healing of the lame beggar, and repeats the promise to Abraham. Paul, writing 
to the Galatians, repeats the same promise (Gal. 3:8). And, of course, Jesus 
trumpets the blessing to the nations in the records of the Great Commission 
in Matthew, Mark, Luke, and Acts.

This blessing to the nations is described elsewhere in both Old and New 
Testament by shalom. This Hebrew word means completeness, wholeness, 
health, peace, welfare, safety, soundness, tranquility, prosperity, perfectness, 
fullness, rest, harmony, and absence of agitation or discord.3 It is expressed 
perhaps most beautifully in the ancient priestly blessing, which I heard from 
the pulpit again and again in benediction as a child growing up: “The Lord 
bless you, and keep you; the Lord make his face shine upon you and be gracious 
to you; the Lord lift up his countenance upon you and give you peace [shalom]” 
(Numbers 6:24–26, New King James Version).

And how does Jesus express the blessing, the shalom, in the Great Com-
mission? He portrays shalom as essentially walking with God: “behold, I am with 
you all the days until the full completion of the age” (author's translation). This 
blessing is quintessentially in being and making disciples. And what does that 
mean? Jesus spelled it out in two ways: (1) “baptizing in the name of the Father, 
the Son, and the Holy Spirit,” i.e., “fellowship formation,” creating new fellow-
ships of believers; and (2) “teaching them to observe all that I have commanded 
you,” which commandments are summed up in the two great commandments: 
love for God and love for neighbor (Matthew 22:37–39).

Thus, the Great Commandment is included in the Great Commission. This 
combination leads us directly to the Mennonite World Conference Mission 
Commission and the two networks that are gathered here this week with a 

2 In Genesis 12:3, the Hebrew word usually translated into English as "families" 
(mishpachat) can also be translated "clans."

3 See Strong's Hebrew Lexicon, entries 7965 and 7999. Strong's is available online: 
http://www.eliyah.com/lexicon.html.
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double focus on witness and service: the Global Mission Fellowship and the 
Global Anabaptist Service Network. Both witness and service are included in 
that great mandate of Jesus to go and bless the nations. This is who we are and 
what we do.

We stand in the great train of witnesses and servants of Jesus since Pente-
cost. In the New Testament’s final statement of the Great Commission, in Acts 
1:8, Jesus gives the key to power: the outpouring of the Holy Spirit. “You will 
receive power after the Holy Spirit has come upon you….” Here the images of 
(a) walking with God and (b) blessing for all the peoples of the world are com-
plemented by another image, the indwelling Holy Spirit. We become partners 
with God in the most intimate way imaginable. God dwells within us. But how 
do we see this dwelling in its practical expression?

The great European revival of the sixteenth century touched every part of 
the church: Roman Catholic, Protestant, and Anabaptist. Luther stressed jus-
tification by faith, belief, assent, reception; Anabaptists stressed an active faith, 
discipleship, following Christ in life, coupled with a missionary spirit; St. Ig-
natius Loyola, founder of the Society of Jesus (1539), preached evangelistically 
to nuns in Spain and was almost killed by angry townsmen who no longer had 
access to the nun's bedrooms after their conversion. 

The great re-embrace of the Holy Spirit in the nineteenth and twentieth 
centuries has had a global impact—“the age of the Spirit,” some call it.4 But 
I would observe that the followers of Jesus have always lived in the age of 
the Spirit—God powerfully acting within and among us, motivating us in a 
mission which is a blend of word, deed, and being. We stand together today to 
confess that the mission is God’s. Scholars, still liking to use Latin sometimes, 
call it the missio Dei. 

Further, we confess that God has wooed us into partnership with him 
in this mission, as we see with Moses at the burning bush (Exodus 3). It is a 
mission of word, so we speak. It is a mission of deed, so we serve in all kinds of 
ways. It is a mission of being, so we are present in the name and Spirit of Jesus. 
It is a mission in which we all have gifts to share.

One of the most attractive expressions of God’s mission I have recently seen 
was in Shirati, Tanzania, while visiting a dear friend, Bishop John Nyagwegwe. 
He told me about their earlier temptation to look westward at times of need, 
or even at times of routine maintenance.  But then they began to look in a new 
way beyond the West, to God. They gave up even what they were “entitled” 

4 See, e.g., Harvey Cox, Fire from Heaven: The Rise of Pentecostal Spirituality and the 
Reshaping of Religion in the Twenty-First Century (Cambridge, MA: Da Capo, 1995).
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to. In a new way they sought God earnestly in prayer for his provision. God 
answered! For some years they struggled, but then they began to build and 
expand. The women’s fellowship renovated old buildings for a new technical 
school that they desperately needed. A Tanzanian businessman chipped in. 
A Canadian traveler stopped by. A Dutch engineer offered his help. German 
Mennonites joined hands. New buildings rose. Today the school is on the verge 
of opening. At the same time, the young adults of the church began to gather 
for encouragement, prayer, and worship. Over the summer of 2015 thousands 
were expected to gather for another time of mobilizing fellowship. The initia-
tive is not coming from the West or even from local church leadership. New 
fellowships are rising in nearby unreached communities, where people of an-
other faith are welcoming them with open arms, even helping them build a 
meeting place.

The Tanzanians say: “We are watching God work, and we are working!”
Witness, service, and our very being—all in interdependent fellowship and 

partnership with God, one another, and with other brothers and sisters around 
the globe.
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Siguiendo los pasos de Jesús

Ofelia García y Victor Pedroza1

En su ponencia Richard Showalter nos mostró el itinerario del camino. Nos 
habló de diversos personajes y sus éxitos y fracasos en su seguimiento al llamado 
de Dios, a la vez que destacó las acciones salvíficas de Dios fiel en la historia de 
un pueblo. En este itinerario nos trasladó al Nuevo Testamento y nos señaló al-
gunas características de ese seguimiento como son la obediencia y la disposición 
amorosa a Dios y a nuestros prójimos.

El tema que me han asignado para desarrollar en el marco de la Global Mis-
sion Fellowship es “Siguiendo los pasos de Jesús.” Les invito a hacernos vulner-
ables a la voz del Espíritu de Cristo y encontrarnos, en algún momento, dentro 
de este itinerario y considerar juntos nuestros caminos en misión.

Cito el pasaje de Lucas 9:57-62 (BLP), destacando tres aspectos impor-
tantes de nuestro seguimiento.

 Mientras iban de camino, dijo uno a Jesús: Estoy dispuesto a seguirte adond-
equiera que vayas. Jesús le contestó: Las zorras tienen guaridas y los pájaros 
nidos, pero el Hijo del hombre ni siquiera tiene dónde recostar la cabeza. 

Es decir: considerar el costo de seguirle.
A otro le dijo: Sígueme. A lo que respondió el interpelado: Señor, permíteme que 
vaya primero a enterrar a mi padre. Jesús le contestó: Deja que los muertos en-
tierren a sus muertos. Tú dedícate a anunciar el reino de Dios. 

Dicho de otra forma, entender la verdadera prioridad en la vida.
Otro le dijo también: Estoy dispuesto a seguirte, Señor, pero permíteme que 
primero me despida de los míos. Jesús le contestó: Nadie que ponga su mano en el 
arado y mire atrás es apto para el reino de Dios. 

El reto para nosotros es: el seguimiento a Jesús no se posterga por nada. 

1 Ofelia García y Victor Pedroza son pastores misioneros en el estado de Chihuahua, 
México. Han ejercido este ministerio durante 36 años en diferentes estados de la República. 
En la actualidad trabajan con la Conferencia Menonita de México (conferencia alemana). 
Ofelia cursa actualmente su licenciatura en teología anabautista en el Seminario Anabautista 
Latinomericano (Semilla) y Victor es antropólogo egresado de la Escuela Nacional de Antro-
pología e Historia (ENAH). Este ensayo fue leído por Ofelia en una de las sesiones plenarias 
de la reunión de la Comisión de Misiones del Congreso Mundial Menonita, la Fraternidad 
Mundial Misionera y la Red de Servicio Anabautista Mundial en Harrisburg, Pennsylvania, 
en julio de 2015. 
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Somos misioneros en Ciudad Cuauhtémoc, Chihuahua, México. México, 
un país en el cual, mientras que la secularización avanza, paradójicamente, la 
religiosidad también lo hace. Secularización y religiosidad forman una combi-
nación que se presta a muchos análisis.

Todos los misioneros hacemos misión en un contexto social particular, úni-
co. Habrá contextos que tengan ciertas similitudes y parecidos, pero el ámbito 
al que hemos sido llamados nos desafía y también nos obliga a hacer transfor-
maciones. El cómo encaramos los desafíos y cómo nos transformamos depende 
mucho de nuestra fidelidad a Jesús Cristo.

El contexto en el que hacemos misión es el siguiente: corrupción; impuni-
dad; imperio de las leyes del libre mercado, traducido en un salvaje neoliberal-
ismo; una constitución política arreglada a modo, para que los dueños del poder 
acumulen cada vez más poder y no rindan cuentas a nadie; imperio del nar-
cotráfico que crece imparable, que desafía toda autoridad y que tiene el poder 
suficiente para corromper, aterrorizar y desatar una guerra que año tras año está 
dejando cientos de miles de muertos, viudas y huérfanos. Todos esos son, sin 
duda, pecados sociales escandalosos y entre todos ellos, la enorme brecha entre 
una minoría de ricos y la inmensa mayoría de pobres clama por justicia al cielo.

En nuestro país, México, la cristiandad sigue siendo la religión predomi-
nante, variopinta y de extremos. Desde los grupos conservadores que califican 
a todos los demás grupos de herejes, hasta los grupos sincréticos, que no dudan 
en incorporar a su culto cualquier ritual que resulte atractivo y emocionante. 
Por ejemplo, una adoración musical harto mística que proclama a un Cristo 
glorioso y muy pero muy lejano de las realidades del ser humano, o también, un 
Cristo sin demandas que solo está dedicado a hacer feliz al creyente individual, 
“es mi amigo,” dicen muchos cantos. Y la religiosidad es tal, que las personas 
no ven ya necesario comprometerse con una comunidad de creyentes. En am-
bas realidades, el individualismo es lo que campea. Y eso, desde luego, es muy 
paradójico, pero esta religiosidad es signo inequívoco de que estamos en la era 
poscristiana.

En el campo de misión están ocurriendo además otros fenómenos que nos 
encaran: nuestra ciudad, una ciudad mediana de 150 mil habitantes, supera hoy 
la media mundial de suicidios. En el momento en que se redactó este artículo 
han ocurrido casi sesenta en lo que va del año. La mayoría de los que se suicidan 
son jóvenes de entre 15 y 25 años y la mayoría varones. Entre las posibles ex-
plicaciones se encuentran: frustración existencial, soledad social o enojo contra 
sí mismos y los otros. 

 Llevamos ya, al menos, cuatro generaciones de niños, con el síndrome del 
niño abandonado; niños creciendo sin referentes de ética y moralidad, sin refer-
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entes de autoridad ni límites. Parece una contradicción y lo es, pero en este ám-
bito tan religioso, Dios es un desconocido para estos niños. Desde los 15 años 
los jóvenes abandonan su casa y la escuela y se dedican a existir sin propósito 
claro en su vida. Nuestra ciudad, además, tiene uno de los índices más altos de 
alcoholismo y de accidentes automovilísticos. La sociedad ha fracasado, ya que 
todo esto es signo de desencanto y desesperanza. Muchas iglesias, ocupadas en 
ser cada una la más grande y atractiva de la ciudad, se han desentendido del 
fenómeno.

Es en este contexto en el que seguimos a Jesús, atendiendo a sus exigentes 
demandas de transformación social y personal. En el pasaje anotado, saltan a 
la vista por lo menos tres condicionantes para aquel que desea o que es llamado 
a seguir y servir a Jesús. En el primer verso podemos observar del joven inter-
locutor de Jesús mucho entusiasmo y verdadera pasión para seguirle, pero Jesús 
le invita a reconsiderar, la pasión o el entusiasmo no es suficiente, es necesario 
estar dispuesto a considerar el costo. ¿Somos capaces de renunciar a nuestras 
comodidades para seguir sus pasos? Es necesario rendirse al Señorío de Jesús y 
a partir de ahí seguir a su Rey y Maestro. Por eso es discípulo, porque está en 
un constante aprendizaje de cómo es su Señor, de lo que enseña su Maestro, y 
su máximo gozo está en obedecerlo. 

El discípulo, el misionero, el que sigue a Jesús acepta que en incontables 
ocasiones las condiciones en que realiza su trabajo no serán las más óptimas. 
Por eso, es necesario que se despoje de la tiranía de la propiedad privada y de 
la acumulación de bienes; que acepte que su nueva familia, la comunidad de 
creyentes, tiene prioridad sobre la familia de origen, la biológica; y que no 
puede posponer el seguimiento para realizar primero otros proyectos. También 
debe aceptar que mirar atrás recordando, añorando, suspirando nos inhabilita 
para la misión, para entrar de lleno al Reino, y nos incapacita para consolar y 
esperanzar al que no ve futuro en su vida.

El primer reto es enseñar a los creyentes a seguir a Jesús y en lugar de las 
modas. Un autor ha dicho recientemente que incluso el sistema oferta-deman-
da, ha sido superado por la moda. La moda impone todo criterio de com-
portamiento y de pensamiento. En mi ciudad, que es a la vez secularizada y 
muy religiosa, se manifiestan cristianismos que van de moda en moda. Pero el 
problema de las modas es que estas no tienen fundamentos sólidos y cuando 
los creyentes se aburren, en el mejor de los casos, se cambian de organización 
religiosa, buscando algo más emocionante o se vuelven cristianos solitarios o, 
en el peor de los casos, dejan de serlo y siguen las modas seculares.

En mi pequeña iglesia menonita, estudiamos las enseñanzas del Maestro 
contenidas en el Nuevo Testamento y específicamente en los cuatro evangelios 
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y nos abocamos a aplicarlas. En principio, nos esforzamos a convertirnos en una 
comunidad de amor, de fe y esperanza, de ayuda mutua, de comensalía abierta, 
en la que se socorre al desvalido y se auxilia al enfermo. Pues no es lo mismo 
girar invitaciones que invitar al primero que pase por enfrente, no importa 
quien sea, si es sicario, gay, indígena o migrante centroamericano a compartir 
los alimentos. 

Nos ocupamos de los niños y trabajamos con ellos como personas muy pero 
muy importantes. Nos presentamos ante los niños como adultos buenos, que no 
abusarán de ellos, que no los engañaran, que no los maltratarán; adultos que les 
dispensan cariño, respeto, atención y guía, y que así los llevan a conocer a Jesús 
el Cristo. Evangelizamos a las mujeres. Preparamos un pastel y mientras éste 
está en el horno, reflexionamos con ellas sobre el llamado de Cristo. Oramos 
con los pobres y necesitados. Un hombre, muy demacrado, llega hasta nosotros 
y dice: “ya tenía tiempo que quiero venir” y, sin más, comienza a relatar su 
historia. “He sido un hombre muy malo, tan malo que mi primera esposa se 
suicidó porque no aguantó mi trato y, con la actual, no quiero que pase lo 
mismo.” Lo reprendemos y luego le anunciamos que sólo el Mesías Jesús puede 
perdonarlo, transformarlo y hacerlo un hombre nuevo.

Dios quiere reconciliar a todos consigo mismo y reconciliarnos con nuestros 
prójimos. La salvación es espiritual y personal, pero tiene consecuencias socia-
les. Por eso, no nos embrollamos en el conflicto evangelización o acción social, 
porque ambas tareas no se niegan, van juntas.

Los misioneros, los pastores, somos los primeros llamados a modelar este 
seguimiento. Ya anoté algunos compromisos del que acepta el llamado al dis-
cipulado. El discípulo, el que sigue en la vida a Jesús el Cristo, renuncia ex-
plícitamente a toda pretensión de poder, de fama, de riqueza, de autonomía, de 
lealtad a medias. Renuncia a promover modas religiosas con el fin de mantener 
cautivas a las ovejas y dándoles alimento que no las convertirán en seguidoras 
fieles.

Apuntamos entonces a formar comunidades de fe que manifiestan visible-
mente este seguimiento. Comunidades donde se practica la justicia, la igualdad, 
el amor y la misericordia. Comunidades que participan con Cristo del minis-
terio de reconciliar al mundo.

No es sencillo. Mammón, manifestado en las leyes de libre mercado tam-
bién han enajenado a los creyentes, quienes buscan y construyen justificaciones 
ideológicas a su materialismo económico, a su individualismo, a su “legítimo” 
ascenso social y a sus alianzas con muchos poderes. Su lealtad no es una, al 
Cristo, sino muchas, a otros poderes.

No es sencillo. Muchas iglesias han incorporado a su modo de ser todo un 
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aparato sensorial, que los ilusiona con la riqueza material y justifican el indi-
vidualismo. Tienen estructuras religiosas jerárquicas y santones que ilusionan 
a los creyentes con hacerlos sujetos ricos y poderosos, librados del sufrimiento. 
Es decir, cargar con la cruz de Cristo no tiene nada que ver con ser un seguidor. 
“Cristo ya lo pagó todo” creen a pie juntillas.

En este ambiente secular y religioso hacemos la misión.
Claro que no es sencillo seguir al Mesías y vivir el evangelio y promoviendo 

entre los creyentes un estilo de vida sencillo, que es una evidente acción contra-
cultural respecto del materialismo. 

Promover un estilo de vida sencillo en respuesta al llamado del Evangelio, 
no es promover la pobreza, porque ésta siempre lo será a causa de relaciones 
económicas sociales injustas. Pero tampoco es promover la riqueza porque ig-
ual, ésta siempre lo será a causa de relaciones socioeconómicas injustas. Ambas 
promueven la relación esclavo-amo, siervo-señor, explotado-explotador. Mien-
tras que la sociedad alternativa es una sociedad de relaciones igualitarias donde 
todos somos hermanos y hermanas y proclamamos a Cristo para la liberación 
de todos. No es tampoco promover el individualismo, como si los demás seres 
humanos no importaran, porque seguir a Jesús, implica el rechazo y la renuncia 
al racismo, el nacionalismo, el clasismo y la xenofobia.

Estar siguiendo a Jesús en la vida, junto con otros discípulos y discípulas es 
convertirse en una comunidad de vida alternativa, para la sociedad secular y la 
sociedad religiosa en la era poscristiana; estar siempre en misión y en camino 
y tener siempre presente que "nadie que ponga su mano en el arado y mire atrás es 
apto para el reino de Dios."
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Ensemble, pour le partenariat 
dans l'Évangile

JOHN FUMANA1

Introduction
Dieu nous a appelé de différentes parties du monde pour le servir, et dans 
l'obéissance au Seigneur, nous nous réunissons pour répondre à l’Ordre Su-
prême. Ce faisant, nous partageons notre foi et cela nous conduit à être des par-
tenaires dans l'Évangile. Il est important de partager la même compréhension 
de ce que nous entendons par un partenariat dans l'Évangile.

Le partenariat peut être défini selon deux perspectives : biblique et sociale.
La Bible révèle que Dieu a fait l'être humain comme son partenaire. Dans 

Genèse 1: 26, Dieu dit: « Faisons l'homme à notre image, selon notre ressem-
blance, et qu'il domine sur les poissons de la mer et les oiseaux du ciel, sur le 
bétail, sur toute la terre, et sur tous les reptiles qui rampent sur la terre » (LSG). 
Dieu bénit l'homme et lui donna le pouvoir de régner sur l'univers (Genèse 1: 
28). Dans ce partenariat, Dieu est aussi le fournisseur de ressources dont l'être 
humain a besoin pour régner sur le monde (Genèse 1: 29).

Socialement parlant le partenariat est un arrangement dans lequel les par-
ties conviennent de coopérer pour faire avancer leurs intérêts mutuels. C’est 
une relation de coopération entre les personnes ou les groupes qui acceptent de 
partager la responsabilité pour atteindre un objectif spécifique. Cette définition 
soulève la question sur l'intérêt du partenariat et de l'objectif à atteindre. Notre 
intérêt est de servir le Seigneur. Notre objectif est la mission.

Selon Ronald J. Sider, Philip N. Olson et Heidi Rolland Unruh, la source 
du partenariat dans l'Évangile est l'amour rédempteur de Dieu et le pouvoir de 
transformation. Jésus a dit à ses disciples : « Comme le Père m'a envoyé, mois 

1 John Fumana est président du Réseau Anabaptiste Mondial pour la Diaconie (GASN) 
de la Conférence mennonite Mondiale. Il est un laïc et membre de la Communauté des Eglises 
des Frères Mennonite du Congo.  John Fumana est engagé à  travailler avec l ' église dans 
la promotion de  l 'approche du développement communautaire basé sur les atouts (promo-
tion de la vision, des compétences et de l' ingéniosité des gens pour les aider à atteindre leurs 
objectifs de développement). Cet essai était une présentation plénière lors de la réunion de 
la Commission Mission de la Conférence Mennonite Mondiale,  regroupant la Fraterni-
té Missionnaire Mondiale, et le Réseau Anabaptiste Mondial pour la Diaconie, à Harris-
burg, Pennsylvanie en Juillet 2015.
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aussi je vous envoie » (Jean 20: 21). L'Église a été envoyée pour accomplir le 
plan et la volonté de Dieu pour l'humanité. Comme Dieu désire que tous aient 
la vie en abondance, nous (l'Église) devrions aider les autres à réaliser leur 
potentiel de vie tel que Dieu l’a destiné. Comme le Père insiste pour que « la 
droiture soit comme un courant d’eau » (Amos 5: 24), l'Église doit travailler 
pour créer le genre de société qui plaît à Dieu. Comme Dieu, le Créateur de 
toute chose, prend plaisir à son travail et promet de renouveler la terre, nous 
(l’Église) devrions servir comme des responsables, des intendants créatifs des 
ressources de la terre. Comme Dieu incarné dans le Christ a demandé à tous 
de recevoir la Bonne Nouvelle, notre travail et notre témoignage offrent une 
invitation à d'autres : « voyez quel amour Dieu a pour le monde ! »2.

Le But du partenariat
Notre objectif en tant qu’Église et Corps du Christ est bien reflété dans Mat-
thieu 28: 19. Jésus envoie l'Église pour faire des disciples de toutes les nations.

Pour le Dr Christopher Wright, « les Ecritures révèlent que la mission de 
Dieu englobe trois grands thèmes : Bâtir l'Église (au moyen de l'évangélisa-
tion et de l'enseignement), Servir la société (par le biais de la justice et de la 
compassion) et Prendre soin de la création »3. La justice et la compassion sont 
l'expression du service de l'Église à la société ou au monde.

Le mandat de l'Église
Les termes de référence de la mission sont donnés par Jésus : « proclamer la 
bonne nouvelle aux pauvres (la prédication de l'Évangile, le témoignage au 
monde), la liberté pour les prisonniers, le recouvrement de la vue aux aveugles, 
la libération des opprimés (service), la proclamation de la grâce du Seigneur », 
en d'autres termes, la repentance, le salut, l'amour, la paix et la justice (Luc 4: 
18).

C’est servir Dieu avec « la parole » et « les œuvres ». Le mandat de l'Église 
est holistique. Cela conduit aux questions : que veut dire servir le Seigneur ? 
Qu'est-ce que la « Bonne Nouvelle » pour un pauvre ? Comment l'Évangile 
peut être une « Bonne Nouvelle » pour l'aveugle ? Esaïe 58: 6 - 10 expose la 
question de la sorte de culte et de service qui plaît à Dieu. Il soulève également 
la question du véritable jeûne. Jacques 1: 27 dépeint la religion que Dieu agrée. 

2 Voir Ronald J. Sider, Philip N. Olson et Heidi Rolland Unruh, Churches That 
Make a Difference: Reaching Your Community with Good News and Good Works, Grand 
Rapids, MI, Baker, 2002.

3 Chris Wright, « The Church and Global Mission » [en ligne], Wycliffe Global Alli-
ance, September 2012, http://www.wycliffe.net/missiology?id=2729.
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La Religion que Dieu notre père accepte comme étant pure et sans tâche est 
de : « visiter les orphelins et les veuves dans leurs afflictions, et se préserver des 
souillures du monde ».

Le meilleur Service rendu à Dieu consiste donc à :

•	 annoncer la bonne nouvelle du salut
•	 rompre les chaînes de l'injustice et délier les cordons de l’oppression : 

travailler pour dissoudre tout ce qui se lie injustement nos semblables et 
promouvoir la justice

•	 libérer les opprimés,
•	 partager la nourriture avec l'affamé et fournir un abri aux sans-abri
•	 habiller la personne qui est nue
•	 prendre soin des orphelins et des veuves

Ce mandat est holistique et nous sommes des partenaires dans sa réalisation, 
car Dieu nous a équipé de divers dons pour le servir (1 Corinthiens 12: 4 - 12). 
Le mandat de l'Église étant holistique, il n'y a pas de mission sans service, ni 
de service sans mission. C’est une question de partenariat, et le but ultime est 
de faire de toutes les nations des disciples, non seulement par la prédication de 
l'Évangile, mais également en servant le monde par des actes d'amour et de 
compassion.

Dieu a doté l'Église mondiale d’une diversité de dons, mais il y a un seul es-
prit conduisant à l'objectif commun. Il existe différents types de services, mais 
ceux-ci sont rendus pour le même et unique Seigneur. Il existe différents types 
d'opérations, mais c’est le même Dieu, le Père de notre Seigneur et Sauveur 
Jésus-Christ qui opère tout en chacun de nous. Ceci est le fondement de notre 
partenariat dans l'Évangile. Le témoignage est accompagné par le service au 
monde, afin de montrer l'amour de Dieu.

Comme il y a un seul corps et un seul Esprit, la parole et les œuvres sont des 
éléments indissociables de l’Ordre Suprême. Dieu a donné cette diversité (pa-
role et œuvres) pour le perfectionnement des saints, pour le travail de son mi-
nistère, et l'édification du corps de Christ, qu’est l'Église (Ephésiens 4: 4, 12). 
C’est le travail de l'Esprit du Seigneur pour nous appeler au partenariat dans 
l'Évangile. L'Église est appelée à être le sel et la lumière du monde (Matthieu 
5: 13 - 14). En d'autres termes, l'Église est appelée à apporter et montrer la dif-
férence avec le monde par des actes d'amour. Et la meilleure expression d'être 
le sel et la lumière c’est proclamer la Bonne Nouvelle du salut et servir le monde 
par les actes d’amour.

Pour cette raison, notre mission ou notre travail d’évangélisation va de 
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pair avec l'éducation, la santé, le développement et les services de secours et 
d'assistance aux pauvres et aux nécessiteux. Le Seigneur rend l'Église respon-
sable de prendre soin des gens. Cette responsabilité comprend la diffusion de 
la Bonne Nouvelle pour que les hommes soient sauvés, et la manifestation de 
la compassion en répondant à leurs besoins. Faire cela c’est obéir au Seigneur 
car ce jour-là le roi dira à ceux qui étaient obéissants : « Car j’avais faim, et 
vous m'avez donné à manger; j’avais soif, et vous m'avez donné à boire ; j’étais 
étranger, et vous m’avez recueilli; j’étais nu, et vous m’avez vêtu; j’étais malade, 
et vous m’avez visité; j’étais en prison, et vous êtes venus vers moi », (Matthieu 
25: 35 - 36). La foi sans les œuvres est morte. Il n'y a pas de foi sans œuvres, et 
pas d’œuvres sans la foi (Jacques 2: 15 - 17).

Tout l’Évangile apporte le salut dans son sens le plus large. Ceci implique 
le partage du salut à travers la parole et les actes. Par conséquent, comme une 
Église mondiale, nous sommes appelés à atteindre nos communautés avec 
l'Évangile dans sa totalité pour toute personne à travers les églises entières. 
En vivant l'Évangile dans son entièreté, le ministère holistique surmonte les 
clivages artificiels - entre l'action sociale et l'évangélisation, entre le ministère 
pour les individus et la quête de justice sociale, entre l'accent sur le disciple et 
une passion pour la sensibilisation.

Nous sommes partenaires parce que nous obéissons à notre Seigneur et 
Sauveur Jésus-Christ. Nous sommes partenaires parce que nous croyons aux 
Écritures. Et les Écritures disent que nous avons été appelés à servir Dieu en 
servant le monde, et le service est un mandat holistique. Il est question de faire 
des disciples de toutes les nations par notre témoignage, et par la manifestation 
de l’amour et de la compassion au monde par nos actes. Ces deux choses sont 
des composantes inséparables de la mission. « Et que l'un d'entre vous leur dise 
: Allez en paix, chauffez-vous et vous rassasiez ! et que vous ne leur donniez pas 
ce qui est nécessaire au corps, à quoi cela sert-il ? Il est ainsi de la foi: si elle n’a 
pas les œuvres, elle est morte en elle-même » (Jacques 2:16 - 17).

 Comme anabaptistes, nous sommes appelés par Dieu à faire la différence : 
partager l'amour de Dieu pour le monde en paroles et en actes. Nous sommes 
partenaires dans cet appel. Notre mandat est de travailler à la transformation 
des personnes et des communautés, à la construction de plénitude dans le corps, 
l’âme et l’esprit. Et nous le faisons avec confiance dans ce que dit Paul dans 
Philippiens 1: 6, « celui qui a commencé cette bonne œuvre parmi vous la 
portera à son achèvement par le jour de Jésus-Christ ». 

Soyons des partenaires dans l'Évangile. « Que notre lumière brille devant 
les hommes, afin qu'ils voient nos bonnes œuvres, et qu'ils glorifient notre Père 
dans les cieux » (voir Matthieu 5: 16).
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Nous le faisons déjà, mais il est temps de penser à ce que nous pouvons 
faire pour renforcer ce partenariat. Que devrions-nous faire pour le renforcer ?

•	 Regarder les différents dons que Dieu nous a accordés en tant qu'église 
mondiale et corps du Christ

•	 Nous efforcer de maintenir le témoignage et le service inséparables dans 
notre travail

•	 Garder notre foi vivante en manifestant l’amour au monde
•	 Proclamer la Bonne Nouvelle du salut et servir le monde pour le perfec-

tionnement des saints
•	 Être une église qui fait la différence pour atteindre le monde
•	 Equiper l'Église mondiale pour être actif dans le partenariat

Que Dieu bénisse son Église. Amen !
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Book Reviews
Todd M. Johnson and Cindy M. Wu, Our Global Families: Christians Em-

bracing Common Identity in a Changing World, Baker Academic, Grand Rap-
ids, MI, 2015. 220 pp. $22.99. ISBN: 9780801049576.

I recently heard a sermon in which the preacher showed the congregation a pie on 
a plate, saying he used to see his experience of Christianity like a whole pie. But he 
now understood that his experience was really like his second pie plate—with only 
one small slice on it. “I want the whole pie,” he told us.

Well, I want the whole pie too, and because of that I often find myself with Chris-
tians from different parts of the world. I have had some God-filled moments in 
my experience with the diversity of Christianity, where the Spirit enables us to 
celebrate our differences. But I have also had moments of hopelessness, when rifts 
in the global church seem to block the way forward. Johnson and Wu’s insistence 
on unity within Christianity can seem naïve. But it can also sound like the Holy 
Spirit calling the church to imagine what is possible only with God. 

Johnson and Wu write from an evangelical perspective, exploring our identity and 
relationships in the local and global church. The book aim to address unity and 
diversity within our global families through the lens of identity. What does it 
look like to be many as one? How are Christians different from or similar to our 
local cultures? What is the texture of interaction between diverse Christians and 
between Christians and others in the world? These are some of the questions the 
authors explore.

This book uses statistics to describe Christianity today, to give a snapshot of oth-
er world religions, and to discuss some sociological trends of globalization. The 
reader is offered a portrait of the vastness of the world and of the problems facing 
humanity today. But don’t get discouraged; the second section of the book focuses 
on the common identity of Christians, framed with words from Scripture. The 
book’s visionary and positive tone is remarkable considering the topic’s tendency 
to overwhelm.

Some of this exploration of identities rings hollow, however. The privileging of 
white, Western Christian voices over others is glossed over as the authors paint 
their vision of mutual sharing. “The bond of our common humanity is stronger 
than the divisiveness of our fears and prejudices,” claims Jimmy Carter in the be-
ginning of chapter 4 (55). In a time of gun violence, racism, terrorism, and Muslim 
profiling, I see much evidence among Christians to the contrary, that fear and 
prejudice are forces to be reckoned with. This book only gives Western domination 
a meager treatment and mentions the challenge of individualism ever so briefly. 
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But Johnson and Wu do look carefully at the concept of allegiance, a topic that 
all Christians today must engage. They consider tribalism, nationalism, and an 
allegiance to Christ that conflicts with other allegiances. They ask critical ques-
tions about culture and faith: Who gets to decide what level of enculturation is 
“acceptable”? Do Christ-followers have to call themselves Christian or leave their 
other cultural/religious communities? What effect do denominational or cultural 
identities have on the global body of Christ, and how can all of us become more 
Christlike? What do we do when claiming our common identity—globally or as 
Christians—alienates others? The authors dare to ask questions without easy an-
swers and make them come alive with real life examples from around the world. 

Then they share inspiring stories of the innovative ways Christians have negotiated 
varied identities. They are clear that any kind of Christian unity requires outside-
the-box thinking and brazen reliance on the Spirit. While the authors also give 
profiles of ecumenical organizations and overviews of Christian perspectives on 
diversity, the stories are what keep the conversation real. This book did not leave 
me with a clear picture of where we are and where we are going; Johnson and Wu 
would rather help the reader experience our global families in all their unquantifi-
able color than boil them down into a few take-aways.

Our Global Families is, finally, mission focused, which fits the authors’ visionary, 
experiential attitude. They entertain the necessary intersections between evange-
lism, justice, and righteousness to consider what it means to “make the world a 
better place,” returning again and again to Scripture throughout the book. They 
communicate that we are united by a common mission. Still resisting the impulse 
to simplify, the authors explore mercy and justice, care for the poor, and creation 
care. They quote Scripture and give lists of concrete actions to take. There’s also 
a chapter called “What We Can’t Do.” In the end, the mission is God’s, and the 
authors’ ability to maintain that point is really what makes their confidence believ-
able—and contagious.

The whole pie, like John’s scroll in Rev 10, is sweet to the mouth but bitter to the 
stomach. This book encourages us to eat it anyway and live into it with the confi-
dence that God goes with us. That kind of confidence can often be mistaken for 
naïveté. Whether it is grounded in wishful thinking or in God’s possibilities makes 
all the difference.

Maria Hosler Byler is a part of Immanuel Mennonite Church in Harrisonburg, 
VA, and is an MDiv student at Eastern Mennonite Seminary.
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Dale T. Irvin and Scott W. Sunquist, History of the World Christian Move-
ment, Volume II: Modern Christianity from 1454–1800, Orbis, Maryknoll, NY, 
2012. 503 pp. $40.00. ISBN: 9781570759895.

It is only natural to be interested, first of all, in “our” history—the one that ex-
plains our own particular context and helps us understand where we come from. 
Thus, when I began to teach church history survey courses to Baptist students in 
the former Soviet Union in the 1990s, I worked hard to build up a narrative of 
Christianity that would give perspective to evangelicals in an Orthodox context 
whose recent past was defined by official atheism. I flatter myself that I eventually 
succeeded in picking out a functional path between translated English texts and 
new editions of nineteenth-century Russian histories. However, in the process I 
largely ignored the “undergirding insight” of History of the World Christian Move-
ment—namely, that Christianity was never strictly a European religion but rather 
a worldwide movement before 1500. Reading through this second volume, which 
covers the years 1454–1800 (a third volume on the nineteenth and twentieth cen-
turies is planned), I began to wonder whether I have ever actually taught church 
history at all. Doesn’t any localized version risk distorting the worldwide history of 
Christianity? Of course, a truly complete historical narrative would be impossible 
to assemble, much less read; thus the reason why local and specific histories are 
necessary. Yet I am grateful to Dale T. Irvin and Scott W. Sunquist for showing a 
way to knit together myriad local stories into a comprehensive whole. 

The book is organized both according to centuries and continents, illustrating de-
velopments in different geographical areas more or less in parallel, giving sustained 
attention to the development of Christianity in the Americas, Africa, Asia, and 
Europe. Protestant readers in particular might feel the tectonic plates shift under 
their feet a bit, as the authors do not use the sixteenth-century European Refor-
mation as the dividing line between the Middle Ages and the modern era. Instead, 
their starting point is the development of navigation and shipping in the fifteenth 
century, which led to the conquest of South America, Africa, and Asia by Europe-
ans and consequently the spread or reintroduction of Christianity. The European 
Reformation only appears about a quarter of the way into the volume. Indeed, 
the narrative may feel overly Roman Catholic to some readers, but generally the 
treatment of different Christian confessions is balanced. I was gratified to note that 
more space is given to Orthodoxy in its various forms than is usually the case in 
historical surveys of similar length. The authors do not shy away from the darker 
conundrums of church history, such as Christian complicity in the slave trade and 
colonialism. Their “take” on Christian history is far from triumphal. Readers with 
little tolerance for ambiguity may find some of the narrative unsettling  

Along the way, Irvin and Sunquist tell many stories that may be completely new 
to Anglo-American readers. I had never heard of Yajiro (1511–50), the Japanese 
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criminal turned Christian, who directed Francis Xavier’s steps in Japan (63–65), or 
of Jacobus Elisa Johannes Capitein (1717–47), a Fante-speaking African slave who 
was one of the first West Africans to become both a Protestant and a missionary 
(323). One of the goals of this history is precisely to tell stories about real people, 
presenting as many details as possible and limiting historical interpretation (xiv). 
In this, the authors are quite successful. At the same time, interpretation is not 
lacking, with brief but clear summaries of the effect of navigation, colonialism, 
slavery, and industrialization on Christianity. The main points are repeated in dif-
ferent contexts, and the result is a concise, accessible narrative that the reader can 
pick up at any point without having to start at the very beginning. Each chapter 
closes with a brief but helpful bibliography for those who wish to do further study.

Needless to say, two scholars working all alone could not produce such a com-
prehensive study. The research and writing was carried out over ten years in both 
group and individual consultations with specialists. I was dying to know who they 
are, but unfortunately the authors decided the list would be too long. Perhaps they 
were afraid of leaving out someone’s name. It is also inevitable that mistakes will 
be made in presenting such an ambitious work. I found two without trying, which 
makes me wonder what other errors there are. Nevertheless, with so much check-
ing and cross-checking done by other historians and editors, the book is certainly 
as reliable as most.

I wonder what some Russian Orthodox historians would make of a book like this. 
Over the past twenty-five years, great efforts have been made to recover the his-
tory of Christianity suppressed during Soviet times, but to my knowledge that 
recovery has not often extended to include other forgotten or threatened Christian 
confessions. What significance would the neglected voices of Asian or African 
Christians have for the Orthodox? It is interesting that the only attempt I know 
of to present a comprehensive history of Christianity in the Russian language was 
done by a Baptist—Dr. S. V. Sannikov of Odessa (Ukraine). If his two-volume 
Twenty Centuries of Christianity1 were translated into English and History of the 
World Christian Movement were translated into Russian, both English- and Rus-
sian-speaking Christians would be enriched. We cannot do without our local and 
personal histories, but it is of great value to see where and how they connect to the 
worldwide Christian movement.

Mary Raber (St. Louis, Missouri, USA) is a service worker with Mennonite Mis-
sion Network teaching church history and other subjects at Odessa Theological Semi-
nary (Ukraine) and other theological schools in the former Soviet Union.  

1 Sergei Victorovich Sannikov, Dvadtsat’ vekov Khristianstva, 2 volumes (Odessa: Bogo-
myslie, 2001). 
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Janel Kragt Bakker, Sister Churches: American Congregations and Their Part-
ners Abroad, Oxford University Press, New York, 2014. 298 pp. $31.95. ISBN: 
9780199328215.

I recently met with a pastor and church planter from Pennsylvania who challenged 
me with the following question: “What are ethnic Mennonites willing to give up in 
order to welcome into their community people who self-identify as Anabaptists?” 
From his position “peering over the fence” in southeastern Pennsylvania, he felt 
a theological and ecclesiological kinship to Anabaptists but was constantly faced 
with the challenge of ethnic conformity and a lack of hospitality due to cultural 
difference. 

It is with this view toward cultural difference as a theological value for ecclesiolog-
ical renewal that I turn to Janel Kragt Bakker’s Sister Churches. In this book, Kragt 
Bakker undertakes a thorough study of twelve congregations around Washington, 
DC, that engage in sister church relationships with congregations in the Global 
South. Through the process of interviewing pastors and parishioners from these 
twelve congregations, which represent four denominations, she hopes to show how 
sister church relationships can represent “shifting patterns of global religious en-
gagement and a new paradigm in the theology and practice of mission. Attempting 
to break free from the outmoded and patronizing metaphor of the mother/daughter 
relationship, northern and southern Christians who participate in these relation-
ships seek to encounter one another in a relationship of equals—both churches 
contributing to a common mission of serving each other and the world” (18). 

In order to demonstrate that sister church relationships offer a new paradigm for 
religious engagement across the denominational and theological spectrum, Kragt 
Bakker chose to study mainline churches that represent the theological and racial 
diversity of North American congregations. Among the congregations represented 
in this survey were Roman Catholic, Anglican, Presbyterian, and Baptist churches 
with sister church relationships that were at least two years old. In each case, she 
interviewed not only the North American pastor, who often carried the primary 
relationship with the sister church, but also parishioners who were involved in the 
relationship to varying degrees.

Her approach to analyzing the data collected as part of these case studies employed 
a phenomenological method in that she “sought to illuminate the lived experienc-
es of my respondents by analyzing the stories they told and the reflections they 
offered” (9). Narrative analysis was also useful for deciphering the attitudes that 
respondents brought to their understanding of the sister church relationships, as 
well as for comprehending the meaning that they assigned to these relationships. 
These research methods enabled her to gauge whether or not the participants in 
these sister church relationships experienced a renewal in their congregations as 
well as in their personal lives as a result of these engagements.
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She discovered that even among the theological and ecclesiological diversity repre-
sented by the congregations surveyed, there was a common commitment to build-
ing and sustaining these relationships. Most of the congregations placed a high 
value on the relationship, irrespective of the significant cultural and theological 
differences that emerged during the relationship. For example, reflecting on the 
relationships developed between Living Faith Anglican Church in Washington, 
DC, and Murambi Parish in Rwanda, a member of the North American congrega-
tion noted that the relationship “gives us a sense that the Christian faith isn’t only 
an American faith, and that we are part of something much larger. That gives us a 
mission and a drive that is a lot stronger than in so many other churches I’ve been 
in” (175). Kragt Bakker reported many of these sentiments from members of the 
congregations she studied. 

Sister church relationships are most effective when the relationship is sustained for 
a long period of time. Over the long term, parishioners from these congregations 
come to know each other in a way that enables the sharing of stories and practices 
that begin to inform the theology of the other. Reflecting on this phenomenon, 
Kragt Bakker writes, “The congregations involved in sister church relationships 
were strengthened by incorporating their experiences into their collective biogra-
phies. Sister church relationships allowed congregations to craft their self-under-
standing around stories of generosity and reconciliation” (175). Without these deep 
relationships, the power dynamics of paternalism can override the best intentions 
of the partner from the north. 

A criticism of the methodology employed in this book is that all the congregations 
that Kragt Bakker surveyed were long-standing, established churches with annual 
budgets near or exceeding $500,000. What might we learn from small churches 
that have established international sister church relationships? If a church is unable 
to bring financial resources to bear within the relationship, how might that change 
the power dynamic that is inherently present when a relationship is initiated by a 
wealthy North American congregation to a congregation with fewer financial re-
sources? This is especially relevant considering that resource-rich congregations are 
more prone to prioritizing projects over relationships, as Kragt Bakker documented 
in two of the twelve cases (149). 

Surveying a smaller North American congregation may have opened up other 
possibilities for how sister church relationships might be conducted with greater 
mutuality. However, smaller churches rarely have the financial or relational capital 
to devote to establishing and maintaining international sister church relationships. 
As such, these congregations often work toward establishing ties to nearby local 
congregations. These relationships may offer a more sustainable model while still 
celebrating the theological and ecclesiological diversity present in this age of glo-
balization when the church of the Global South has in many ways come to North 
America.
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Despite the reservation noted above, I believe that sister church relationships offer 
a helpful way forward in theology and mission for the twenty-first century. In an 
Anabaptist framework, sister church relationships offer a tantalizing opportunity 
for witness in a world at war. Could Mennonites build sister church relationships 
with congregations in Iraq, Iran, and Syria as a witness against the totalizing pow-
er of war? We could offer a powerful witness of a concrete way of rejecting “other-
ing” in favor of seeing our global counterparts as true brothers and sisters in Christ. 

Lutheran pastor David Kline notes that “we no longer understand ourselves as 
keepers of the Great Commission for the sake of the world but as companions on 
a shared journey with a shared commission” (139). As Kragt Bakker has shown, 
sister church relationships offer intriguing possibilities for increased theological 
engagement and an expansion of our vision for mission. For the Mennonite church, 
these intentional engagements can move us beyond the cultural fortresses we have 
been tempted to build around our theological and ecclesial engagements, and can 
open possibilities to new life as our partners around the world share their gifts 
with us and as we receive them with humility, grace, and gratitude, and give of 
ourselves in return.

Martin Rhodes works for Virginia Mennonite Missions as a short-term missions 
coach.

Steven P. Miller, The Age of Evangelicalism: America’s Born-Again 
Years, Oxford University Press, New York, 2014. 221 pp. $24.95. ISBN: 
9780199777952.

During the 2004 American presidential campaign, candidate George W. Bush 
sought his second term with overt appeals to the evangelical electorate. At one 
campaign stop in Lancaster, Pennsylvania, President Bush was received by a local 
religious group and presented with a quilt embroidered with the statement, “I Love 
America.” This stitched sentiment was presented not by the head of the local patri-
otic megachurch or by Lancaster’s family values activists but by members of the lo-
cal Amish community. The fact that Bush was able to capture the minds and hearts 
of these pastoral pacifists in the midst of the war on terror is one of the many novel 
pieces of evidence for what historian Steven Miller calls The Age of Evangelicalism.

The overarching argument of the book is that evangelicalism is at the center of 
American history since the 1970s. Typically understood as a subculture or sect, 
evangelicalism according to Miller is actually constitutive of American culture 
and politics themselves. The claim is not so much that periodic evangelical gusts 
fanned certain flames in American society but that evangelicalism was actually the 
air being breathed—or in some cases, choked on. 

Miller is not giving a simple account of the rise of a “Christian America,” via either 
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the Republican Religious Right or progressive evangelicals, though both feature 
prominently in the narrative. Neither is he arguing that most Americans became 
evangelicals or even that their visions for America were always legislated. Instead, 
Miller contends that evangelicalism simply provided “a language, medium, and 
foil” that helped Americans make sense of the world (5). This third term “foil” is 
crucial, for Miller argues that even ardent anti-evangelicals were forced to inhale 
evangelicals' noxious fumes, a fact that caused these resistors to alter their own 
messages and visions for America.

The details of this story are found amid politicos and paintings, screeds and songs, 
bills and Branson, Missouri. Miller begins his story with what he calls the “seven-
ties evangelical moment,” a period when America jumped at the opportunity to be 
“born again” after Watergate. Importantly, this decade would produce America’s 
first publically “born again” president, the Sunday-School-teaching, Southern Bap-
tist Democrat from south Georgia, Jimmy Carter. Carter’s homespun Christianity 
capitalized on the therapeutic brand of faith emerging in American culture at the 
time, an evangelicalism more focused on personal integrity than nationalism. But 
Carter’s evangelical America would soon be surpassed by Ronald Reagan’s as the 
emerging Christian Right helped drive most evangelicals to the Republican side 
in the 1980 presidential election. 

Though not an evangelical himself, Reagan was an evangelical’s president. He 
would implement the “God strategy” with great effect, using overtures to the 
Christian Right that created his persona of defender of all religious life in Amer-
ica. The GOP would seize upon this mantle for the next several years, gradually 
causing Americans on all sides of the political and ideological spectrum to equate 
religion with Republicanism. Only at the “Obama pivot” were Democrats able to 
renew their religious vision, in large part because of Obama’s paeans to progressive 
evangelicals like Jim Wallis. Yet again, evangelicals were the instigators of this 
change. Miller’s overall political narrative is characterized by nuance and depth, 
reworking overused binaries and attending to overlooked figures and movements 
that other treatments of this period neglect. 

Miller supplements the political story with dips into intellectual history and pop 
culture, illustrating how evangelical ideas influenced highbrow discourse even as 
“evangelical chic” helped to define the social history of America at this time. The 
influential concepts of the “naked public square,” “culture wars,” and even the ac-
ademic study of American religion itself are shown to be products of evangelical 
influence. The genre of Contemporary Christian Music (CCM) emerged along-
side Left Behind novels, Thomas Kinkade paintings, and “purpose-driven” self-
help guides, all capturing hearts and minds even as they grabbed a share of their 
respective media markets. 

Miller’s riveting references to intellectual and pop cultural currents make me won-
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der if his book ends too soon. He places the eschaton of the age of evangelicalism 
at the 2012 presidential election, the first national race since 1976 where evangel-
icals were neither overtly courted nor represented among the candidates. He is 
surely right that the political fortunes of evangelicals took a sharp decline at this 
juncture, but analysis of the decline of evangelical cultural influence is lacking 
here. The evangelical right and left may have lost significant power as polarizing 
political forces, but what about their persistent impact in framing quintessential-
ly American modes of entertainment, therapeutic self-help, or charity? Profitable 
faith-based cinema like God’s Not Dead2 or Heaven Is for Real,3 immensely popular 
preachers like Joel Osteen, and the giant aid organization World Vision are just a 
few examples that signify continued and evolving evangelical success even as they 
also display quintessentially American cultural characteristics. Perhaps examples 
like these are evidence that the age that began in the 1970s has simply entered a 
new phase. They also may confirm that Miller’s narrative is at times driven too 
much by the evangelical political story. More discussion of the pervasive power of 
evangelical intellectual life, “chic,” and especially how non-evangelicals adopted 
or resisted these forms would have made his argument all the more compelling. 

Readers of this journal will likely be interested in the ways that Anabaptists—who 
are not a significant part of Miller’s narrative—show up in the book. Whether 
in his descriptions of the Amish welcome of Bush (highlighted above) or of the 
profound influence of Anabaptists in evangelical social justice movements, or in 
his characterization of Mennonite-lite thinker Stanley Hauerwas as the Francis 
Schaeffer of the evangelical left, Miller makes it clear he believes that Anabaptists 
are part of the evangelical epoch in some way. This novel historical placement of 
Anabaptists as active participants in the culture-making of post-1970s America 
should open up all sorts of questions for members of our tradition who would 
rather consider ourselves a foil to the age’s excesses. 

Aaron Griffith is a member of Durham Mennonite Church and a doctoral student 
in American religious history at Duke Divinity School, Durham, NC.

Berry Friesen and John K. Stone, If Not Empire, What?: A Survey of the 
Bible, CreateSpace, 2014. 354 pp. $17.00. ISBN: 9780692344781.

For a little over a decade now, “empire criticism”—an interpretive method that aims 
to uncover the anti-imperial message in various biblical texts—has been on the as-
cent, especially among New Testament scholars. Friesen and Stoner’s book makes 

2 God’s Not Dead, directed by Harold Cronk (Scottdale, AZ: Pure Flix Entertainment, 
2014), film.

3 Heaven Is For Real, directed by Randall Wallace (Culver City, CA: TriStar Pictures, 2014), 
film.
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a real contribution to this approach, not only by presenting a popular account of 
empire criticism—one that will be especially valuable for Anabaptists—but also 
by trying to show that this anti-imperial message is continuous with a tradition 
that runs from the Old Testament through to the early church and is embodied 
especially in Christ. The key word in their book is empire: “a system of coordinated 
control that enriches itself through overwhelming socio-economic and military 
power at the global level” and “portrays itself as the primary source of security and 
peace in the world” (7). The authors, for their part, view empire as the primary 
threat to life and peace on earth, and they attempt to show how valuable the Bible 
can be as a source of imaginative and political resistance to this global threat. 

But hasn’t the Bible often been a tool of oppressors? Friesen and Stoner argue 
that the history of the Hebrews is actually a history of two competing visions of 
God, one allied with the political and sacral centers of imperial power, the other 
the friend of the dispossessed and marginalized. Moreover, throughout the book, 
the authors provide an accessible account of the ancient contexts and alternative 
worldviews that so often prove crucial to a robust interpretation of such biblical 
stories. By directing our attention to these historical and imaginative contexts, 
Friesen and Stoner not only push the willing reader past simplistic Sunday School 
interpretations but also lead us to deeper, richer, and more demanding readings 
of long-familiar texts. For example, they reveal the original political meanings of 
words such as “gospel,” “salvation,” and “ekklesia” (church). Their interpretation 
of Revelation is especially beautiful and instructive. The stories, as they tell them, 
offer fresh insight into the faith of Jesus and the character of YHWH’s kingdom, 
correcting distortions and cultural complicity that have too often embedded them-
selves in Christians’ belief systems.

There are many who will profit from this book. It will be edifying to Anabap-
tists, especially to many of us who already have an anti-imperial worldview and 
who want to make sense of the Old and New Testaments within our established 
worldviews. I imagine that the book will also be of interest to radically minded 
non-Christians who seek an alternative to empire and who will find surprising and 
fascinating information about the relevance of biblical history to their project. On 
the other hand, the book may be unconvincing to Christians of other traditions 
and those unfamiliar with the empire-criticism approach to the Bible. Friesen and 
Stoner are not biblical scholars in their own right, nor do they often appeal to the 
work of ecumenical biblical scholars; rather, they rely almost entirely on a single 
work by Wes Howard-Brook for their textual interpretation. As Friesen and Stoner 
know well, anyone can justify their doctrine with Scripture, so even in a popular 
work one desires more scholarly references to establish the credibility of various 
readings. On more than a couple of occasions, the authors claim to understand 
texts that have puzzled Christians and scholars for centuries—the messages are 
anti-imperial, of course! They may well be right, but without further reference to 
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reliable sources, a skeptic could very easily dismiss their entire project. 

One might also worry that the book relies too heavily on a binary categorization 
of texts as either pro-empire or anti-empire. Anti-empire stories are praised, while 
pro-empire stories are vilified as coming from places of imperial power; indeed, 
Friesen and Stoner often to seem to run the Bible through a kind of imperially 
poisoned-well hermeneutic—any text written by those close to the levers of the 
empire’s power necessarily serves the interests of empire. Members of the empire 
are always and unforgivably suspect. Empire ruins and poisons everything; thus, 
those in league with the empire cannot have authentic relationships with God. 
Any Old Testament book or story that holds a “David-and-Solomon” worldview 
(or honors the kings in any way) or that emphasizes temple worship is pro-empire 
and dismissed. Because this anti-imperial lens is laid upon the Scriptures, one is 
led to ignore or even deny the other ways God may speak to us through the Word, 
even through those ghastly pro-empire voices (Joshua, Judges, 1 Samuel, First 
Isaiah, the David tradition, etc.). The sheer wrongness of empire is so absolute that 
the reader is led to imagine that empire may be the only real evil about which we 
ought ever to speak. But those of us with a long experience of the redeeming but 
also flawed reality of our churches might wonder: is it really the case that small, 
nonviolent, forgiving, and suffering communities are guaranteed to be righteous? 
Is centralized power the only world-destructive malice with which we have to 
contend?

These questions lead to a final concern: Friesen and Stoner’s exhaustive focus on the 
political leaves one to wonder, where is God? To their credit, the authors do believe 
that life is more than political community: life involves love and loss and the entire 
panoply of human relationships (201). Nevertheless, there are only a handful of 
references to life also being about a living relationship with God (YHWH). In-
stead, Christianity seems to be first and foremost a political revolution. The work 
and message of Jesus is simply the formation of an alternative community, a new 
social system, one founded on justice, compassion, forgiveness, and nonviolent re-
sistance rather than domination, vengeance, and bloodshed (see 248–49, 271). In-
deed, these are all essential to the kingdom of God, but the presence of God itself 
is strangely elided by Friesen and Stoner’s account. Throughout the vast majority 
of the book, prayer is not mentioned as an important facet of this community—as 
if the strength to stand against empire and the wisdom for justice, compassion, 
and nonviolence could be imagined apart from calling on God’s Spirit in, with, 
and for us. For readers who believe—and believe it is extremely important—that 
God comes near to us, lives in us, and transforms our spirits with, yes, a kind of 
supernatural love, the vision of community presented by Friesen and Stoner may 
appear too much like a merely political vision of utopia. 

My concerns notwithstanding, If Not Empire, What? is a valuable and instructive 
book, especially for those of us eager to work for the kingdom of God and to con-
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front the empire. Throughout their book, Friesen and Stoner reiterate the radical, 
anti-imperial voice that the body of Christ needs to hear again and again if it is 
to make manifest the kingdom of God, here and now. It is a hard message but 
one we need to hear until all of our lives—political as well as spiritual—are fully 
conformed to the life of Christ.

Karin Holsinger Sherman is a writer and mother living at the center of imperial 
academic power in Cambridge, United Kingdom. She feels conflicted about this.

Ada María Isasi-Díaz and Eduardo Mendieta, eds., Decolonizing Episte-
mologies: Latina/o Theology and Philosophy, Fordham University Press, New 
York, 2012. 321 pp. $35.00. ISBN: 9780823241361. 

“The maintenance of life is an expression of knowledge” (19). This is how Walter 
Mignolo begins his opening essay in the edited volume Decolonizing Epistemologies: 
Latina/o Theology and Philosophy. Serving as a kind of capstone for the collection, 
Mignolo’s claim captures a thread and a position that runs through the other con-
tributions, albeit in different ways. The volume concerns the question of epistemol-
ogy—of what we know and how we know and how we know what we know, and, 
most importantly for Mignolo and friends, how we produce what we know. The 
claim that the maintenance of life—meaning all spheres of life: economic, political, 
social, religious, as well as the banal acts by which each of these are constructed 
each day—is an expression of knowledge suggests that everyday life reveals our 
epistemologies, and at the same time, that everyday life produces our epistemolo-
gies. In their essays, the authors of this volume attempt to decolonize these default 
epistemologies that order our lives—epistemologies that occur at the intersection 
of power and knowledge, of coloniality and liberation. 

Mignolo’s essay sets the stage for the remainder of the volume. He reviews the in-
teractions between modernity, coloniality, postmodernity, and decolonization. Co-
loniality refers to the ideological structure undergirding various forms of colonial-
ism and is, he argues, “constitutive of modernity” (23). Thus, there is a eurocentric 
linkage between knowledge and coloniality—eurologocentrism—which polices 
the boundaries of what counts as knowledge and who counts as an epistemic sub-
ject/agent. The work of decolonization is to de-link knowledge from eurocentrism 
(and thereby coloniality). “Decolonial thinking,” Mignolo writes, “means to dwell 
and think at the border (the slash “/” that divides and unites modernity/colonial-
ity)” (26). Further, “decolonizing epistemology and decolonial epistemology have 
to be anchored in geo- and body-politics of knowledge” (27). I want to highlight 
two essays that perform this epistemology well and raise some provocative points 
of contact with Mennonite/Anabaptist theology and epistemology. 

In her essay “Mujerista Discourse: A Platform for Latinas’ Subjugated Knowledge,” 
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Ada María Isasi-Díaz emphasizes the knowledge of Latinas at the grassroots. She 
privileges the voices of the oppressed and impoverished by “thinking with” them 
rather than “thinking about” them, as modern anthropologists tend to do (44). 
She positions herself in “an ongoing dialogue that profoundly respects the peoples’ 
ability to reason and to participate reflectively in their own struggle against op-
pression” (44). This decenters the eurologocentrism that privileges the white, the 
educated, the male. Isasi-Díaz affirms that the primary site for knowledge about 
oppression, conflict, resistance, and liberation is revealed and produced by those 
who experience it. She refers to this as lo cotidiano, which includes the experiences 
of micro aggressions, systemic oppression, and the ways of surviving and resisting 
them, as well as producing liberating forms of existing. In short, lo cotidiano refers 
to the profoundly deep and complex, yet also the ordinary: the “everyday of Lati-
nas” (46). By privileging lo cotidiano as the site of knowledge and ordinary Latinas 
as epistemic subjects/agents, the everyday also becomes the site of decolonization 
and decolonial empistemologies.

Just as coloniality’s eurologocentrism ignores the knowledge of the non-elite, it 
also renounces any knowledge not based in rationality—that is, in a disembodied, 
objective mind. In her essay “Thinking Bodies: The Spirit of Latina Incarnational 
Imagination,” Mayra Rivera Rivera makes her case for embodied knowledge and 
what she calls “body-talk” or “body-words” (209–10). She explains how bodies 
remember experiences, especially oppressive and traumatic ones: “Colonial-sexual 
violence against African and indigenous women of the Americas indelibly marked 
the bodies of many of their descendants. Greed, violence, enslavement literally 
became incarnate” (209). Body-talk is the language that emerges from these col-
onized bodies. Unlike abstract logocentric discourse, however, these are words 
“that emerge from the islanders’ bodies, from their mouths, stomachs, esophaguses, 
and so forth” (214). With poetic force, “body-words seek to erode the confining 
structures of U.S. national, racial, and sexual ideologies” (215). The decolonizing 
epistemology of these Latinas comes from their bodies, from how and what their 
bodies remember. Likewise, Mayra Rivera Rivera argues, their theology emerges 
out of the stigmatized body of Jesus whom they remember. Their theology is one of 
suffering and liberation embodied in the incarnate God. Contrary to the redemp-
tive suffering prevalent in colonialism, the purpose of Rivera’s linking of liberation 
with suffering bodies is to decolonize, to delink knowledge and liberation from 
coloniality and eurocentrism. 

Each of these essays provokes questions about the linkages between coloniality 
and Mennonite/Anabaptist knowledge, theology, and everyday life. Indeed, giv-
en that the Mennonite tradition is a Christian tradition that emerged in Europe 
during the rise of modernity, it should come as no surprise that white Mennonites 
in the Americas retain and reproduce epistemologies of oppression. These must be 
examined, recognized, and named—while Mennonite theology has been critical 
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of some forms of state violence, it has not been anti-colonial. It is also the case that 
through missionary work many others have joined Mennonite/Anabaptist tradi-
tions. Indeed, European Mennonites no longer constitute the largest demographic 
of Mennonites/Anabaptists globally. The essays by Isasi-Díaz and Rivera present 
a particular challenge to European Mennonites in this regard. How might we 
position ourselves with our sisters and brothers so that we can stand with them 
against the coloniality that oppresses them? Because coloniality is eurologocentric, 
this will involve a decentering of ourselves so that we can privilege those marginal 
Mennonites/Anabaptists (and others) who suffer under coloniality—so that we 
can hear their body-words and their theologies and epistemologies of liberation. 
We must ask ourselves: What Mennonite/Anabaptist knowledges have been ren-
dered unnecessary? What knowledges have we ignored? What knowledges have 
we deemed inadequate compared to our dominant eurocentric theologies? How do 
we decenter ourselves and enter into lo cotidiano of those on the margins of colonial 
regimes of power and knowledge? This is the challenge of decolonization that this 
book places before Mennonite/Anabaptist epistemologies and theologies today. 

Melanie Kampen is a member of Spring field Heights Mennonite Church in Win-
nipeg, Manitoba, Treaty 1 Territory, and is pursuing a PhD in Theology at the 
University of Toronto, territory of the Huron-Wendat and Petun First Nations, the 
Seneca, and the Mississaugas of the Credit River–Dish with One Spoon Wampum 
Belt Covenant. 

Beth Baron, The Orphan Scandal: Christian Missionaries and the Rise of the 
Muslim Brotherhood. Stanford University Press, Stanford, CA, 2014. 245 pp. 
$24.95. ISBN: 9780804791380.

In her provocative and insightful study The Orphan Scandal, historian Beth Baron 
tells a complex story in a consistently engaging and accessible manner, intertwining 
histories of American and European evangelicals, British colonial authorities, local 
elites, state officials, and leaders of the nascent Muslim Brotherhood in the 1920s 
and 1930s in Egypt. Baron organizes her study around a particular incident—the 
titular “orphan scandal” that rocked Egypt in 1933. On June 7 of that year, teenage 
Egyptian Muslim girl Turkiyya Hasan left the Swedish Salaam Mission school and 
home for orphans in Port Said after sustaining a beating that left her badly bruised. 
Hasan claimed the Swiss missionary Alzire Richoz had beaten her because she 
refused to convert to Christianity. Leaders of the mission school—who undeniably 
had exerted sustained emotional pressure on Hasan to convert—countered that 
Hasan had been beaten for showing disrespect to a visiting American mission-
ary. Hasan soon became a cause célèbre among activists in the still-young Muslim 
Brotherhood, with the ikhwan (brothers) using Hasan’s case to rally popular an-
ti-missionary sentiment. This “orphan scandal” in turn embroiled Egyptian state 
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and British colonial authorities. As Baron summarizes, the Hasan case “came to 
represent the frontline in the war between missionaries and Islamist groups such 
as the Muslim Brotherhood. And it showed contestations over legal jurisdiction 
between the state, religious authorities, and foreign representatives” (85).

Baron’s account is divided into two main parts. After a prologue narrating the 
events of Hasan’s beating, her fleeing to local authorities in Port Said, and the ways 
that different actors responded to the ensuing public outcry, Baron turns in part 
one to chapter-long histories of three different Protestant missions for “orphans” 
from Muslim, Coptic Christian, and Jewish families. (Islamic law distinguishes 
“orphans” [pl. aytam; sing. yatim], children who have lost a father, from “found-
lings” [pl. luqata; sing. laqit], children whose paternity is unknown. Protestant 
missionaries worked with both kinds of orphans.) Then, in part two, Baron exam-
ines how the Muslim Brotherhood used the Hasan affair to stoke anti-missionary 
sentiment and to expose the Egyptian state’s constraints (thanks to the British oc-
cupation and the Ottoman Capitulations) to control missionaries, in turn prompt-
ing the state simultaneously to expand its reach through the organizing of social 
services (including to orphans) and to act against the growing Islamist movement.

Chapters 2 through 4 present case studies of three Protestant mission efforts in the 
first decades of the twentieth century in Egypt, centered around care for orphans: 
the efforts of the American-based Presbyterian mission agencies in Cairo, with a 
particular emphasis on the Fowler Orphanage for girls established by the Quaker 
couple Esther and John Fowler and later taken over by the Presbyterians; the Asyut 
Orphanage in Upper Egypt led by Pentecostal missionary Lillian Trasher; and the 
efforts of Maria Ericsson and the Swedish Mission to Mohammedans in Port Said. 
Baron ably assesses the commonalities and the distinctive elements of these three 
mission efforts. She describes how missionaries viewed abandoned and orphaned 
children as an opportunity: “Where others saw a stigma,” she writes, “missionaries 
saw the possibility of ‘winning souls for Christ’: the child was a blank slate who 
could be saved” (37). While the American Presbyterians began their mission efforts 
with a focus on elite Egyptian families, the Presbyterians, Baron contends, shifted 
focus to “working with slaves, orphans, and abandoned children, whose families 
made few if any claims and who could stay on in Egypt to help the evangelicals” 
(44). 

These different Protestant orphanages sought to keep children in the homes as long 
as possible so that missionaries “would have time to shape” their charges through 
routines of religious lessons, homework, housework, and prayer (51). When ex-
tended families placed orphans at Fowler House or the Asyut Orphanage, they had 
to sign contracts promising to leave the children at the orphanage until the age of 
eighteen (69). When extended families pulled their children from one of these or-
phanages, the missionaries experienced it as a profound loss: one missionary wrote 
with lament of “a dear little ten-year-old Mohammedan . . . stolen by her father and 
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married soon after because he feared she might become a Christian” (52). Orphan 
children were part of what Protestant missionaries viewed as a “spiritual landscape” 
that they described in militant terms, with missionaries occupying, retreating, bat-
tling upon, facing sieges, and ceding territory within this spiritual landscape (39).

Children received in missionary orphanages were expected to “study the Bible, sit 
in on services, and listen to prayer,” partaking in Protestant Christian practices 
despite their Muslim, Jewish, or Coptic families of origins. Children at Asyut 
Orphanage, where around 10 percent of the children came from Muslim families, 
learned English by listening to gramophone hymns like “Onward, Christian Sol-
diers!” and “Joy to the World” (73). Children did not have to become Christians at 
the orphanage, but they were expected to “follow the forms of Christian practice 
and discipline” (95). Baron observes that low-income, socially marginalized Egyp-
tians “initially took this to be a small price to pay for services which were in short 
supply” (27).

Baron explores the complicated relations between the missionaries and colonial 
authorities. The colonial authorities protected missionary efforts, yet missionaries 
often chafed at what they experienced as restrictions. Baron explains that “colonial 
officials protected the right of Christian missionaries to proselytize, but they did 
not go out of their way to protect converts and allowed Islamic courts to decide 
cases of personal status.” George Swan, leader of the Egypt General Mission and 
head of the Inter-Mission Council when the orphan scandal erupted, described 
British officials as “hyper-nervous about the Moslem faith” and as keeping “a tight 
hand on Christian Missions, fearing that they would be a cause of arousing the 
Mohammedans to fanatical uprising” (36).

Baron’s case studies highlight how European and American women coming from 
patriarchal denominations in which they would have had minimal scope for reli-
gious leadership back home were able to exercise such leadership in Egypt. Baron 
also teases out differences among the Protestant mission efforts she studies, noting 
how Presbyterian missionaries closely examined potential baptismal candidates, 
testing whether or not orphan girls who sought to convert displayed sufficient piety, 
knowledge, and commitment, whereas Trasher, as a Pentecostal, gave particular 
weight to spontaneous religious experience—the baptism of the Spirit—in the life 
of her orphaned charges.

In part two, Baron examines how Islamist movements such as the Muslim Broth-
erhood deployed concerns over Christian missionary activity to mobilize and at-
tract followers, with these efforts focused and intensified by the public outcry at 
Hasan’s beating and the alleged attempt at forced conversion. Baron explains how 
the Muslim Brotherhood drew upon an understanding of religious freedom quite 
different from the understanding held by Christian missionaries in order to orga-
nize opposition to such missionary outreach. “To missionaries,” Baron observes, 
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“freedom of religion meant the freedom to choose and to change their religion. To 
Muslims, it meant freedom of religious minorities to practice their religion and of 
the majority to protect their own, particularly the young and vulnerable, from pros-
elytizing” (53). Christian missionaries, Baron continues, presented a serious threat 
in the eyes of the ikhwan: such missionaries “undermined the faith of Muslims, 
going after orphaned, abandoned, and poor children, whose care was mandated by 
Islam. The prevalence of female evangelicals roaming the countryside freely and 
targeting young girls as well as occasionally ‘seducing’ young men, according to 
critics, presented a cultural challenge to Islamists and the gender order they envi-
sioned” (117). Hassan al-Banna, founder of the Muslim Brotherhood, criticized the 
duplicitous nature of Christian service, warning that “under the guise of practicing 
medicine, teaching embroidery, and sheltering boys and girls,” missionaries were 
seeking to pull Muslims from their faith (119).

Perhaps the most fascinating dimension of Baron’s book is her demonstration of 
how the Muslim Brotherhood emulated and adopted Christian missionary strat-
egies. “Learning from the missionaries,” Baron contends, “al-Banna and Broth-
ers preached in clubs and cafes; traveled to towns and villages to spread the call 
(da’wa); and set up weekly lectures designed to counter the influence of missionary 
talks” (124). She continues: “The Brothers learned from their first adversaries that 
providing social welfare was an excellent way of recruiting supporters and spread-
ing their message” (134). One Muslim Brother emphasized the need to adopt “the 
active means of the missionaries” (135), while Labiba Ahmad stressed the impor-
tance of Islamists organizing and providing social services for the poor and the 
elderly “in order to block the path of the missionaries” (137).

In her concluding chapters, Baron analyzes how the Egyptian government re-
sponded to the orphan scandal in a two-fold manner: by “extracting Muslim chil-
dren from missionary orphanages and finding them new homes” (166), in the pro-
cess expanding the reach of the Egyptian state and inscribing sectarian divisions 
into Egyptian society while also “containing, then crushing, the anti-missionary 
movement” (152) in the process of beating back the Muslim Brotherhood’s chal-
lenge to its authority.

The Orphan Scandal is a model of mission history that offers a humanizing account 
of mission efforts while situating such efforts within broader social, political, and 
colonial contexts. Baron’s study should be read by anyone interested in the history 
of Western Christian mission efforts in the Middle East generally and Egypt spe-
cifically, as well as by anyone examining how children—from low-income families 
in particular and especially orphans—have been a focus of Protestant missionary 
efforts.

Alain Epp Weaver directs the Planning, Learning, and Disaster response for Men-
nonite Central Committee and is the author of  Mapping Exile and Return: Pales-
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tinian Dispossession and a Political Theology for a Shared Future (Minneapolis: 
Fortress, 2014).

John E. Sharp, My Calling to Fulfill: The Orie O. Miller Story, Herald Press, 
Harrisonburg, VA, 2015. 439 pp. $29.99. ISBN: 9780836199338.

This new biography of Orie O. Miller (1892–1977) by John E. Sharp is a richly 
textured account of a Mennonite leader who was involved in developing much of 
the institutional infrastructure through which Mennonite life, witness, and ser-
vice were channeled between 1920 and 1960. Miller’s expansive vision and strong 
leadership contributed directly to constructing the trajectory that by the end of 
the twentieth century had transformed the Eurocentric Mennonite enclave into a 
global movement.

This biography can be read on several levels. Sharp crafts a compelling narrative 
of a man whose leadership gifts were recognized early and who would be called to 
play multiple strategic roles. The reader encounters a plethora of acronyms for the 
multiple agencies, committees, and boards in which Miller was a moving force. 
This is also a study of the intergenerational struggle of a conservative ethno-reli-
gious community to negotiate rapid cultural change in the tumultuous twentieth 
century. Finally, the biography traces the steady development of international mis-
sion and service ministries that have reshaped Mennonite reality. Visionary leaders 
will respond to crises as opportunities to mobilize intellectual, financial, material, 
and human resources to address the new issues. 

In 1864 John F. Funk, a young Mennonite entrepreneur, founded Herald of Truth. 
Funk served well a church in transition by publishing German and English edi-
tions of the newspaper. He promoted a series of innovations and new structures. 
By 1910 evangelistic meetings and Sunday schools had become widely accepted, 
and the Mennonite Church had boards of missions and charities, publications, 
education, and a Mennonite General Conference. Parallel developments had taken 
place in other Mennonite groups. But Mennonites were not prepared for what lay 
immediately ahead.

World War I marked what Dutch historian Jan Romein called the “watershed of 
two eras.” For all churches, the modernist-fundamentalist conflict was a major 
expression of this multi-pronged crisis. Miller’s generation bore the brunt of these 
crises.    

Orie Otis Miller was born and reared in a traditional, closely knit Amish Men-
nonite community in northern Indiana. Father and son had great respect for one 
another. Miller embraced the values he absorbed from his parents and local con-
gregation, of which his father was the leader, and developed a rigorous form of 
discipleship based on a holistic understanding of the gospel. 
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Lacking their own organization in 1918 to respond to war-devastated Europe 
and the Middle East, Mennonite workers were placed with the Quaker and in-
ter-church Near East Relief agencies. Miller was one of nine young Mennonites 
sent to serve with Near East Relief in 1919. Assigned to Beirut, he was soon made 
director of operations for that region. In 1920, following the founding of Menno-
nite Central Committee, Miller led a team of three young men in an attempt to 
get food and clothing to the Mennonites in southern Russia. These were formative 
experiences that he would draw on throughout his life. In addition to honing his 
administrative skills, Miller learned to know people of a variety of religious per-
suasions and saw the strengths and values each offered. 

Over the years, as Miller led service and mission programs in many countries, he 
always made contact with one or two people in a particular country who were well 
informed. Each time he visited that country, he would call on these individuals. 
He valued the broader view of the present situation of those who kept their fingers 
on the pulse of the nation. He was also developing valuable relations with leaders 
of other churches, missions, and service agencies. 

Since he was not “native born” and had graduated from Goshen College, Miller 
was mistrusted and censured by conservative Lancaster County Mennonites for 
his openness toward other Christians. One can only marvel at his humility and 
patience toward these critics. His love and respect for the church could hard-
ly be questioned. Quietly attending assemblies of the International Missionary 
Council, he interacted with leading figures in Protestant missions. When he led 
Eastern Mennonite Missions (EMM) into cross-cultural missionary work in the 
early 1930s, he determined to avoid mistakes older missions were charged with. In 
preparation for finding a field for EMM in East Africa, Miller went to London to 
consult with the director of World Dominion, a group inspired by the writings of 
Roland Allen, a sharp critic of traditional missions. 

Miller recognized that the kind of traditionalism to which Lancaster County 
Mennonites clung was a drag on effective cross-cultural mission. The traditionalist 
mindset could not be reconciled with Allen’s “indigenous church” ideal, but Miller 
knew that the resources needed to engage in world mission had to come from this 
supporting constituency. He was confident cultural change and adaptation would 
be byproducts of participation in world mission. 

As Sharp amply demonstrates, Miller was a visionary leader. Repeatedly, Miller 
anticipated emerging needs and opportunities. The list of new agencies and pro-
grams launched as a result of his driving initiative provides a clue to the scope 
of his influence across four decades. Always working with others and with utter 
loyalty to the church, Miller helped Mennonites find their way through multiple 
crises and into varied ministries around the world. For more than a decade after he 
retired from administrative responsibilities, he restlessly traveled the world, always 
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in quest of “the next frontier.”

In a work of this complexity and scope, the author has admirably organized and 
effectively presented the material. Only occasionally does an error creep in. For 
example, the statement on page 190 concerning the Brethren in Christ mission 
movement is incorrect: Sharp claims that the “Brethren in Christ were several 
decades ahead of Mennonites in sending and supporting foreign missionaries.” 
In reality, Mennonite Brethren, the General Conference Mennonite Church, and 
the (Old) Mennonite Church were sending and supporting missionaries in Java, 
Turkey, and India at the same time as the Brethren in Christ. Also, the discussion 
on pages 222–24 refers several times to “George Brunk.” Since several key leaders 
in the Mennonite Church have carried that name, making clear which one is being 
referenced along the way would help the reader. Sharp has demonstrated the rich 
resources to be found in biographical studies. We are in his debt for this excellent 
portrait of a remarkable leader.

Wilbert R. Shenk is senior professor of mission history and contemporary culture, 
Fuller Graduate School of Intercultural Studies.


