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The World Missionary Conference, Edinburgh 1910, has passed into Christian legend. It was a landmark in the history of mission; the starting point of the modern theology of mission; the high point of the modern Western missionary movement and the point from which it declined; the launch-pad of the modern ecumenical movement; the point at which Christians first began to glimpse something of what a world church would be like, writes Professor Andrew Walls
. The glimpse of the World Church became a bright gaze in the subsequent years, especially at the Tambaram Conference in 1938. Edinburgh and Tambaram present two contrasting pictures or, more appropriately, two developing phases of Christian missions. From 1910 to 1938, was there a paradigm shift in the nature and scope of Christian missions, or was it simply the scope of Missions getting broadened, is the question we address in this paper. We propose to attest the latter, citing three specific points.

1. Western enterprise turns truly International:  The sheer numbers tell the story of transformation of Christian Mission from the First World Missionary Conference at Edinburgh to the third in Tambaram, in mere 28 years of time. At Edinburgh there were 1,215 official delegates, out of which 509 were British, 491 were North American, 169 came from Continental Europe, 27 were from the white colonies of South Africa and only 19 from the non-Western world, of which all but one from Asia. There was only one indigenous black African Christian from Ghana, whose name did not even appear in the list of official delegates
. 


By a contrast out of the 471 delegates at Tambaram, more than half of them were from younger Churches. The Chinese delegation comprised as many as forty eight members, which included the distinguished theologian T.C.Chao. The Indian delegation was even bigger: sixty one members, which included names such as Bishop Azariah, Chenchiah, D.G.Moses, and Professor P.D.Devanandan was in charge of the stenographic staff. Three distinguished members from Africa included theologian C.G.Baeta from Ghana, and Albert Lutuli and Miss Mina Soga from South Africa. There were also twenty three delegates from Latin America
.  Even at Tambaram there was no Oriental church representation or any Catholic observers. Against this background, observes Carl Hallencreutz at the 50th anniversary of Tambaram, Tambaram really reflects ecumenical progress when the Catholic Archbishop of Madras delivered the inaugural address and a Greek Orthodox bishop chaired a session
.


The above data is a clear pointer to the shift of the centre of Christianity from the Northern hemisphere to the Southern on one hand, and the tremendous expansion of ecumenical witness of the universal Church. The Edinburgh conference was indeed the birthplace of the modern ecumenical movement
, and the nature, strategies and the boundaries of Missions have been ever expanding with every passing decade! The very fact that Edinburgh centenary is being celebrated, among other places, at Boston, and at Cape Town, under the auspices of the Lausanne Committee for World Evangelization, speaks volumes of its significance around the world.

2. Relations to Other Faiths: Farquhar, Kraemer and Hogg


Although there were hardly any theological debates at Edinburgh, Tambaram presents a different story altogether. The fascinating debates surrounding the relationship between Christianity and other faiths, which were initiated at Edinburgh Commission IV, reached a climax by 1938. It is not our intention, nor is it possible, to deal with the arguments of the three great theologians of the era, Farquhar, Hogg and Kraemer, but would like to mention the three mainstream theological views—Fulfilment, Selective Contrast, and Continuity-Discontinuity, which would enable us understand how theological cross-currents had unbelievably widened the contours of mission from Edinburgh to Tambaram.


Perhaps William Miller of Madras Christian College could be seen as a pioneer of fulfilment theology. Writing as early as 1868 on Scottish Missions in India, Miller observed, Hinduism is emphatically a system, a mighty mass, a living unity and power, not only embracing, but welding into one, the unnumbered millions by whom it is professed, as no other faith in the world does now, or probably has ever done. It is this feature in it that has chiefly determined the nature of our Missions. It must largely affect everything that can be wisely done for the liberation and enlightenment of India
. With this positive assessment of Hinduism, Miller consistently argued for over five decades that Hinduism could not be excluded from the plans of God, and that Christianity and Hinduism could work in concentric circles to fulfil the master plans of God. 

Miller therefore felt that educational institutions in India could not be used as places for conversion, but rather as avenues for preparing the Hindus in a Christian direction (praeparatio evangelica). Christian missions are like leaven, which, though not seen outside, yet is innately transforming. His biographer O.Kandaswami Chetty summed up to say that for Miller, Christ was the friend of all that was good and true not only in Christianity, but in Hinduism. Likewise the idea of Christ the fulfiller was made familiar to the minds of South India largely due to the teachings and influence of Miller
. Not surprisingly therefore, Eric Sharpe observes that Farquhar’ work on fulfilment theology in Bengal was built on foundation originally laid in Madras
. 

It was however Miller’s colleagues in Madras such as Bernard Lucas, T.E.Slater, the latter more especially through his idea of Christianity relating to Higher Hinduism, who articulated fulfilment theology at Edinburgh conference
. And although Farquhar fully worked out fulfilment thesis in his seminal work, The Crown of Hinduism only in 1913, yet several of his arguments could be found at Edinburgh as well. In his paper Farquhar argued, (But), if all religions are human, and yet men can in the long run hold only Christianity, clearly it must be, in some sense, the climax of the religious development of the world, the end and culmination of all religions.  If all the great religious instincts, which have created the other faiths, find ultimate satisfaction in Christianity, then Christianity stands in a very definite relation to every other religion.  It is the fulfilment and crown of each; and it is our privilege and duty to trace the lines of connection and lead the peoples up to the Christ
. 

One of the chief critics of Farquhar’s fulfilment thesis was A.G.Hogg, Professor at Madras Christian College. Ever since he published his Karma and Redemption (1904) in MCC Magazine, Hogg had explored ways of relating Christianity to Hinduism. For him, Farquhar’s position that Christianity fulfils all the noblest aspirations of the Hindus appeared ill-founded and condescending, because Hogg was convinced that in Hinduism there was both searching and finding, and that a Christian was not offering what a Hindu was searching. Under certain circumstances, a Christian however could make the Hindu feel the need for what is available only in Christianity. 

In this endeavour, Hogg developed his Method of selective contrasts. It is not the comparisons that lead us closer to Truth; but any one or few fundamental contrasts. Even if one fundamental contrast is subjected to rigorous intellectual analysis, it might draw us closer to Truth. With this methodology, Hogg chose to show that the theory of Karma is an excellent analysis of human predicament, but its solution could be found only in the Christian doctrine of Redemption
. 

By 1938 there was a theological storm brewing. Against the background of Jerusalem’s conference in 1928, which grappled with issues such as secularism and religious plurality, and of W.E. Hocking’s laymen’s enquiry Rethinking Mission (1932), which provided a radical critique of Christian missions in the pluralist world, Hendrik Kraemer was asked by the IMC to write a book on evangelism in the modern world with special reference to the Non-Christian religions
. The result was his book, The Christian Message in a Non-Christian World, which dominated proceedings of the Tambaram conference.

The purpose of the book, according to Kraemer, was to state the fundamental position of the Christian church as the witness-bearing body in the modern world, and relate this to different conflicting views of the attitude taken by Christians towards other faiths
. The two central theses in the book are: a) the Christian revelation is absolutely sui generis, and b) the relation between Christian revelation and other religions is not one of continuity, but discontinuity. Kraemer however did not believe that other religions were all darkness and error, but only that the 'universal religious consciousness' found in them, did not express Revelation as fully and in the same way as was done in the incarnation of Jesus Christ, who is the ultimate standard of reference. Therefore, if one were to decide on following Christ, he or she should make a clean break with their religious past, whether it is in non-Christian religions, or even in, what Kraemer termed 'empirical Christianity'. 

A searching critic of Kraemer's theology once again was A.G.Hogg
, who argued that other religions such as Hinduism are not products of human religious consciousness, but developments due to God’s continuously active endeavour to reveal Himself
. While defining his 'discontinuity' thesis, Kraemer had mistaken the occurrence of revelation with the content of revelation in Jesus Christ, where the latter could better relate Christianity to the non-Christian faiths. Kraemer, according to Hogg, also failed to take into account the vital distinction between faith, which is personal and existential, and belief, which is a doctrinal formulation, in Christianity as well as in other religions. Kraemer later termed these criticisms of Hogg as coming from a too individualistic and primarily psychological angle
. 

These three developments are cited in order to show how Christian missions had developed dialectically as responses to several unforeseen theological tensions, and against the emergence of pluralist and secular backgrounds. These theological dialectics are likely to continue in future as well, which further expand the mission field in modern times.
3. Mission: Church-centred as well as Kingdom-centred 


As the Commission II was titled, The Native Church and Its Workers, the Edinburgh conference was chiefly church-centred. The three important dimensions of the Church were specially addressed by the members viz. self-government, self-support and self-propagation. This Commission also discussed at length the denomination-related organizations and their related missions, the salaries of the Church workers etc., 

There were two contrary responses emerged from within India. While Sushil Kumar Rudra, the then Principal of St Stephen’s College, was of the view that the concept of self-support virtually did not exist, because nine tenths’ of the converts came from menial backgrounds or from the humblest class of wage-earners. While some Churches in the South India such as the LMS in Travancore and the Wesleyan Methodist mission in Royapettah, Madras responded to say that they were raising funds indigenously in order to support their missionaries
.


This Edinburgh focus on church-centred mission was further continued during the Tambaram conference as well, thanks to Kraemer’s articulation of it in his The Christian Message in the non-Christian World. In his concluding chapter, Kraemer laid special emphasis on (a) the fundamental position of the church as the witness-bearing body, and (b) its missionary approach to the great non-Christian faiths
.  

Among the Indian theologians at Tambaram, however, a clear tension and a sharp contrast surfaced with regard to the basis of Christian missions. V.S.Azariah, following John Mott and Kraemer, took the position that the Church was indispensable for Christian mission and witness. As a champion of mass conversions, he felt that a centralized Episcopal system was essential in India in order to block caste divisions and to maintain Christian sacramental worship and community life
. Azariah throughout his life opposed attempts of certain radical Indian thinkers who wanted to ‘liberate’ the Indian church from its ‘western captivity’
. Azariah was also wary of Indian theology being developed on Hindu terms and philosophies
.

As against the Church-centred missiology of Azariah and Kraemer, a group of Indian theologians, led by Chenchiah and Chakkarai, formed the Rethinking Christianity group in Madras, which inter alia argued that Indian Christian community could not ignore the common Hindu heritage, its culture and traditions. They felt that in the wider context of fighting colonialism it was imperative that Indian Christians should go with the overwhelming Hindu majority. Besides, thinkers like Chenchiah argued that the work of the Holy Spirit transcended the boundaries of the Church, and the examples like the Ashram movement are powerful illustrations of how Christianity could relate itself to certain Indian traditions and practices. They questioned as to how the church be the basis of mission, when the caste distinctions still prevailed in it.
Owing these considerations, the Church-centred mission appeared too narrow for them, and the alternative was to speak of Mission in terms of the Kingdom of God. They believed that the concept of the kingdom of God gives theological and sociological space for those who wish to follow Christ and share kingdom values, but yet find it hard to fit into the structured church, and this is possible because of the fact that Christ is not bound by the church
. 
Today, the whole debate might look unnecessary. Ecclesio-centred and Regno-centred missions need not be mutually exclusive or opposite, but could well be complimentary. Some mission workers may be rooted to their respective Churches, and work through them; While others might choose to labour in the larger vineyard of the society. The Spirit’s work is seen not only within the confines of the Church, but all around wherever kingdom values are found. Often times problems arise when church-centred mission is articulated in too narrow terms, and the Kingdom-centred mission in too elastic ways. When the Lord said, Go ye into the World, He surely meant no human-made boundaries. 
Conclusion: Give us Friends, so ended a most memorable speech delivered by V.S.Azariah at Edinburgh conference, which struck the missionary community ‘like a bomb’
. Even while the Western servants of God were engaged in exploring ways of evangelizing the rest of the world, this stunning speech of a non-white must have come as a rude shock. Likewise, Kraemer could never have anticipated the kind of reactions from some Indian Christians, who were unwilling to follow a Christianity, which was discontinuous with their Indian heritage. These two examples illustrate the fact that it is impossible to anticipate the encounters of, or draw boundaries for, Christian missions, nor believe in certainty of strategies to carry it out.  

As Brian Stanley, in his thorough-going analysis of the Edinburgh conference rightly observes, The Edinburgh conference was a superbly organized and high-minded attempt to present and analyze scientifically what appeared to the best western Christian minds of the day to be the observable ‘facts’ of missionary expansion and policy….Yet it managed to combine its moments of profound and bold insight with some fundamental mis-readings of the signs of the future of Christianity.The measure of missionary success enjoyed by Christianity in the century that followed arguably owed rather little to the priorities set and the objectives enunciated at Edinburgh.  The Christian faith was indeed to be transfigured over the next century, but not in the way or through the mechanisms that they imagined.  The most effective instrument of that transfiguration would not be western mission agencies or institutions of any kind, but rather a great and sometimes unorthodox miscellany of indigenous pastors, prophets, catechists, and evangelists, men and women who had little or no access to the metropolitan mission headquarters and the wealth of dollars and pounds which kept the missionary society machinery turning; they professed instead to rely on the simple transforming power of the Spirit and the Word
.

We have come a long way from both Edinburgh and Tambaram, which could never have anticipated the kind of Missions we have today: Mission for the New Agers or AIDS patients, for the homosexuals or to the  Postmodernists or the kind of Mission which would grapple with problems like Globalization or climate change.  Any Christian mission, if it does not engage with and develop appropriate Biblically-based strategies to deal with the contemporary challenges, would be woefully inadequate. New situations will arise, and new challenges will emerge, but the Spirit of God will always raise a new breed of missionaries, and provide new mission strategies, if only we humble ourselves and discern His ways. 
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