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Zu diesem Heft

Die Fortsetzung des Gesprédchs der Internationalen Akademie fir
praktische Theologie fiiltt dieses Heft. Dieser in jeder Hinsicht 6ku-
menische wissenschaftliche Gesprachskreis fand sich in Bern im ver-
gangenen Jahr zu seiner zweiten Sitzung zusammen. Wir bitten unse-
re deutschen Leser wieder um Verstdndnis, daB wegen dieser 6ku-
menischen Ausrichtung viele Texte in _englischer Sprache abgedruckt
sind und wir aus Kostengriinden auf Ubersetzungen verzichten mis-
sen. Die Einfiihrung von Klaus Wegenast will tiber diese Schwierigkei-
ten hinweghelfen.

Wir hoffen, daB die Gesprachsteilnehmer in Seoul im April 1997 Nut-
zen aus diesem Heft ziehen werden und griiBen alle dort Versammel-
ten auf diesem Wege herzlich.

R. Schmidt-Rost
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16 (19986) 175-179

Klaus Wegenast

Praktische Theologie zwischen Offenbarung und ge-
sellschaftlichem Kontext

Einleitende Bemerkungen

Das Heft 1 des 15. Jahrgangs dieser Zeitschrift aus dem Jahr 1995
dokumentierte die erste Session der Skumenischen ,International
Academy of Practical Theology“, welche im August 1993 in Princeton
NJ stattgefunden hatte. Inzwischen hat die Academy vom 7.-11. Juni
1995 in Bern getagt. Das Gesamtthema dieser zweiten Session, das
von einer Arbeitsgruppe vorbereitet worden ist, lautete ,Normativity
and Context in Practical Theology“. Mehr als bisher solite das Ver-
héltnis zwischen einer dem Sola Scriptura der Reformation oder auch
dem Schriftbezug der katholischen Theologie verpflichteten wissen-
schaftlichen Arbeiten an den Fakultdten und Seminaren und der kon-
kreten Abhangigkeit theologischen Fragens und Verstehens von ge-
sellschaftlichen Bedingungen bewuBt gemacht und kritisch-konstruktiv
bearbeitet werden. Motiviert war die Arbeitsgruppe nicht zuerst von
der nicht ganz neuen Einsicht, daB die Heilige Schrift nicht so etwas
darstellt wie ein Kompendium fiir die Lésung aller Fragen aller Zeiten,
sondern eher von der etwas neueren Erkenntnis, daB alles Fragen
und Verstehen im Blick auf die Bibel jetzt und immer schon durch den
jeweiligen gesellschaftlichen Kontext wesentlich mitbedingt ist.

DaB eine Kldarung des anstehenden Problems nicht allein innertheo-
logisch méglich ist, war der Arbeitsgruppe dabei von Anfang an klar,
zumal jeder Praktische Theologe fast taglich auf sozialwissenschaftli-
chen Succurs angewiesen ist, wenn er seine Arbeit nicht ins Leere
laufen sehen méchte. Wie immer, als eine Theorie, die Anteil hat an
Theologie und Sozialwissenschaften, wird die Praktische Theologie
nicht nur deutlich machen miissen, daB sie als theologische Bemui-
hung, der es um die Frage nach Gott im Zusammenhang mit bibli-
schen Traditionen geht, notwendig auf verschiedene Human- und
Sozialwissenschaften angewiesen ist, sondern auch, wie sie als so-
ziologisch, paddagogisch oder psychologisch orientierte Wissenschaft
in spezifischer Weise an der Gesamtaufgabe der Theologie Anteil hat.

Das sich hier stellende Grundproblem lautet so: Wie kann eine theo-
logische Grundlagenbesinnung als historische, systematische und
auch praktische und das vor allem in der Praktischen Theologie eben-
so wesentliche Handlungswissen so miteinander ins Verhaltnis ge-
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setzt werden, daB das sich den Sozialwissenschaften verpflichtete
Handlungswissen theologisch verantwortet erscheint und die Theolo-
gie sozial- und humanwissenschatftlich kommunikabel ?

Unter dem Anspruch dieser Fragestellung wurde das Programm
strukturiert.

Franz-Xaver Kaufmann, bekannt durch seine wichtigen Beitrage zum
Verhaltnis von Kirche und Gesellschaft im Rahmen ,nachchristlicher*
Verhdlinisse, versuchte in seinem einleitenden Beitrag ,Normativity
and Context in Sociological Perspective“ uns Theologen zu zeigen ,
wie sich einem Soziologen das Verhéltnis von Normgebundenheit und
aktueller gesellschattlicher Abhéngigkeit des Fragens und Denkens
darstellt.

Gleichsam als ,Probe aufs Exempel“ unternahmen es in einem zwei-
ten Durchgang drei Praktische Theologen aus drei verschiedenen
Erdteilen und drei durchaus verschiedenen gesellschaftlichen Bedin-
gungsfeldern, das durch das Tagungsthema gestellte Problem in An-
griff zu nehmen und kritisch zu erértern. Jiirgen Henkys berichtete
aus seiner Sicht von den Wechselwirkungen zwischen einer sozialisti-
schen Gesellschaft und einer Minderheitenkirche in der ehemaligen
DDR. Abraham A. Berinyuu aus dem Entwicklungsland Ghana, in
dessen Kontext er als Praktischer Theologe seine Pflicht darin sieht,
.0 reflect on the interplay between religious Experience, the traditi-
on... through which that experience is interpreted and the cultural,
spiritual, and psycho-social Context and the economic and political
status of that person or group of persons.

Joon Kwan Un endlich aus Siid-Korea zeichnete die Geschichte sei-
ner Kirche in die Entwicklungen ein, die aus einer traditionell asiati-
schen Gesellschaft ein hochindustrialisiertes Schwellenland machten,
das nach spezifisch anderen Paradigmata theologischer Arbeit fragen
14Bt, als sie gegenwdrtig noch kirchenbestimmend erscheinen. Man ist
gespannt, was da in den nédchsten zehn Jahren geschieht.

Marcel Viau aus Quebec in Kanada und Paul H. Ballard aus Cardiff
in Wales hatten die Aufgabe, ,Kontext“ als Begriff einer prak-
tisch-theologischen Theorie zu definieren und dabei zu zeigen, in wel-
chem Verhéltnis christlicher Glaube zu unserer konkreten weltlichen
Existenz steht. Beide Referenten wurden dabei sehr konkret und lie-
Ben nicht nur vermuten, wie schwierig es ist, die beiden ,Horizonte*
sinnvoll miteinander in Beziehung zu setzen, ja zu ,verschmelzen®.
Wo sind wir als Christen zum Widerstand gerufen, wo zur Anpas-
sung?
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Ein vierter Durchgang der Konferenz sollte zeigen, daB es durchaus
verschiedene Fragehinsichten und Analyseméglichkeiten gibt, wenn
wir als Praktische Theologen das Verhdltnis von ,Glauben“ und Ge-
sellschaft bedenken wollen. Wo gibt es da ein tertium comparationis,
wo schlieBen sich verschiedene Fragestellungen geradezu gegensei-
tig aus? Natirlich war es uns nicht moglich, alle méglichen Perspekti-
ven namhaft zu machen. Wir beschrankten uns deshalb auf die sog.
feministische (Riet Bons-Storm, Groningen) und die empirische mit
ihrer Grundfrage nach dem Verhdltnis zwischen hermeneutischer und
empirischer Methodologie, die noch kaum bearbeitet worden ist (Ger-
ben Heitink, Amsterdam). Die Erkrankung der Referentin Elaine
Ramshaw verhinderte eine Arbeit an der hermeneutischen Perspekti-
ve.

In einem flinften Durchgang sollte der Versuch unternommen werden,
die Kontextualitdt theologischer Arbeit im Rahmen der Praktischen
Theologie als fiir alle Teildisziplinen grundlegende Kategorie theolo-
gisch zu reflektieren und als handlungsanweisende Fragehinsicht
kenntlich zu machen. Reiner Preul unternahm in diesem Zusammen-
hang einen m.E. gelungenen Versuch, sich dieser Problematik anzu-
nehmen. Der zweite Beitrag in diesem Durchgang stammte von Rick
Osmer aus Princeton, den wir leider hier nicht abdrucken kénnen, da
er in einer anderen Zeitschrift erscheinen wird. Seine StoBrichtung
war eine dhnliche wie die R. Preuls. Der sechste und letzte Durch-
gang war dem Verhaltnis der Praktischen Theologie zu anderen theo-
logischen Disziplinen und zu den Humanwissenschaften gewidmet,
dem auch James Fowler wichtige Passagen seines offentlichen Vor-
trags unter dem Titel ,The Emerging New Shape of Practical
Theology“ gewidmet hat.

Klaus Wegenast zeigte in seinem Beitrag, wie obsolet das normativ-
deduktive Modell theologischer Arbeit vom Text zur Praxis als Ein-
bahnstraBe geworden ist angesichts der gesellschaftlichen Wandlun-
gen seit der Aufklarung und schiégt neue Modelle einer moglichen Ko-
operation vor. Duncan B. Forrester aus Edinburgh wollte in ver-
schiedenen Anldufen die Zusammengehorigkeit, aber auch die un-
Uberwindbaren Unterschiede zwischen ,Theologie“ als Discurs um
Gott und mit Gott und ethischer Reflexion in einem bestimmten Kon-
text als Aufgabe von Universitdt und Kirche aufweisen. Die Konferenz
endete mit dem weit ausladenden und grundlegenden Beitrag von
James E. Loder aus Princeton, in dem das Verhaltnis von Kontext
und Offenbarung als interdisziplindres Problem beschrieben und auch
angegangen wird.
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In allen Teilen der Konferenz von Bern war expressis verbis oder doch
clam-heimlich das Problem virulent, in welchem Verhéltnis sich
Theologie, vor allem die Praktische, zu den Sozial- und Humanwis-
senschaften verstehen soll, genauer, wie sich hermeneutische und
empirische Methoden im Haus der Praktischen Theologie zueinander
verhalten.

Es ist hier nicht der Ort, breiter zu werden, aber doch die Gelegenheit,
in einigen Thesen und Uberlegungen etwas konkreter zu werden.

Zuerst 6 Thesen:

1. Theologie als Arbeit von Menschen fiir Menschen ist immer
schon situativ, d.h. gesellschaftlich bedingt, und muB, will sie es
vermeiden erfolglos zu bleiben und dartiberhinaus fiir wechselnde
Verwertungszusammenhdnge miBbraucht zu werden, fiir eine
Aufklarung ihrer Bedingtheit Sorge tragen.

2.  Will Theologie eine verifizierbare Funktion haben fiir individuelle
und gesellschaftliche Situationen, muB sie die Frage nach der
Heilsbedeutsamkeit des Glaubens durch eine gleichintensive und
gleichurspriingliche Frage nach den Voraussetzungen und Be-
dingungen des Glaubens und eines mdoglichen Verstehens durch
bestimmte Adressaten erginzen.

3. Daraus ergibt sich vor allem fiir die praktisch-theologische For-
schung und Lehre die Notwendigkeit, neben hermeneutischen
Erkenntnissen und Methoden solche der Sozial- und Humanwis-
senschaften zur Kenntnis zu nehmen und zum Gegenstand eige-
ner Forschungen zu machen.

4. Als Gesprachspartnerin von Sozial- und Humanwissenschaften,
welche als Theorie unmittelbaren Folgerungen fiir die Praxis so-
zialen Handelns offenstehen, kann die Praktische Theologie nicht
einfach Wiederholung sozialwissenschaftlicher Theorie sein. lhr
Verhiltnis ist ja nicht das der Analogie, ja nicht einmal das der
Korrespondenz, sondern das des Dialogs in kritisch-konstruktiver
Absicht, in dem Zustimmung und Widerspruch von beiden Seiten
ihren Platz haben.

5. Immer wird es dabei darum zu tun sein, das beim Partner Gelern-
te nicht einfach zu wiederholen, sondern mit den Wesensaussa-
gen der Tradition — ich denke an die Lehre von der Rechtferti-
gung — zu konfrontieren. So wird Praktische Theologie nicht nur
im Rahmen der ihr gestellten Aufgabe der Vermittlung des Evan-
geliums vom sozialwissenschatftlichen Partner lernen, auch nicht
allein im Zusammenhang mit einer langst notwendigen Analyse
theologischer Arbeit mit Methoden der Sozialwissenschaften,
sondern es wird auch notwendig sein fiir eine verantwortliche
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Praktische Theologie, kritisch nach den vorwissenschaftlichen
Voraussetzungen sozialwissenschattlicher Theorie zu fragen und
nach Vereinbarkeit und Unvereinbarkeit mit den Kemaussagen
der eigenen Tradition.

6. Hiiten sollten sich die Praktischen Theologen davor, ihre ,Sache*
flir immer schon gegeben und fiir alle Zeiten relevant zu halten
und damit der Gefahr zu erliegen, Theologie und Kirche unverse-
hens in den Verdacht der Entbehrlichkeit geraten zu lassen.

Es ist deutlich, Hermeneutik qua Auslegung normativer Tradition im
Rahmen praktisch-theologischer Arbeit und empirische Erforschung
z.B. der Praxis des Evangeliums in der Gesellschaft schlieBen einan-
der nicht aus, ungeklart ist aber nach wie vor die Frage, wie die bei-
den Komponenten praktisch-theologischer Arbeit aufeinander zu be-
ziehen sind. Das gilt auch noch im Blick auf den sog. ,theologisch-
empirischen Zyklus“, wie ihn Johannes van der Ven (Entwurf einer
empirischen Theologie (Theologie und Empirie, Weinheim 1990) als
Dialog zwischen empirischer ,Objektivitédt* und interessegeleiteter In-
terpretation , von induktiver und normativ-deduktiver Arbeit beschrie-
ben hat. Da gilt es weiterzuarbeiten und die humanwissenschaftlichen
Partner zu ermuntern und zu bitten, ihre eigenen Interessen und Fra-
gestellungen, methodischen Instrumentarien und Ergebnisse auch im
Licht hermeneutischer Arbeit des theologischen Partners in den Blick
zu nehmen. Erst wenn beide Partner sich im Dialog aufs Spiel setzen,
wird es eine echte Kooperation geben, aus der alle Teile Gewinn zie-
hen kénnen.

Also: Normativity and Context, Offenbarung und Empirie, Tradition
und Situation, Heilige Schrift und emanzipierte Gesellschaft, Bindung
und Aufbruch zu Neuem...

Da ist noch vieles unklar auch nach unserer Konferenz. Aber immer-
hin sind einige Probleme deutlicher als bisher. Die International Aca-
demy of Practical Theology wird 1997 in Seoul weiterarbeiten. Viel-
leicht wird es ihr dann auch gelingen, ihre theoretische Arbeit fiir an-
dere theologische Disziplinen fruchtbar zu machen.

179



’-‘ 1 . ) pon ey e L e Ly :
“gh 7‘“‘”"‘“‘“”*’**‘!«‘***#:&-—;:}&« 4
e *Hﬂ-‘rt—in‘h ,u.,? gkt AL

ot A_'g
B ;,f'i]" g ‘

| LS OR i “l l il *
.‘!!f".'f';r"‘..:,_w-‘ '.' ﬂ' ‘*Lw ﬁlj,m*
b - !_';;f__ .‘ \

e -Jr !n.'. ," !
A n.:‘. r&.r‘?‘ ,_,"". ) ‘ . 1
Hps ".--.va""” VGM‘HW*W"“_*"_'

5‘ \'if 3 : "..
mmmmmmmmmmmswm
gmsh!Tmttlion ich.denke an die Lehre von dar Rechtiart)-

-~ 74 konlrontieren. S0 wird Prakiische Theologie nicht nur
“"Nﬂm&m“vmmmewn
Mmmmmmmi’ammn aufv

allein im Zusammenhang mit einer lingat
Arbeit mit mnda&zﬁmmnmﬁw

theoiogischer
sondem es wird auch notwendig sein tir eine verantwortlichs

Rl



Pastoraltheologische Informationen (PThl)
16 (1996) 181-183

Friedrich Schweitzer

Introduction

This volume contains the papers from the second meeting of the In-
ternational Academy of Practical Theology which was held in Berne,
Switzerland, in June 1995. The conference topic was ,,Normativity and
Context in Practical Theology“. For reasons of space, only the plenary
papers could be included in this volume. The collegial papers which
were presented at the conference, would fill one or more additional
volumes on practical theology.

The program of the conference was carefully prepared and planned in
detail by an international program committee'. The format of the con-
ference was based on the idea of not just having a number of spea-
kers who would address the conference topic independently of each
other. Rather, there was to be a clear connection between the various
presentations. Reading the papers of this volume, it might be helpful
to keep this connection in mind.

Before a description of this connection can be given, some back-
ground information is necessary. During the first conference of the
Academy (Princeton 1993), a number of concerns referring to the fu-
ture work of the Academy were expressed:

— Plurality of contexts: Presentations should come from different
parts of the world and from different positions from North and
South, East and West, women and men.

— Plurality of approaches to practical theology — in dialogue: It is
the Academy's expressed intention to include not just one ap-
proach to practical theology but to become aware of the existing
plurality within this field. The aim is to establish dialogical rela-
tionships between the different approaches through comparative
studies and applications. :

— Seminar nature of conferences: While contributions from non-
members are welcome in the Academy, speakers should general-
ly come from the membership in order to strengthen personal re-
lationships and collegial cooperation, rather than having anony-
mous conferences with different people attending each meeting.

T Members of the committee were: Maureen Junker, Emmanuel Lartey, Friedrich
Schweitzer (chair), Johannes van der Ven, Klaus Wegenast. Consultant members
were: Hendrik Pieterse, Daniel Schipani, Joon Kwan Un, Krystian Wojaczek.
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In the light of these concerns it seemed important to approach the
conference theme from two perspectives: First, the plurality of diffe-
rent contexts, experiences, approaches, methodologies, and under-
standings of practical theology was to be presented. Second, the
question of unity and identity of practical theology was to be posed,
not independently of the contextual presentations but in reference to
them. So the flow of the contributions which are contained in this vo-
lume, roughly follows a three step bottom-up procedure: Starting from
a description of concrete diverse experiences (1), moving on to diffe-
rent interpretations of these experiences (2), finally placing both, ex-
periences and interpretations, into the context of existing methodolo-
gies and theories of practical theology (3). It is hoped that this proce-
dure may preserve plurality while not giving up the question of unity
and identity.

Together, the contributions which are documented in the pages below,
were to form a sequence which, at least in theory, can be described
as follows:

1. Discovery of Context in Theology: The introductory lecture
(Franz-Xaver Kaufmann) had a twofold task. The first task was to
attempt a phenomenology of theology's treatment of context. The
second was to evaluate and to critically reflect upon the respecti-
ve developments.

2. The Tension Between Normativity and Context in Theory and
Praxis within Theology: This topic was addressed in three
subsections, each with speakers from different backgrounds and
with different perspectives.

2.1 Experiences of Context in Different Locations: This section is to
bring out the various ways in which people actually experience
~context“ (Jurgen Henkys, Abraham A. Berinyuu, Joon Kwan Un).

2.2 Comparative and Fundamental Perspectives: This section is
focussed on the understanding of ,context“ as a theoretical term
(Paul Ballard, Marcel Viau). The reports from the previous section
were to be the prime basis for these reflections — an idea which,
unfortunately, could not be fully realized because of technical
delays.

2.3 Different Models of Analysis: The idea for this section is to
present various different models for analyzing the tension bet-
ween normativity and context (for example: hermeneutical, femi-
nist, empirical, marxist, liberation theology, historical) (Riet Bons-
Storm, Gerben Heitink).

3. The Contribution and Identity of Academic Practical Theology: In
this section, the question is raised if, how and where the various
contributions of the conference may come together as practical
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3.1

3.2

3.3

34

theology and what this means for practical theology as an aca-
demic discipline. Since again consensus can not be presupposed,
the approach was to be inductive. Four subsections are included
here:

The Variety of Analytical Models and the Identitv of the Discipline:
The focus here is on the variety of different approaches within
practical theology as well as on their relationship with each other,
including the question of a possible disciplinary core (Reiner
Preul, Richard R. Osmer [this paper is not included in this volume
since it will be published elsewherel).

Practical Theology and its Relation to other Theological Discipli-
nes: The question of the identity of practical theology can not be
answered only from within but also needs to take account of the
expectations of other theological disciplines, especially exegetical
and systematic theology (Klaus Wegenast).

Practical Theology and Ethics: Given the close relationship bet-
ween both fields (in some countries they are actually taught by
the same person or even are considered as a unity), the identity
of practical theology has to include an understanding of its rela-
tionship to ethics (Duncan B. Forrester).

Interdisciplinary Relationships: Practical theology has often been
described as an interdisciplinary enterprise. Here especially the
relationship to the social sciences has to be addressed (James E.
Loder).

The lecture of James W. Fowler was held as a public lecture at the
University of Berne. In many ways, it may be read as a first summary
of the conference.

We are grateful that this journal has made it possible that these pa-
pers become accessible to a wider public. The Academy will continue
its work through future conferences and international research.
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Franz-Xaver Kaufmann
Normativity and Context in Sociological Perspective

What brings practical theologians to ask a sociologist for the introduc-
tion to the subject of ,Normativity and Context in Practical Theology“?
What can theology learn from sociology, a science which stems from
the tradition of enlightenment and the reactions to it, a science which
obviously argues ,etsi Deus non daretur‘? Sociologists are said to
have a wicked view of society and thus also of religion. Aren't they the
moles of faith and trust which undermine the sense of obligation and
thus the true foundations of what practical theology relies upon to le-
gitimize its claim to normativity? Indeed, sociology is the science of
what is self-evident among people, and it questions this evidence by
Lmproper” comparisons and by uncovering the latent functions of be-
liefs and norms. Sociologists, at least in the European tradition, are
fools who try to make things always more complicated than they are. |
have to apologize to Americans and other pragmatists for my trouble-
someness and insistence that things are not as they are, but that they
are always socially defined, may it be by practical theologians or by
sociologists or by anybody else.

There is an old tradition of sociological critique of religion, but | do not
want to bore you with historical retrospect. | do not doubt that protes-
tant theology following Schleiermacher has been able to plead its
cause with intellectual integrity, also in the light of a critique of religion;
and even the Catholic church has again joined the arena of current
debates since the Council of Vatican Il. Moreover, sociology has been
forced to abstain from arrogance by which it deemed to relegate relig-
ion into the prehistory of modernity from Auguste Comte and Karl
Marx to Max Weber. The critique of ideology which was an early in-
strument of sociology to impose its superiority over other forms of
knowledge has finally been also directed toward sociology itself, fol-
lowing Karl Mannheims general questioning of the ideological charac-
ter of human thinking. From the perspective of the sociology of know-
ledge today there is no thinking without presuppositions rooted in a
social and cultural context and its basic beliefs. There is no cognition
which can establish its own validity except by circular arguments. And
this is also the position of the actual philosophy of science. The post-
modern way of thinking renounces the claim that a homogeneous
form of rationality may lead to reasonable conclusions. Reasonable
thought is unable to grasp the totality of being. Reason manifests itself
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as ,transversal reason“ (W. Welsch) by combining different rationali-
ties and intellectual perspectives with respect to a localised frame of
reference.! The background to this shift from modern rationalism to
post-modern pluralism is of course a further development of what in
the last thirty years has commonly been refered to as a process of
modernization.

There is now a broad consensus among western sociologists that a
dominant feature of modernization — i.e. the far-rearching transforma-
tion of societies whose paradigm has been the European link of en-
lightment, industrialisation and democratisation — is the substitution of
hierarchical differentation and integration of society by a ‘'horizontal’
differentiation around specific functions. The dominant social structu-
ration is no larger distinguished by similarities and differences in indi-
vidual status, but rather by differences of economic, political, juridical,
religious, scientific, familial, etc., functions. Economy, polity, law, relig-
ion, science, and the family have developed specific forms of com-
munication and find their identity by different ‘logics’ which are formu-
lated by appropriate sciences. There are uncontested areas within the
realm of these institutions and they shape the many processes of eve-
ryday life we take for granted.

But there are also contested areas: the issues of our public and semi-
public debates, for example, on ecology, on social justice, on the
status of immigrants in society, on peace and on the limits of human
life. These are areas in which interpretation is contested by the differ-
ent logics of functional subsystems. /t is precisely the clash between
the underlying beliefs and methods of these logics which make the
facts of life concerned to be perceived as public problems. And there
is no ultimate authority which can solve the conflicts we are involved
in. It is only by patient debate and continual effort as well as by incre-
mental changes of practice that complex modern societies seem to
find gradual improvements to such problems.

It is in this post-modern context that the religious perspective which
had been relegated to the inferior status of irrational thought and
practice by the dominant rationalistic paradigm has regained respect
and a place in society. But refigion is no more, as in premodern times,

! For discussion of what constitutes post-modem society and thinking, see Wolfgang
Waelsch: Unsere postmodeme Moderne. Weinheim: VH 19882; Jean Ladriére: Le
panorama de ['Europe du point de vue de la philosophie des sciences de l'esprit - un
terrain difficile pour la théologie. In: Association Européenne des théologiens
catholiques: La Novelle Europe - Défi a I'Eglise et 4 la theéologie. Paris: Ed. du Cerf,
1994, 45-65. (German franslation in: P. Hunermann (Hg.) Das neue Europa -
Herausforderungen fir Theologie und Kirche. QD 144, Freiburg i.Br. 1993, 42-62.)
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the overarching highest authority. It represents rather a particular per-
spective among others. Following Auguste Comte, theology had been
dethroned by philosophy as the queen of sciences, and in the period
which he proclaimed to be the 'positive age', sociology would dethrone
philosophy. But there is no longer a queen of sciences. Every science
finds itself in the good or bad company of other sciences, and trials to
establish superiority amount to nothing more than the idiosyncrasy
and vanity of some scientists. The validity of saying ,philosophia an-
cilla theologiae*“, and its expressed principle of dominant and auxiliary
science have long been rendered obsolete. The dominant pattern is
now debate among sciences of equal standing but with specific valu-
es, presuppositions and foundations which are rather heterognenous
and rooted in beliefs that can neither be proven nor refuted by either.
Thus philosophical or sociological critique of religion will never sap its
foundations nor will theology or even ecclesiastical authority be able
to supersede the concurrent interpretations. The quest for truth,
should it still exist, or at least the quest for reasonable consensus with
respect to contested issues is now bound to specific conditions of in-
terdisciplinary communication, and it is in this connection that the
subject of ,Normativity and Context“ is systematically embedded.

Words have no unequivocal meaning, and perhaps we all associate
different meanings with these key words of our conference. Therefore
I will try as a first step to develop a sociological interpretation of the
two concepts which is complex enough that you may recognize your -
own problems in that context. In a second step | refer to a basic
problem of established contemporary religion, i.e. the endangered
continuity of Christian tradition in the context of modern society. Here
the framework of normativity and context proves to be helpful to
structure the problem. And finally | will suggest some consequences
following from the contemplation of historical and social contexts
within practical theology.

1l Conceptual issues

‘Normativity' is a term for which in many dictionaries of common and
professional language | have searched in vain. It is a very abstract
idea, even more abstract than that indicated by the term 'norm' which
today is used as a basic concept in sociology. The author of the re-
spective article in the 1968 edition of the International Encyclopedia of
the Social Sciences points out that the 1930 edition did not include the
term 'norm’. This documents its recent usage. 'Norm', especially in the
sense of social norms has become a generalized and inclusive term
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for the more specific terms of 'custom’, ‘folkways', 'mores’ and 'law'.
The term ‘normativity’ then designates the specific property of norms,
i.e. that which makes patterns, rules and standards valid or obligatory.
The mode of existence of norms may be called validity (Geltung). A
norm is valid inasmuch as it displays an obligatory character at least
in a specific context and under specific conditions. A norm is a gen-
eralized standard or rule, a social norm a generalized standard or rule
for social conduct.

My screening of dictionaries showed a characteristic difference in the
interpretation of norms between the German and the Anglo-Saxon
culture. Whereas in the German (and | assume also in other continen-
tal) traditions the specific mode of validity, the sense of obligation, is
emphasized, the behavioristic and utilitarian tradition of especially the
American culture uses the term mainly in a descriptive sense to de-
scribe for instance patterns of behavior. One distinguishes there
sharply between norms and values, whereas the continental Euro-
pean tradition tends to see their difference only in the level of general-
ity. The normativity of norms is thus interpreted in the American con-
text as stemming from somewhat outside the norms, e.g. strong feel-
ings of a group or a belief-system, whereas the European tradition is
emphazising more the coherence of norms, groups and values as a
systemic property of obligation. | think that this difference has to do
with the stronger impact of longstanding traditions in European culture
and the reminiscence of coherent cultural and social perspectives
which could never develop in the individualistic and voluntaristic
American culture.

Disregarding these differences of emphasis we should keep in mind
the following distinction: The normativity of a norm or of a system of
norms concerns the character of its sense of obligation and has to be
distinguished from its context of validity. The sense of obligation is al-
ways rooted in a kind of belief. This belief can refer, e.g. to tradition,
to expediency, to authority, to the legitimacy of a political order, or to
specific values. All these reflect common understandings. One has,
however, to add a specific modern pattern: the sense of obligation
may stem from the mere fact that an individual has given his or her
assent to obey a certain norm. The basic belief concerns here the
identity of the self. One should not underestimate the binding charac-
ter of this self-obligation in a highly individualized culture. The identity
of the self has become for many a kind of ultimate value in guiding
their life. This shall be eloborated later.

Not even in traditional societies did all norms apply to everybody. It
was the status of a person who determined which norms he or she
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had to follow. And of course there was a high variability of norms be-
tween different cultural settings. In modern societies the context of
validity normally refers to certain realms of functional differentiation:
one has to obey his parents, but only in the realm of family, not in that
of business or politics. There remain, of course, some rather general
norms of personal conduct which apply to different functional contexts
(e.g. ,you shall not steal“), but the bulk of norms refer and get their
sense only in a specified functional context.

This statement may sound provocative for propagators of ethics and
morals. There has indeed been a strong movement during the last
centuries to establish the universal validity of certain norms, either by
reference to the commandments of God, to the teachings of a church,
to natural law, or to human rights. But it seems that it is precisely this
universal validity which is actually questioned not only with reference
to specific norms but with reference to the validity of norms them-
selves. Universal validity means that a norm is considered to be an
obligatory standard with respect to every context, that it obliges
without qualification. This presumption has been meeting growing cri-
ticims from different points of view.

The first concerns the cultural clash which results from the growing
mobility of people and information throughout the world, or more gen-
erally from the growing interdepencence of an emerging intemational
society. Western culture which is imbued by the values of Mediterra-
nean antiquity, the Christian creed and the ideas of the enlightenment
is confronted by limits— or borders so to speak— of acceptance.
Thus it has proven itself to be less universal than its claim. Take the
claim for human rights: is it an expression of Western imperialism or
the normative basis of world integration? | shall not pursue this issue
here though it will be of paramount importance in the century to come.

Rather | shall focus on another aspect of the problem which is inti-
mately linked to post-modernity, the point of departure to this inquiry.

A constituent trait of post-modern consciousness is a sense of the
overcomplexity of the world. Whereas the modern consciousness
shared the hopes of enlightenment that human reason would even-
tually be able to understand and manipulate the world in the interest of
humanity, post-modern thinkers like Jean Francgois Lyotard, denounce
Ja fin des grands récits“. Here Lyotard is referring to the end of the
great interpretations which aimed at an integrated view of the world
and the self, which gave sense to history and offered moral justifica-
tion to social movements. The unexpected consequences of technical
progress and the perverse effects of well-meant political actions have
shaped the sense for the limitations of our knowledge and for restric-
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tions in righteous actions. Although our knowledge is growing at an
even faster pace we become aware that this does not converge into a
coherent frame of reference but diverges into a muliplicity of differen-
tiated frames of reference of high but limited and sometimes ambiva-
lent plausibility. The multidimensionality of our knowledge, as it is rep-
resented e.g. in the multiple perspectives of the different sciences,
transforms deeply our cognition of reality and of normativity as well.
Basic to common understanding is not that things are as they are but
that they change under the different light of various perspectives in
which one can consider them. This is of course a strong challenge to
every form of tradition and our intellectual orientations toward the
world. But it is difficult to contest the fact that we have lost a common
understanding of what are the basic things in life. There is no more a
common certainty in what we take for granted.

To be sure, if one wants to take action one has to ignore this diversity
of meaning and choose a single frame of reference. An action frame
of reference is, however, normally not congruent with a unique scien-
tific perspective. It refers rather to experience with specific situations
which are defined as similar to the situation at hand. Actions are bond
to space and time, they are local and particular, not universal. Their
success depends upon synthetic not upon analytic judgments. Any
definition of a situation and any action frame of reference are a blend
of cognitive and normative judgments. Especially decisions with far-
reaching consequences need a complex definition of the situation.
They exhibit a high cognitive complexity which also refers to various
normative standards.?

Turning to our second basic term context, one has first to acknowl-
edge that it is a very general and elusive term. lts original meaning
denotes the connections among the different elements of a written
text. The context is what needs to be taken into account for the inter-
pretation of a specific part of text. But the term has now been general-
ized for any hermeneutical problem, tco. From the perspective | have
taken here, context may refer either to the frames of reference to dif-
ferent functional areas or to the frames of localised action.

The problem of normativity and context thus refers to the issue of the
validity of norms. Is there a general validity which stems from their
normativity alone? Or do norms prove to be valid only in specific con-
texts, and how then can we identify those contexts? From a sociologi-
cal point of view there are strong arguments that the obligatory cha-

2 For an exploration of these issues see F.-X. Kaufmann. Der Ruf nach Verantwortung
- Risiko und Ethik in einer uniiberschaubaren Welt. Freiburg i.Br.: Herder, 1992.
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racter of norms is always conditional and that these conditions form
the context of their validity.

This position clashes with the traditional conception of religion and re-
ligious norms. There may be in this respect some differences of em-
phasis between Catholicism and different streams of Protestant
thought, but basically there is a strong sense of historical identity of
the Christian Gospel which — from a theological point of view — forms
the essence of Christianity. To develop our problem further | shall
move now to the second part which is concerned with the endangered
tradition of Christianity in present Western culture and thus with a
problem that concerns most of us not only in an intellectual but also in
an existential way.

2. The endangered tradition of Christianity in post-modern
culture

The practical context of our debate is — | assume — the dominant im-
pression of the declining influence of Christianity in the process of
modernization. At least in Western Europe — conditions may differ
somewhat in other regions of the world — one can observe a signifi-
cant loss of plausibility for Christian teachings, especially in the form
they are presented by representatives of the churches. Insofar as the
churches insist on specific commands and prohibitions they meet with
growing indifference and a lack of insight. This seems particularly true
with respect to issues of individual morality, not as much with issues
of collective concern. Here the churches are expected ,to speak truth
to power”, i.e. to admonish politicians and statesmen to care for the
public good. To put it more sharply: the moral discourse of the
churches is considered to be good for others, but not for oneself.
There is an indifferent acceptance of religion which is deemed useful
for society but not binding for ones own conscience. And this ten-
dency is not restricted to people with only loose connections to their
church but is also found among strong believers.® There is evidence
that the traditional homogeneity of religious orientations within certain
denominations is waning and makes room for a plurality of highly in-

3 Evidence of these tendencies can be found in many opinion polls in the last decades.
E.g., in the inquiry among all Catholics preceding the German synod of 1971/75, 61%
deemed ,most important” that ,The church shall urge politicians and statesmen of the
world to care for justice and peace“, whereas only 20% deemed that ,the church
should care about their personal salvation*. See also F.-X. Kaufmann/ W. Kerber!
P.M. Zulehner. Ethos und Religion bei Fihrungskréften. Munchen: Kindt-Verlag,
1986, pp. 132ss.
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dividualized patterns of religiosity. At the same time the public con-
sensus about religion is breaking up. Whereas it seemed taken for
granted throughout Europe that religion was represented by the es-
tablished Christian churches, there is now a growing awareness of the
difference between ecclesiastical Christendom and religion. The public
debate is more about ‘civil religion' or 'new religious movements' and
about the functions of religion than about the content the churches
stand for.

We observe similar developments in the public discourse about the
family: new forms of gender relations and households receive much
more attention than the traditional family which is deemed to be de-
creasing in number or even on the way to extinction. To be sure, tra-
ditional forms of the family and also of church-related religiosity in-
clude still the large majority of the population, at least in most Euro-
pean countries. But they are spoken of as if they had no future, as if
they were a passing form of social life. As a matter of fact there is an
obvious decrease in the strong links among family and church in large
parts of the younger generations.# These links still seem to be strong
in most American denominations and were also of paramount impor-
tance for the religious socialisation in Europe. There is now a rather
strong correlation between the waning of the traditional family pattern
and the decline of religious orientation. At the same time we observe
new forms of flexible or patchwork identities without strong convictions
and with more opportunistic attitudes concerning moral issues.®

There is, in sum, a growing diffuseness about issues of religion and a
loss of influence of the churches on the religious and moral orientati-
ons of individuals. Without going into further details | consider this
situation to be characteristic of the current relationship between relig-
ion and modern society.6 And | suggest that the topic of our confer-
ence focus on and be inspired by this challenging situation.

What | have sketched is an obvious change of the social context for
religious socialisation, and it would be easy to add a list of other social
changes during the last decades which are intertwined with it: e.g. the
growing importance of television, the changing status of women, the
spreading of birth control and the establishment of the welfare state.

4 For the Catholic case in Germany see H. Tyrell: Katholizismus und Familie: Institutio-
nalisierung und Deinstitutionalisierung. Kdélner Zeitschrift fir Soziologie und Sozi-
alpsychologie, Sonderheft 33: Religion und Kultur. Opladen 1993, 126-149.

5 Cf. R.N. Bellah et al.: Habits of the Heart. Individualism and Commitment in American
Life. Berkeley: Univ. of California Press, 1985.

8 Cf.F.-X. Kaufmann: Religion und Modernitét. Tubingen 1989.
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One could show that these and other factors did affect the position of
churches also in other respects. Social services, for instance, which
are run by churches are coming more and more under the pressures
of public guidance and are dependent upon public funds. As a conse-
gence they are losing much of their former religious characteristics.
The free accessibility to television programs allows new information
and values to easily permeate traditional contexts. Parents feel help-
less against the impact of mass media, school teachers and friends
on their children. Moreover, the emancipation of women forms a
challenge to traditional clericalism. With these and other changes in
the social context religious traditions seem to lose their normativity in
society at large, and their validity is restricted more and more to spe-
cific, and especially elder, groups of the population.

This is a sociological perspective. The question is open as to what it
means for theology, especially for practical theology. At first glance
there only seems to be hard choices: adaptation or resistence, liberal-
ism or fundamentalism, fidelity to tradition or modernization of faith.
But at the same time we know that theological and religious practice is
far from these hard choices. It seeks compromises and solutions in
ambivalent situations. Let me try to put these multifarious thoughts
and experiences into the framework of normativity and context.

| do not dare to define what religious normativity precisely means and
leave it open to later debate. But the hard choices | have just men-
tioned fit easily into the framework. The traditional positions maintain
the independence of normativity and social context and are therefore
concerned only with the norms and values of Christianity in their tradi-
tional form. Positions which are more open to the actual situation
maintain that there is an essential relationship between normativity
and social context. Therefore in order to maintain the relevance and
plausibility of Christian values and norms one has to adapt them in the
light of changing situations. Whereas the first position maintains an
unchanging, ‘eternal’ validity of the Christian Gospel, the second sees
the creative fruitfulness of the gospel precisely in its possiblities to be
read from different perspectives in different social contexts. What is
relevant in the Gospel and how it becomes operative for the better-
ment or salvation of men can therefore change and is changing today.
We can term this position as 'modern’ with good reason, because the
legitimacy of change is an essential feature of modern culture.”

7 The French Encyclopédia Universalis (Paris 1973) defines modemity as ,morale ca-
nonique du changement®. See also Kaufmann, Religion und Modernitat, |.c. 35ff.
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There are, of course, points for criticism in both positions. Against the
traditional position one can show that there has indeed been substan-
tial change in the interpretation of the Gospel during history and that
the normative core of Christianity has not always been defined in the
same way. Against the modern position one can argue that it lacks the
criterium of identity if it wholly depends on the acceptability within a
social context. Or to put it more pointedly: Does the normativity of the
Gospel remain independent of its actual relevance or does actual
relevance determine what is normative in it? | think that none of these

From a sociological point of view the Christian Gospel has never been
two positions reflects what the history of Christianity does teach us.
There is for example, evidence that the specific hierarchical elements
of the Catholic tradition do not stem from its Jewish origins but from
the Roman element in Hellenism.8 What we call Christianity is thus a
variety of different inculturations of the Christian Gospel. The socalled
history of Christianity refers to the sequence of inculturations in a
specmc regional context, especially in the realm of the Roman patriar-
chate.® The fascinating point is that the commitment to the Christian
Gospel never ended with the end of a specific constellation of its
social and cultural forms but always found new expressions and follo-
wers in a new context. And despite substantial changes in teaching
and practice there is an obvious tradition of identical elements as the
codified bible and some sacraments. Christianity has its own identity
throughout the changes of its inculturation in different social contexts.

There is therefore good reason to postulate that both, the idea of
transcendent normativity and of social context, is needed to under-
stand what has happened to Christianity in its tradition through his-
tory. And in the same sense it seems promising for our actual situa-
tion to reflect on both — normativity and context — if we wish to find
ways of locating the Christian Gospel in the context of modernity.

At first glance one could assume that in the division of labour among
practical theology and sociology for the interpretation of normativity
one would refer to practical theology and for he interpretation of con-
text to sociology. With respect to the relationship of Christianity and
modernization the normative interpretation of Christianity seems to be

8 Cf. R. Rilinger. Zum kaiserzeitlichen Leistungs- und Rangdenken in Staat und Kirche.
In: Atti dell ‘Academnia Romanistica Constantiniana, X Convegno Internazionale 1991:
Ed. Scientifiche Italiane, Napoli, 1994, 223-264.

8  For an overview see F.-X. Kaufmann, Christentum und Christenheit. In: P. Gordan
(Ed.), Evangelium und Inkufturation (1492 - 1992). Salzburger Hochschulwochen
1992. Graz: Styria, 1993, 101-128.

196



F.-X. KAUFMANN NORMATIVITY AND CONTEXT

the job of theologists, and the interpretation of the context of modemi-
zation that of sociologists. But what about the relationships between
both? The real problem is indicated to by the insignificant word and in
the title of our conference. Although theologians may be more compe-
tent with respect to Christianity and sociologists with respect to mod-
ernization, the debate concerns precisely the relationship of both.
And, neither theologians nor sociologists will be able to speak about it
without referring to both sides of the relationship. Thus we need a de-
bate on two levels: on the more elementary level sociclogists have to
understand Christianity, and theologians modernization; and everyone
must try to understand the meaning which the other is attributing to
both terms. Building on this we can then move to a more advanced
level of debate by exploring the relationship of both.

If we speak about modernization as a specific process in Western
civilization it is still a debated question where to begin: For a long time
the threshold of the 1780ies with its cumulation of cultural, technical,
political and economic changes was considered as paramount. Some
historians go back to the 16th and the 17the century as the end of the
Middle Ages. If one considers the structural differentiation of various
functions as the core process of modernization one can draw its ori-
gins back to the conflicts between the German Emperor and the Ro-
man Pope about the investment of bishops and abbots in the XI.
century. It was by the concordat of Worms in 1122 that the difference
of the spiritual and the secular became for the first time firmly estab-
lished and led to the secularisation of the hitherto sacramental charac-
ter of imperial and monarchical rule.1©

The papal revolution, as Eugen Rosenstock-Huessy has termed the
'Investiture Struggle’, began shortly after the great schism of 1054
which completed the cleavage between East and West. From this ti-
me a clear difference of structure in the relationship between spiritual
and secular leaders in both parts of Christianity became apparent.

Another trait of modernization, i.e. individualization, goes also back to
the Xl. century. Then the hitherto apocalyptic vision of the Last Judg-
ment ,acquired a new significance in the West through the parallel be-
lief in an intermediate judgment upon individual souls at the moment

10 The importance of the Investiture Struggle for the development of the Western legal
tradition has been emphazised by H. Berman, Law and Revolution. Cambridge Mass.:
Harvard Univ. Pr. 1983. T. Parsons as well as M. Weber overlooked the threshold of
the XI. and XII. century, whose importance is also emphazised by B. Nelson, Civiliza-
tional Complexes and Intercivilizational Encounters. Sociological Analysis 34 (1973)
79-105.
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of their death”. The vision of purgatory ,as a temporal condition of
punishment of individual Christian souls* fostered the concern about
individual salvation.!” The developing practice of private confessions
became an institutionalized vehicle for self-consciousness. The claim
for freedom of conscience then became later in the epoch of religious
cleavages the vanguard for human rights and for the separation of
church and state in the emerging American states.12

Functional differentiation of society and individualization of the condi-
tions of life are mutually reenforcing processes which took place first
in the realm of those medieval cities which became connected by ex-
tensive trade— from England to Northern Italy. From there the pattern
of mercantilized production spread and with it the importance of mo-
ney which is a basic condition for individualized life.® Eventually the
restrictions to political rule by the constitutional movement and the
establishment of civil society brought about those conditions which we
consider today as characteristic for modern individualism.

There have been, however, counteracting processes which were
strongly linked to religious developments. The Lutheran reformation
as well as the Catholic counter-reformation reenforced the union of
political and spiritual powers and formed the base for civic and indus-
trial discipline. And with the merging of different confessions in the
national states of the 19th century, confessional orientations and insti-
tutions became paramount for the structures of private life. The result-
ing tensions among the confessions have stabilised the religious and
social orientations of all Christian denominations, especially in coun-
tries with a mixed population. It is only after World War Il and espe-
cially since the 1960ies that traditional forms of religious life seem to
break down more and more. The proportion of nonaffiliated people
grows in most parts of Europe and there is a strong decline of relig-
ious knowledge and orientation among the younger generations as
well.

In my view it is less the quantitative decline of church affiliation which
signalizes a deep crisis of religious tradition but the observation that
the remaining church members mostly belong to the traditional strata
of the population. Forms of religious life which could be qualified as
specific to the modern conditions of life are rare and scattered. Chri-

11 Berman, l.c. 169.

2 ¢f. E.S. Morgan, Inventing the People. The Rise of Popular Sovereignty in England
and America. New York, London: Norton 1988, 295ss.

3 Cf. G. Simmel, Philosophie des Geldes, Berlin: Duncker & Humblot 1968.
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stianity still has to prove that it is able to inculturate also under mo-
dern conditions and in a post-modern culture.

3. Consequences for practical theology

Is there anybody within the churches to be concerned with this issue?
| think that it is the specific task of practical theology to deal with the
issue of mediation between Christian tradition and the social contexts
of modernity. But how can this take place?

The Second Vatican Council has been an impressive attempt to the
‘aggiornamento’ of the Catholic tradition. Although there is no explicit
reference to modernity in its texts, there are obvious references which
relate to the modern context, e.g. the acknowledgement of the princi-
ple of religious freedom in Dignitatis Humanae, or the concern with the
relationship of church and the world of today in the pastoral constitu-
tion Gaudium et Spes.'* Moreover the basic tenets of Catholic
thought have been adapted to the challenges of modern ecumenical
theology, e.g. the relationship of the written bible to tradition in the
constitution about revelation Dei Verbum and the concept of the
church itself in Lumen Gentium. It was the explicit program of the
council to develop a double interpretation of the self-understanding of
the Catholic church, i.e. ad intra (as to the Catholic church itself) and
ad extra (as to other churches and the world society at large). This -
clear distinction of the church as a system within a wider social con-
text marked a new epoque and reflects the sociological interpretation
of modern society in terms of functional differentiation.1

The switch from anti-modern normativism to a contextual attitude is
particularly marked in the case of the Vatican Council, but it has also
provoked strong reactions. However the contextual method does not
necessarily mean that normative commitments have to be abandoned
or openly adapted to the expectations of an external context. There
may be also a critical approach to the secular context from the Chris-
tian perspective. An important example for this seems to be the book
by John Milbank: Theology and Social Theory - Beyond Secular

4 Cf. J.A. Komonchak: Vatican Il and the Encounter between Catholicism and Libera-
lism. In: Catholicism and Liberalism - Contributions to American Public Philosophy.
Ed. by R.B. Douglass and D. Hollenbach. Cambridge: Univ. Press, 1994, 76-99.
(German translation in: Kaufmann/Zingerle, see next footnote).

15 For an assessment of Vatican |l in the perspective of modernization see F.-X. Kauf-
mann/A. Zingerle (Eds.), Vatikan Il und Modernisierung. Historische, theologische und
soziologische Perspektiven. Paderborn: Schéningh, 1996.
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Reason.'® This study is a erudition of a theological dispute with the
main intellectual trends of modernity and develops a Christian Social
Theory in the context of post-modern thought. Milbank objects to any
mediation between theological and modern secular thought, including
empirical sociology, and presents instead a proper Christian vision of
society in the tradition of Augustines 'City of God'. | was impressed by
the consistent argumentation of the author which is on the post-
modern level of meta-narratives. Modern meta-narratives are, he as-
serts, a perversion of theology. If for example, the scientific explana-
tion of nature and history binds the divine operation to this level one
ends up holding God responsible for all the evils of this world. Milbank
shows in a convincing way that the meta-narrative of science, tech-
nology, and the state, is the will to power, and that there is only a little
step from the struggle for power to violence. He then asks the ques-
tion: What is the better meta-narrative, the individualistic or collectivis-
tic will to power or the the belief that men have been created by a
loving God and are invited to search together for the perfection of be-
ing? He offers a strong argument in his work. And although | am a
sociologist its relevance to my field remains, despite the fact that it
constitutes a theological debate. For the ideal of the city of God re-
mains utoplan if it is not interpreted in the context of an actual society.

Coming back again to the issue of normativity one has to acknowl-
edge that an important source to the validity of norms within the
secularized individualistic culture of post-modernity is self-
commitment. This does not mean that the norms the individual
commits to validate are invented by him. Quite to the contrary the in-
dividual is normally unable to create the norms he or she needs to live
with.17 Instead the individual selects the norms he will comply with
from the cultural stock of his social context. Seen at the level of the
whole society this stock is much too complex and the respective
norms are often contradictory so that it would be impossible to commit
to them all. This is the reason why the commitment to certain norms is
often restricted to particular contexts. This is the case on the level of
culture which organises around characteristic functions as | have
mentioned earlier. But it operates also on the level of decisions where

16 ) Milbank; Theology and Social Theory - Beyond Secular Reason, Oxford: Black-
well, 1990,

7" To a certain extent the artist seems to be an exception as the quality of its art de-
pends precisely on its capacity to create a new set of rules of expression. Perhaps
this is the reason why the artist seems to become (after the enterpreneur and the bu-
reaucrat) the paradigmatic figure in late modernity. Cf. Kaufmann, Religion und Mo-
dernitét, |.c. 191ff.
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an action frame of reference always implies the selection of specific
norms.

The relationship of normativity and context has reached a new quality
in the process of modernization. In traditional societies there was a
clear cut social context which was so evident to contemporaries that it
respresented reality per se. Also the Christian Gospel operated with
evident normativity in christianized societies as part of this social and
cultural context. People also stood in an immediate and similar rela-
tionship to their common context. Although there were strong differ-
ences of rank and status it was precisely by rank and status that tra-
ditional society was segregated into various contexts of life. Moderni-
zation is a process in which these homogeneous forms of context
break up and become substituted by the already mentioned functional
contexts of the economy, the polity, the family, etc. We live in a func-
tionally differentiated universe whose unifying sense consists pre-
cisely in the plurality of perspectives. The ‘whole' or 'the world' has
become overcomplex and heterogeneous, and the so-called post-
modern consciousness is an expression of this situation for the first
time. In the perspective of individuals this condition is often experi-
enced as ambiguity, 18

From a sociological perspective there is, however, an additional point
to make. The transformation from a ranked society to a functionally
differentiated network of national societies means also a growing or-
ganizational complexity. In traditional societies a person normally be-
longed to a unique group, to a village, for instance, or in cities to a
corporation. Modern organizations do not embrace the whole context
of individual life but the specific form of inclusion is membership. That
means that specific rights and duties are bound to the status of mem-
bership which is normally not an inherited but an achieved status of
civil law which is ended by retirement, exit or dismissal. In a modem
society the social status of a person consists in the set of its various
memberships. Each organization has its own norms the member has
to comply with. This evidence of organizational norms which are of an
obvious particular character and by the way normally legitimated by
the overarching ideology of a functional subsystem is engraved in our
habits and in the dominant concept of normativity, There is so to say a
broken and altogether mediated relationship between individuals and
the ‘prominent ideas’ of our culture. What seems normative in Christi-

8 ¢f, K. Lischer/ A, Lange: Nach der jpostmodernen” Familie, In: H.P. Buba, N.F.
Schneider (Eds.), Familie: Zwischen gesellschaftlicher Prdgung und individuellem
Design. Opladen: Westdeutscher Verlag, 1996 (in print).
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an tradition is no longer self-evident but reaches the individual by dif-
ferent and heterogeneous channels. One channel is the teaching of a
religious community to which a person belongs in the form of mem-
bership, and this is just one membership among others. Another
channel is the immediate context of relevant persons— parents,
teachers and friends. A third one is the Christian tradition implicit in
our constitutions and general culture, both mediated by schools books
and mass media. This heterogeneity of experiences is the basic fact
of socialization in modernized societies, and it has far-reaching con-
sequences for the impact of ecclesiastical actions. The ecclesiastical
frame of reference has become a particular one which is more or less
isolated from other frames of reference. This is the main reason of its
reduced impact.

| have to stop here for reasons of time. | will try to summarize my ar-
gument. The conditions in which we live today in Western societies
exhibit a high degree of security and predictability never attained be-
fore in history of mankind. This is the result of our specialising and
lengthening of chains of action, a concomitant of functional differen-
tiation of our systems of meaning and of the emergence of the organ-
ized forms of a division of labour. The result is an ongoing growth of
complexity in human societies which forces persons to become indivi-
duals, i.e. to organize their own life by developing their own standards
of selectivity and rules of action. This happens generally not by inven-
tion but by a more or less conscious selection among existing stan-
dards and rules in the institutional and cultural stock of a society.
Christian traditions belong to this stock in a much broader sense than
they can be presented within religious communication. And religious
communication itself has become bound to the narrow realm of de-
nominational or ecclesiastical opportunities. The social context of the
tradition of the Christian creed as well as of Christian values and
norms has become more fragmented than ever before. To become a
believer is therefore more difficult than in traditional societies and
needs a complex process of 'polythetic learning' (A. Schutz).'® To be-
come a believer and to be a faithful follower of the church means to
develop within ones consciousness a cognitive and emotional orienta-
tion which organizes experience under the auspices of central ele-
ments of the Christian creed. Traditions, obedience and habits are no
longer enough, they tend to lose significance and relevance. The self-
commitment to the normativity of the Christian Gospel is therefore a

19 Cf. F.-X. Kaufmann, Glaube und Kommunikation: eine soziologische Perspektive. In:
D. Wiederkehr (Ed.), Der Glaubenssinn des Gottesvolkes - Konkumrent oder Partner
des Lehramts? Freiburg i.Br.: Herder, 1994, 132-160.
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necessary condition for its validity. The claim of ecclesiastical authori-
ties to be the moral authority will under the condition of modernity
gradually become void.

All this has to do with the changing social context of Christianisation.
The tradition of the Gospel has always also been a social process, but
this could remain unconscious as far as it has been self-evident. But
today these social processes have become so complex that they need
to be taken into account by theologians, too. Theology is the reflexive
power of religion. In a world whose sense is no longer given but has to
be found again and again within different frames of reference through
reflection, the sense of religion needs a to increase reflection as well
as. Even if the basic messages of the Gospel are simple, and relig-
ious experience in its core is something which transcends the intrica-
cies of all our inquiries, one may safely predict that the task of theol-
ogy will become even more important. And the quality of the delibera-
tion by practical theology will depend upon the capacity to link norma-
tivity and context. The inculturation of the Christian creed in the
structures of modernity is still an unsolved challenge for all religious
communities.
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The Emerging New Shape of Practical Theology
New Life for Practical Theology

For the last two decades we have been involved in a quiet but deep-
going revolution in the self-understanding and work of practical theol-
ogy. This is leading to changes in theological education and in the role
of theology in the churches and societies from which the members of
this conference come. This revolution centers in the recovery and re-
emergence of practical theology as a discipline. In the United States,
it has not been too long since practical theology was regarded as a
basement operation in most divinity schools and theological seminar-
ies. | mean this literally: departments of pastoral care, Christian edu-
cation, church administration, homiletics and liturgics, and evangeliza-
tion were actually located in basements or attics, added as though
they were afterthoughts — which in fact they often were. You could
almost count on it: the more academically prestigious the school of
theology, the greater the status difference between the so-called
classical disciplines of biblical studies, church history, systematic the-
ology, and ethics, on the one hand, and the so-called applied disci-
plines, on the other.

And was it different in Europe? | think not. Departments of religious
education were strong because of the obligation to prepare teachers

of religion for the schools in your countries. Occasionally there would

be departments of social sciences and theology, under the guise of

the theological interpretation of culture and society. But most often the

actual work of preparation of pastors and priests for ecclesial leader-

ship was completed in more practically oriented Prediger Seminars or

their equivalents. The university study of theological disciplines had

little place for practical theology.

That older arrangement of the division of labor in theological educa-
tion rested upon an unfortunate understanding of the relation between
theory and practice. The description of practical theology as applied
theology indicates the problem: We were working with a ,trickle-down*
understanding of applied theology. The assumption was that the crea-
tive work in theology went on in the fields of Biblical Studies, Historical
Studies, and most especially, Systematic Theology. Ethics, because it
touched on the practical and political, had a somewhat ambiguous
position. Unconsciously, theological faculties absorbed the positivist
bias toward what could be called pure reason, scholarship that pro-
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ceeded in accordance with the canons of pure research in the sci-
ences. In theological education the results of scholarly inquiry and
constructive interpretation in the so-called classical disciplines of the-
ology would be appropriated and applied in the work of church leader-
ship and pastoral practices. That is what | mean when | say that prac-
tical theology constituted a kind of step-child discipline in theological
studies. We viewed its work as derivative and second-hand. In this
perspective pastors and educators were encouraged to think of them-
selves as consumers and transmitters of theology, but not as produc-
ers. And the laity were viewed as passive receivers of this second-
hand theology transmitted by pastors and educators.

By the early 1980s, however, some new perspectives on the nature
and work of theology began to take form. Edward Farley, a systematic
theologian, formulated these new understandings in a way that had
broad influence.! He identified four major phases in the evolution of
theology as a central activity and concern of the church, and later, the
university. His analysis had the impact of shaking up our routinized
assumptions about ,pure“ and ,applied” theology. Let me briefly
sketch the four phases in theology's evolution that Farley identifies:

The first phase began with the New Testament church and continued
until the early Middle Ages. In this era, theology involved personal and
existential inquiry into the mysteries of divine revelation, undertaken
for the sake of helping the Christian community live toward truth. Far-
ley calls this approach theology habitus — theology as knowledge of
God pursued through the disciplines of prayer, study, liturgical partici-
pation, and the practices of discipleship. Theology habitus aimed to-
ward the formation of persons and communities in accordance with
the revealed knowledge of God.

A splendid example of the nurture of theology habitus can be found in
the Rites of Christian Initiation which emerged in the second through
the fifth centuries of the church's life. In a situation not unlike our own,
the church found adults drawn to it who had no Christian memory or
formation. They may have been adherents of other cults, gnostic
sects, or adherents of the civic religion of the Roman Empire. Over a
period of one to three years they worked with persons in a compre-

! A brief statement of this account is in Edward Farley, "Theology and Practice Outside
the Clerical Paradigm,_ in Don S. Browning, Ed., Practical Theology: The Emerging
Field in Theology, Church and Worid. New York: Harper and Row, 1983, pp. 21-41.
The longer statement of Farley’s position is in Farley, Theologia: The Fragmentation
and Unity of Theological Education. Philadelphia: Fortress Press, 1983. See also
Farley's more recent book, The Fragility of Knowledge: Theological Education in the
Church and the University. Philadelphia: Fortress Press, 1988.
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hensive process of formation in Christian faith that focused not just on
the teaching of the Bible or of Christian doctrine, but upon involving
them in the community's practices of worship, sacrament, prayer,
study, and service. Through a rigorous process of such preparation
and examination, the church brought catechumens to the point of
readiness for baptism and admission to the sacrament of holy com-
munion. After their baptism on Easter Sunday, they underwent a final
period of formation and nurture toward their forms of service in the
church between Easter and Pentecost (Mystagogia).

The second phase in theology's evolution began to emerge in the
second through the fourth centuries in the intellectual responses of
the church to the challenges of heresies within and of competitive in-
tellectual ideologies from without. The joining of Christian doctrine with
the philosophical perspectives of nec-Platonism in the work of
Augustine provides a powerful example. Farley calls this phase The-
ology Science. He sees it at its height in the great Summas of Tho-
mas Aquinas, with their rational reconciliation of the recovered phi-
losophy of Aristotle with Augustinian theology. In this era theology
emerged as the dominant ordering framework for grounding all human
knowledge in the west. Theology was, indeed, the ,queen of the sci-
ences” Theology science provided the intellectual energy and thrust
for the founding of the great medieval universities. It persisted — at
least in Roman Catholicism — until well beyond the Counter-
Reformation.

The next great wave of change in theology, Farley suggests, came
with the impacts of the Renaissance and the Reformation, with their
respective returns to classical and biblical antiquity. The fresh retrieval
of humanistic traditions, unshackled from theological control, gave
fresh impetus to scholarly study. The translations of the Latin and
Greek texts of the New Testament into vernacular languages opened
the way for the fresh illuminations and intense controversies of the
Reformation. Coupled with the dawning age of scientific inquiry in the
sixteenth and seventeenth centuries, these movements gave rise to
the modern research university, with its beginning of the transforma-
tion of education for the classical professions into the work of special-
ized disciplines of research. No longer ,queen of the sciences” theol-
ogy had to struggle to maintain a presence in the new universities. By
forming alliances with the emerging ,scientific* disciplines of history,
philosophy, philology, and rationally grounded ethics, various depart-
ments of specialized theological study began to form. Theology
Science became theological sciences. A unity and working relation
between these disciplinary specialties in theology was maintained by
their contributions to the professional grounding of university-educated
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pastors and priests. Schleiermacher's famous proposal for the role of
practical theology as the place where the theological disciplines meet
to inform the work of ecclesial science provided one such influential
rationale for the continuing presence of theological faculties in the now
secularizing universities. As specialization has continued, professional
guilds of scholars in the various theological disciplines have generated
both confidence and ever increasing rigor in their work. This has inevi-
tably led to diminished conversation and collaboration between the
disciplines, and often to a growing distancing of their work from that of
the ministries of the churches.

The fourth phase in the evolution of the work of theology Farley iden-
tifies as systematic or dogmatic theology. Now separated from History
of Christian Thought, from Ethics, and often from Biblical Studies,
systematic theology itself becomes a specialized discipline. In aca-
demic circles it has increasingly given attention to issues of methodol-
ogy and concerns about the legitimation of its work as a discipline. In
the latter third of this century academic systematic theology has, on
the whole, become increasingly remote from the practices of Christian
faith in the churches and in our societies.

The emerging new field of practical theology has directly challenged
this state of affairs. It has forcefully reasserted that theology, in any
,classical“ era, was an eminently practical theology. From this stand-
point the letters of Paul need to be seen afresh as inventive, inspired
practical theology. There we see Paul initiating and responding with
his writings to the challenges of the first Christian communities as they
tried to give body and flesh to the new reality that had apprehended
them in the risen Christ. We need to see Augustine not so much as
laying down timeless dogmatic principles to be universally preserved
in the churches, but as a highly gifted ecclesial leader writing to help
make sense and shape responses to a time of great threat and
transformation in the Roman Empire and in the Church. Similarly, we
need to see the theologians of the reformation and counter-
reformation as practical theologians, trying to re-shape the practices
and teachings of the churches in their eras, in light of new historic cir-
cumstances and challenges. Theology in any of these now ,classical”
eras had more the character of theology habitus than of the theologi-
cal sciences. It was concerned with the shaping or re-shaping of the
practices of the church so that they reflected faithfulness to Christ and
formed congregations of folk through whom Christ could make his ap-
peal in the world. In this sense, they were ,local“ theologies, address-
ing the concreteness and specific challenges of particular times and
places. Under the impact of these challenges they shaped powerful
interpretations of experiences of revelation and of the documents of
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scripture and tradition. Practical theology says, however, that we
should be more concerned to imitate their faithfulness and creativity,
in response to divine inspiration, that to slavishly trying to systematize
and apply their practical theological solutions to our challenges in the
present.

At the heart of practical theology's self understanding and effort to
communicate its work we find the retrieval in theology and philosophy
of the ancient concept of praxis.

Praxis, Phronesis, and Pragmatism

In the Greek city-state of which Aristotle wrote, the kind of knowing
and ability required for the highest of Greek vocations — good political
leadership — was that of phronesis, which we translate as ,practical
wisdom.“ Phronesis could be developed through education and
through participation in praxis. By praxis Aristotle referred to a pattern
in which action and ongoing reflection continually interpenetrate.?

Two other forms of knowing and action can be contrasted with praxis
in Aristotle’s writing. First there is theoria, from which our term theory
comes. It refers to knowledge born of analytic distance and objectivity.
In detached observation and analysis of the action in the Olympic
games, ,theorists” advised participants on how best to train and de-
velop strategies for competition. At another level, theoria was the fruit
of philosophical reflection, resulting from the intellect's inspired con-
templation on metaphysical reality. It is important to see that theoria
and praxis are not opposites. Nor is one derivative of the other. They
are richly complementary but distinct forms of knowing and action,
animated by different interests and contexts, and employing different
methods.

Poiesis is the third way of relating knowing to action that Aristotle
identified. It can be characterized as creative skill. When a potter mi-
xes clay to the right consistency, centers it on the wheel, and then
gradually forms and lifts it into a graceful vase, she employs poeisis.
The process of learning to ski or to swim involves the kind of knowing
and acting that is poeisis. In poeisis we feel with our bodies the coor-
dination of limbs and sensory signals that make these kinds of com-

2 On the concept of praxis and its history, see Nicholas Lobkowitz, Theory and Prac-
tice: The History of a Marsixt Concept, from Aristotle to Marx. Notre Dame, Indiana:
University of Notre Dame Press, 1967, and Richard J. Bernstein, Praxis and Action.
Philadelphia: University of Pennsylvania Press, 1971.
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plex patterns of action possible and habitual. As we consider the role
of ,bodiliness” in practical theology, we will have reason to recognize
poesis as an important aspect of the formation of faith in a theology
habitus.

Let's return to our focus on praxis for a moment. Capacity for leader-
ship in the political praxis of the city-state required at least three ele-
ments: First, it requires a grounding in the myths and history of the
polis and in its evolved purposes and ideals — a grounding in the city-
state's story and vision. Second, praxis requires a wise knowledge of
human nature and of the arts of organization and persuasion involved
in leadership. And third, it requires a capacity for analyzing and un-
derstanding the factors shaping the present moment and their chal-
lenges to the welfare of the people. These are the ingredients of
phronesis or practical wisdom. We need to recognize that these quali-
ties are not the acquisitions or possessions of singular individuals
alone, but rather, they arise out of the discourse and reflection-on-
action that constitute the political process.2

Let me make two final points that undergird our understanding of the
work of practical theology: First, praxis is not identical with practice. A
practice or practices represent patterns of action by which a person or
a community carries out the activities necessary to their life and flour-
ishing. Practices are shared patterns of interaction that have evolved
to meet the needs and serve the recurring interests of people in rela-
tion with each other. Institutions are made up of systems of practices,
some that are formally established, many others that have evolved
informally.

Secondly, praxis has two connotations that derive, respectively, from
its Aristotelian heritage, on the one hand, and its Marxist heritage, on
the other. For Aristotle, praxis was the ongoing integration of action
and reflection through which the political process maintained and
adapted the practices of the city state necessary for its flourishing and
maintenance. For Marx, on the other hand praxis came to connote
intentional action strategically aimed at the overthrow of the present
patterns of economic and political domination and their replacement
by the classless society. Practical theology has been influenced by
the Marxist understanding of praxis through liberation and political
theologies. It has been influenced by Aristotelian traditions through the
impact of political philosophies from Europe. It has been shaped by

3 For a helpful description of these three orientations of knowing in Aristotle, see Tho-
mas H. Groome, Christian Religious Education: A Shared Praxis Approach. New
York: Harper and Row, 1980, pp.. 153-157.
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American pragmatist philosophies which have informed the influential
work of a number of twentieth century American theologians. (The
term Pragmatism has praxis as its root).

This dual heritage of the term praxis points to the claim that practical
theology has a stake in maintaining the viability of the practices of the
churches and their missions. At the same time, it engages in ongoing
critical and constructive efforts at transformation toward the greater
faithfulness and effectiveness of the churches in the societies in which
they offer their witneses.

The Hermeneutical and Correlational Dynamics of Prctical
Theology

Now let us consider a characterization of practical theology. Practical
theology, we may say, is:

Critical and constructive reflection by communities of faith
Carried on consistently in the contexts of their praxis,
Drawing on their interpretations of normative sources from
Scripture and tradition

In response to their interpretations of the emergent chal-
lenges and situations they face, and

Leading to ongoing modifications and transformations of
their practices

In order to be more adequately responsive

To their interpretations of the shape of God's call to partner-
ship.

The following chart may be of help in visualizing the flow of inquiry
and dialogue that communities of faith carry on in practical theological
reflection. The examination of scripture and tradition is stimulated by
the emergent situations and challenges they face, which call for the
modification or transformation of their ways of living their missions and
offering their witness. Let's attend to the diagram (next page)and see
if we can illumine its dynamics.

Please look with me at the model | have offered (cf. p. 212). By re-
flection on this two-dimensional medium, we will try to bring into focus
the multidimensional moments and movements of practical theological
engagement.

First, let me call attention to the presence, in a number of places, of
the words interpretation or interpretative. This term signals that we
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understand practical theological thinking to be, at heart, a hermeneuti-
cal activity. The community of faith is a community of interpretation.

The Interpretative and Correlational Dynamics of Practical Theology

Imerpretative Disciplines
Biblical, historical, systematic

ethical, philosophical, and -
comparative theological studies

Interpretative Disciplines
Sociology, psychology, anthro-
pology, philosophy of education,
action sciences, communications,

\ /ﬁlm , drama, literature, the arts.
/ Pracﬂw$1'haalom\

Mdm&mmWImmmeMwa%le

Remembered Patterns
of God's praxis in the
past: Scripture and

Present Ecclesial praxis. Corporate
and personal covenanting to
be in partnership with God's

Present and emergent conditions
calling for practical theological
engagement. Discernment aided

Tradition. Give shape to
present interpretation
and discernment.

present praxis. Carried out
in and through the practices
of communities of f%‘h.

by grounding in Scripture and
Tradition employed in ongoing
interpretation.

Formation &
Transformation

Proclamation
& Worship

Administration

Mission and
Prophetic Witness

Evangelization

As a community of interpretation, the church finds its unifying and fo-
cal identity through its ongoing engagement with and interpretations of
what | identified on the model as a ,Past of Memory and Promise*. In
scripture and tradition the church lives in relation to ongoing interpre-
tations of the ,Remembered Patterns of God's Praxis“ in the past.
Scripture and tradition, engaged in ongoing interpretation, provide the
lenses maps by which we try to discern the patterns of God's in-
volvement in the in-breaking present. The ,Ecclesial Practices® identi-
fied below represent the ways the ,Past of Memory and Promise®
forms and takes root in the soul and minds and practices of members
of the community. This includes their grounding in Scripture and Tra-
dition. It includes the emotional dispositions formed in their hearts and
ethical sensibilities through the prayers, music, sacraments, the ex-
amples of others, as well as the proclamation and teaching of Bible
and tradition. All of this sedimented complex of knowing, attitudes,
and patterns of behavior shape the interpretations the community
makes of the present challenges and emergent conditions they face.
So their personal and corporate live are shaped by a ,Present in-
formed by Memory and Hope“.
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At the same time, through these ecclesial practices, and their rootage
in scripture and traditions, they also look toward the future, a ,Future
framed by Faith and Trust“. Through these practices they engage the
society that surrounds them in mission and evangelization, in social
witness and political praxis. As they make their interpretations of the
challenges presented by the unfolding future, they do so with instincts
and imaginations shaped by their personal and ecclesial memories of
God's patterns of faithfulness in the past, and their experiences of
God's faithfulness in the present.

The patterning of time we are working with here is reminiscent of that
which Augustine offered in the eleventh chapter of The Confessions.
In Section xxviii he writes, ,But how does this future, which does not
yet exist, diminish or become consumed? Or how does the past,
which now has no being, grow, unless there are three processes in
the mind which in this is the active agent? For the mind expects and
attends and remembers, so that what it expects passes through what
has its attention to what it remembers“4 The community of faith, in its
interpretations of present and future, expects, attends, and remem-
bers, with minds and hearts shaped and furnished by ,Memory and

Hope*“

How does a church or ecclesial community awaken to the realization
of a need for change in its praxis? How does a community of faith
recognize that it must engage in fresh ways in fundamental practical
theological re-working of its practices, its ways of being and mission?
One could hope that as part of the habitus of their ways of being the
church, they would be continually alert to the internal nudges of the
Spirit of God. One could also hope that, like soldiers engaged in a
field of battle, the church would have sentinels and systems of obser-
vation to detect a shift in the fields of their service, or identitfy new
sources of danger and challenge. When a community of faith begins
to recognize that new challenges and conditions call for new patterns
of response and praxis, a process of intentional practical theological
engagement can be the result.

When this need is recognized and embraced, a community of faith
begins a practical theological process that is both hermeneutical and
correlational. That is, it begins an intentional process of inquiry and
reflection that engages in focused analysis and interpretation of the
situation and emergent challenges that call for its attention and ad-
dress. The community must ask, ,What is going on? What are the

4 St Augustine, Confessions. (Tr. by Henry Chadwick) Oxford: Oxford University
Press, 1991, p. 243.
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threats we face? What are the dangers and challenges we must ad-
dress? What goods are at stake in this situation?* Their attending and
beginning analysis will be informed by their reading of scripture and
tradition, and by the ethics and value system to which they hold. But
they will also turn to other ,Intempretative Systems* — Those of the
social sciences and other perspectives suggested in the upper right
hand corner of our model. They will consult with members of the
communities affected by the threat. They will converse with various
Lexperts” in such interpretation. From these resources they will identify
the elements of particular strategies they might employ. They will
identify various potential allies with whom they might join to meet the
challenges.

At the same time, however, they will turn to other ,Interpretative Dis-
ciplines” and ,experts“ — those that focus on the Scriptures and tradi-
tions of the community of faith (see the upper left-hand corner). There
they will ask for help in finding norms and models for guiding the re-
sponses and initiatives they may shape in relation to the current chal-
lenges. They may discover that from their normative traditions they
will find resources and precedents that will provide alternative and
fresh perspectives they can offer to the coalitions with whom they
work. They may also find moral and spiritual dimensions in the crisis
that they had not previously recognized. They may also find con-
straints regarding some strategies or approaches they might have
considered. What | am describing here has been called a process of
.mutually critical correlation“® At the heart of intentional practical
theological engagement we find this dynamic dialectic: Interpretations
of the situations of present challenges and their contexts are brought
into mutually critical correlation with interpretations of the normative
sources of Christian tradition and practices.

Some practical theologians, following the influential work of Hans
Georg Gadamer, (Truth and Method) refer to this process as a crea-
tive ,fusion of the horizons“ of interpreted social reality with those of
interpreted Christian normative sources.® This image of the fusion of

5 See David Tracy, Blessed Rage for Order: The New Pluralism in Theology. New
York: Seabury Press, 1975, Chs. 2 and 3. See also D. Tracy, ,The Foundations of
Practical Theology* in Don S. Browning, Ed., Practical Theology: The Emerging Field
in Theology, Church and World. New York: Harper and Row, 1983, pp. 61-82.

6 Gadamer's book is Truth and Method, New York: Seabury Press, 1975. On ,fusion of
horizons_ see pp. 273f, 337f, 358. Among practical theologians making use of Gada-
mer's hermeneutical theory see: Charles Gerkin, The Living Human Document: Revi-
sioning Pastoral Counseling in a Hermeneutical Mode. Nashville: Abingdon Press,
1984, Gerkin, Widening the Horizons: Pastoral Responses to a Fragmented Society.
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horizons is important. It suggests the creativity and imaginative new-
ness that can result from such a process. It does not go too far to
suggest that when such a process is thoroughly and faithfully carried
out, the results have the potential of producing new vision and com-
mitment of a sort we associate with experience of revelation.

One can see from this description why | have characterized the work
of practical theology as both interpretative (hermeneutical) and corre-
lational. Perhaps you can also see in fresh ways how practical theol-
ogy provides the means by which ongoing interpretation of Scripture
and tradition, in correlation with present situations and challenges, can
fuel processes of change in the practices of our churches, while hon-
oring continuity and keeping faith with our scriptures and traditions.

Some Common Characteristics of Practical Theological Approa-
ches

Perhaps it will be helpful if we summarize some of the marks that dis-
tinguish the emerging new directions in practical theology from other
approaches. | will use as examples of these characteristics some as-
pects of the approaches employed by participants in this conference
or those that have influenced them.

1. Praxis-Theory-Praxis. Practical theological method claims as its
starting place some context or contexts of praxis. That is to say, it
arises in reflection out of the context of ongoing practices in which
communities of faith engage. It arises out of practices and returns to
practices. Its goal is not the formulation of abstract understandings or
principles. Rather, it aims at the modification toward greater faithful-
ness and adequacy of the practices with which it begins.

One of the sources from which the re-emergence of practical theology
had taken its direction is the focus in the United States on ,congreg-
ational studies.” This work, which began with sociological and anthro-
pological studies of religious communities in the late 1970's, initially
aimed at trying to serve theological educators and pastoral strategists
in finding more effective ways to impact congregations with new

Philadelphia: Westminister Press, 1986 and Don S. Browning, A Fundamental Practi-
cal Theology: Descriptive and Stategic Proposals. Minneapolis: Fortress Press, 1991.
Gadamer has had a great deal of influence on and through the work of David Tracy,
op.cit. and The Analogical Imagination. New York: Crossroad, 1981.
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theological teachings.” This involved a prior theological commitment
and intent which gave rise to the study of congregations for purposes
of bringing about change, the directions of which were determined in
advance by persons and groups from beyond the congregations. This
could be called a classic theory-praxis-theory approach. In the
course of a few years, however, practitioners of congregational stud-
ies began recognize the richly layered complexity of the practices of
congregations. They began to come to understand that the formative
power of congregational practices goes a great deal deeper than what
a mere change in the articulation of their theology can affect. With
these insights there began to appear books like Schreiter's Const-
ructing Local Theologies® and James Hopewell's Congregation.® They
have challenged and helped practical theologians recognize that
change in the practices of religious communities must begin with
helping congregations face and name the points at which their prac-
tices are inadequate, unfaithful, or both. Matthew Lamb, influenced by
his teacher Johannes Metz, wrote a benchmark book, Solidarity with
Victims, in which he showed decisively how the most influential the-
ologies of the twentieth century virtually always approached the
churches from the standpoint of the priority of theory.10

2. Practical theological approaches are contextual, local, and stay
close to experience. In contrast to the aspirations of some philo-
sophical or systematic theologies, practical theology does not aim at
timeless, universal or comprehensive interpretations of Christian tradi-
tion. In many ways, practical theology is ,problem-posing“ theology. In
its ongoing monitoring of the horizon of challenges and issues the
church faces it responds to crisis events or emergent issues by initiat-
ing practical theological discussion and inquiry. This is not to say that
its work is merely piecemeal or fragmentary. In many ways the
church's self-understanding and comprehensive interpretation of the
meaning of the Gospel are brought into question by the practical
challenges and issues it faces. However, instead of approaching
scripture and tradition with the intent to make systematic and compre-
hensive interpretations, it approaches them with the focus of the par-

7 For representative writings of this position see Jackson W. Carroll, Carl S. Dudley
and William McKinney, Eds., Handbook for Congregational Studies. Nashville: Abing-
don Press, 1986 and Carl Dudley, Ed., Building Effective Ministry. San Francisco:
Harper and Row, 1983,

g Maryknoll, New York: Orbis Press, 1985.

9 Hopewells book is Congregation: Stories and Structures. Philadelphia: Fortress
Press, 1987.

® New York: Crossroad, 1982 .
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ticular and local issues it confronts. The Dutch practical theologian,
Johannes van der Ven, and the group he works with at Nijmegan Uni-
versity call their approach to practical theology ,Empirical Theology.“
In doing so they pay particular attention to the analysis of social and
cultural problematics that challenge the church to fresh theological
thinking. At the same time they concern themselves to understand the
ways contemporary people frame these issues so that theology may
address them in intelligible and credible ways. !

3. Practical theology reclaims the approaches of a theology habitus.
The apostle Paul referred to the ekklesia — the community of persons
called together in a new covenant in Christ — as ,the Body of Christ.*
He spoke of the uniqueness of the gifts of those who make up the
body in terms of the parts of our bodies — the ears, the eyes, the
hands, the feet of the community. We are a creedal community who
take seriously the witness to a bodily resurrection of the Jesus whose
body was whipped, hung on a cross, and pierced with a spear. Theo-
logy habitus takes mto account our ,bodiliness“ as my colleague Re-
becca Chopp puts it.'2 Our conscious cognitive functioning constitutes
a relatively limited part of our modes of knowing and relating to the
physical world and to each other. We are our bodies. We have power-
ful emotional experiences and patterns that shape the frameworks in
which we construct and interpret our experiences. The levels of our
energy and spirit in important ways depend upon our bodies. Like-
wise, our bodily health can be deeply affected by the frames of
meaning or meaninglessness that characterize the societies and sub-
communities with which we identify. Theologian Sallie McFague has
boldly brought our experiences of bodiliness into her ngorously crea-
tive work on the theology of the Body of God.'3 Bodiliness in theology
means taking our natural and human environments seriously. It
means taking seriously the substances we and others ingest into our
bodies for nourishment, for healing and for the alteration of cur moods
and subjectivity. Bodiliness means taking the architecture and physi-
cal features of cities and constructed environments seriously. And
bodiliness means profound care about what happens to the bodies of

1 Johannes van der Ven, Practical Theology: An Empirical Approach. Kampen, The
Netherlands: Pharos Publishing, 1993.

2 Rebecca Chopp, Saving Work: Feminist Practices of Theological Education. Louis-
ville: Westminster John Knox Press, 1995. She credits David Kelsey with the term
.bodiliness_ in his book To Understand God Truly: What's Theological About a Theo-
logical School? Louisville: Westminster John Knox Press, 1992, p. 119.

13 sallie McFague, Models of God: Theology for an Ecological, Nuclear Age. Philadel-
phia: Fortress Press, 1987, and McFague, The Body of God: An Ecological Theology.
Minneapolis: Fortress Press, 1993.
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persons — especially children — in the economic and social fragmen-
tations associated with the advances of market capitalism and the
global spread of cultural values of North America and Europe. Practi-
cal theology cannot do its work with the tacit assumption that people's
bodies begin with their neck and extend only upward. This means,
further, that practical theology opposes docetic theologies that com-
partmentalize the spiritual and the physical, and that shrink the con-
cerns of the church to the private and spiritual needs of its members.

4. Practical theology includes, but is not limited to reflective work
in the functional areas of ecclesial practices. In the older world of
so-called ,classical” and ,applied“ theology, the disciplines that worked
with the functional specialties of applied theology could be taught and
written about separately. There were professors of homiletics, who
worked particularly on exegesis, sermon construction, rhetorical
styles, and effectiveness in communication. Likewise, religious educa-
fors found their principal academic colleagues among secular educa-
tors. The often shared the assumptions and standards of education
shaped by the ,schooling” models, carrying on their work without par-
ticular attention to its theological or ecclesial foundations. Professors
of pastoral care, seeking to legitimate their teaching and research,
often grounded themselves in the theories and clinical practices of
secular psychological traditions. Frequently this meant incorporating
practices and approaches that isolated individuals from their com-
munities of faith and did little to address the spiritual crises and hun-
gers they carried.

In the work of contemporary practical theologians we still see focal re-
search and writing on pastoral theology, homiletics and religious edu-
cation. But there are some remarkable new patterns emerging. Work
in pastoral care by Pam Couture, just to offer one example, focuses
on the experience of women and children in the context of the world-
wide phenomenon of the ,feminization of poverty.” She addresses
churches and society regarding the need to recognize and alleviate
the crises of women's and children's lives in our contemporary socie-
ties. In doing so she draws with power on the ethical and biblical re-
sources of the Christian tradition, offering them in ways that engage
patterns of public debate in our societies.® Work by Karl Ernst Nip-
kow and Friedrich Schweitzer on education in Germany has exhibited
these same kinds of commitments and methods.

4 Pamela D. Couture, Blessed Are the Poor? Women's Poverty, Family Policy, and
Practical Theology. Nashville: Abingdon Press, 1991.
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5. Practical theology works in two languages: the ,language behind
the wall“ and the ,language on the wall.“ In |l Kings 18 and 19 we
read the story of the time when Jerusalem, under the reign of Heyz-
kiah, is surrounded by a huge host of Assyrian troops, sent there by
King Sennacherib. The Assyrian forces have been plundering and
sacking the cities of Judah. Jerusalem, the final prize, is now to be
plucked. Hezikiah, 39 years old, and in the fourteenth year of his
reign, is a pious and faithful king facing a terrible situation. He has al-
ready stripped the gold and silver off the altar and appointments of the
temple and from the doors of the palace. His treasury is empty. There
are no more material objects with which buy time against the Assyri-
ans.

The Rabshakeh, Sennacharib’s haughty ambassador, comes with his
entourage to stand on the top of the wall that surrounds the belea-
guered city. He is met by representatives of Hezekiah, who asked him
politely to converse with them in Aramaic, which is the language of
international diplomacy. ,Do not speak to us in Hebrew, within the
hearing of those of our people who are on the wall.“ The Rabshakeh
responded with insult and threat: ,Has my master sent me to speak
these words to your master and to you, and not to the people sitting
on the wall, who are doomed with you to eat their own dung and to
drink their own urine?“ Then, in a loud voice and in bad Hebrew, he
shouts his demands, laced with seductive promises and dire threat:
,D0 not listen to Hezikiah; for thus says the king of Assyria: ‘Make
your peace with me and come out to me; then every one of you will
eat from you own vine and your own fig tree, and drink water from you
own cistern, until | come and take you away to a land like your own
land, a land of grain and wine, a land of bread and vineyards, a land
of olive oil and honey, that you may live and not die'.“ (Il Kings, 18:26-
27)

Hezekiah and his advisors gather in the palace. The king sends one of
his officials to consult with the prophet Isaiah. Hezikiah, a man of
prayer, recalls God's faithfulness in the past and places his desperate
situation before the Lord. The message from Isaiah comes: He has
heard a Word from the Lord. He tells Hezikiah to hold firm and to lay
his case and the arrogant threats of Sennacherib before God.
Hezekiah is given assurance that a rumor will cause the Assyrian
general to return to his own land, and that Sennacherib will die at the
hand of one of his own sons. And as though miraculously, the Assyr-
ian army is removed as a threat. The faith and righteousness of Hez-
ikiah are vindicated.
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Old Testament theologian, Walter Brueggemann has made this story
the basis for offering a powerful set of observations about the kind of
formation in faith that is required ,behind the wall“ for people of faith to
offer their witness and to challenge the values and assumptions of
secular societies ,on the wall.“1°

Practical theology that aims to guide churches in the shaping and re-
shaping of their public witness in secular societies must be rooted in a
vigorous life of worship, prayer, proclamation and study of scripture
and tradition. If practical theology is to help churches unmask the
pretenses of secular value structures and the seductive injustices of
capitalist and market economies, communities of faith have to be
grounded deeply in an alternate set of stories, and be equipped with
an altemate set of virtues. Brueggemann says that if the churches are
going to offer their witness and guidance ,beyond“ the wall in credible
and relevant ways, they must be capable of relating Christian norma-
tive judgments and visions in language that is intelligible and that has
bite for those who have no Christian memory or commitments. Practi-
cal theology of this sort works in two languages: the language ,behind
the wall“ and the language for use ,on the wall.”

The Need for Shared Visions of the Praxis of God and of Human
Vocation

In trying to characterize the new shape of practical theological work |
have emphasized its rootedness in praxis. | have stressed that it is
contextual and local, and that it stays close to experience. The
new practical theology seeks to reclaim and reshape a theology ha-
bitus for our time and for our societies. The new practical theology
links the study and strengthening of the practices of ministry to the
larger tasks of forming and guiding the faithfulness of communities of
faith. In my final point, | stressed the need for practical theology to do
its work in two langauges: the languages of prayer, praise and proc-
lamation ,behind the wall,“ and the launguages of public discourse ,on
the wall.“

As we come to our conclusion | must point to a dimension of theologi-
cal work that has become particularly problematic for today's ap-
proaches to practical theology. | speak of the challenge and the need

15 Walter Brueggemann, ,The Legitimacy of a Sectarian Hermeneutic* in Mary C. Boys,
Ed., Education for Citizenship and Discipleship. Philadelphia: Pilgrim Press, 1989, pp.
1-34.
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to offer intelligible and convictional metaphors to depict what | will call
the praxis of God in our time, and to offer equally compelling and co-
related metaphors for patterns of human partnership with God's
praxis.

In university based systematic theology of the last fifty years there has
been a notable neglect of what historically was called the ,Providence
of God.“ In a book in press | have tried to address some of the rea-
sons for our turning away from this kind of focus in theological work.
Here, | will only point out that the new practical theology's commit-
ments to working contextually and locally, and to root its work in pra-
xis have made it suspicious of speculative systematic theologies, es-
pecially those dealing with the providence or praxis of God. Liberation
theologies have not been so reticent in speaking about God's praxis.
But they have often been criticized for subtly or blatantly shaping the
praxis of God to fit the contours of the ideological commitments they
bring to the Bible. Similarly, middle class academics have been ac-
cused of bringing our class biased and patriarchal ideologies to our
efforts to construe God's praxis in society and history. And there are
millions of people in this century who, in looking upon the mass
slaughters, the holocausts, and the terrorist wars carried out, too of-
ten, in the name of our gods, simply have concluded that God helps
those who ,help themselves* — but here not in Benjamin Franklin's
sense of the phrase, but rather in the sense of the lords of interna-
tional capitalism and their smaller scale imitators everywhere who are
Jhelping themselves” at the expense of the poor and of nature, and
the futures of all our children.

I acknowledge the weight of these factors in making us extremely
cautious as we try to find and formulate ways of offering the witness
of Biblical faith as regards God's involvement in the processes of na-
ture and history. But | submit to this gathering that we cannot afford to
build theological approaches around a commitment to praxis without
finding ways theologically to help communities of faith correlate their
own efforts at faithfulness with the ways God's spirit is present and
active in our world.

Don Browning has faced and named this need in his book A Funda-
mental Practical Theology.1® He argues forcefully that there must be a
visional component linking God to our contexts of action in our the-
ologies that can ground the normative guidelines of love and justice. |
have named and worked with this issue as part of my approach in

8 Minneapolis: Fortress Press, 1991.
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Faith Development and Pastoral Care'” and in a new manuscript that
will appear in the coming year.'® Browning and | have, in somewhat
different ways, both drawn on the metaphorical theology of H. Richard
Niebuhr, in this regard, and have written about God's Creating, Gov-
erning and Liberating/Redeeming praxis.'® Browning has drawn
the implications of these metaphors for norms in theological ethics. |
have followed Niebuhr in developing co-related metaphors for the
patterns of humans' partnership with God in co-Creation, co-
Governance, co-Liberation and Redemption.

In addition to the kinds of objections to these approaches | mentioned
earlier, there is a widespread sense that the connecting of practical
theology to biblically derived metaphors that depict the praxis of God
apriori disqualifies our work from any consideration in our broader
secular and religiously pluralistic societies. Is it possible to speak of
the praxis of God in a theology that could address a broader pluralistic
or secular society? Let me share with you the kernel of a couple of
convictions | am forming on this issue:

1. In the religiously pluralistic (and the militantly secular) contexts in
which we work people exhibit high levels of spiritual hunger and ethi-
cal anomie. This condition makes it essential that we find intelligible
and imaginative ways to offer access to the visions, practices and
truths of our faith traditions. We are called to develop new forms of
apologetic theological communication and formation addressed to
those who are drawn to spirituality and to ethical awakening. We need
to knit together cosmology and compelling metaphors for God's creat-
ing, judging, liberating and redeeming influences in human society.
We need to provide contexts of community and care where people
can experience and regain the liberating disciplines of prayer and
praise.

2. Equally important, but even more urgent, | believe, is that we pro-
vide intelligible metaphoric and convictional images of God's praxis
for the members of our Christian communities of faith. Members of
Christian communities must have support and metaphorical clarity for

17 Philadelphia: Fortress Press, 1987.

18 James W. Fowler, Faithfulness and Change: Human Development, Shame and the
Ethics of Vocation. Nashville: Abingdon Press, (In Press).

18 For an indepth account of Niebuhr's use of these metaphors see Fowler, To See The
Kingdom: The Theological Vision of H. Richard Niebuhr. Nashville: Abingdon Press,
1974 and Lanham, Maryland: Universities Press of America, 1985. For an effort at
fresh practical theological construction building from this Niebuhrian tradtion see
Fowler, Faithful Change: The Personal and Public Challenges of Postmodem Life.
Nashville: Abingdon Press, 1996.
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understanding how their vocations and faithfulness can be part of the
work and will of God. We will not get far with the serious renewal of
practical theological engagement in our congregations if we fail at this
fundamental task.

Ironically, | end these reflections on the new shape of practical theol-
ogy with a challenge to my colleagues that we build deeply into our
agenda attention to re-funding the visional level of our work. | am
calling for us to invest our efforts in what might give rise to a provi-
sional, revisable, but quite serious and daring Systematic Practical
Theology. | am calling for a theology which arises out of and returns to
the local, the concrete and the contextual situations in which we work.
It should make a serious effort, through intercourse with the Bible and
with the works of others from different contexts and settings, to avoid
ideological captivity and entrapment in abstractions. At the same time,
it should endeavor to offer a relevant and powerful depiction that will
enable us to see the subtle depths and awesome patterns of God's
suffering presence and providential power in preserving, healing and
redeeming God's beloved creation. Through such a practical theologi-
cal witness we and those whom we teach, may be moved, empow-
ered and guided in making ourselves more fully a part of God's work
in our time and in our places.
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Jirgen Henkys

Normativitat und Kontext
Zu Erfahrungen aus dem geteilten Deutschiland’

Im Nachkriegsdeutschland des Jahres 1949 entstanden zwei Staaten,
zuerst die Bundesrepublik Deutschland in den drei westlichen Zonen,
wenig spéter die Deutsche Demokratische Republik (DDR) in der &st-
lichen Zone. In beiden Staaten verlief die Entwicklung der Beziehun-
gen zwischen Staatsmacht und Parteien, politischer Ideologie und all-
gemeinem BewubBtsein, Gesellschaft und Kirche, Universitdt und
Theologie véllig verschieden. So wurde 40 Jahre spéter die Vereini-
gung der beiden Teile Deutschlands durch den 1990 erfoigten Beitritt
der im Osten gelegenen Lander zum Geltungsbereich des Grundge-
setzes der Bundesrepublik zum Ausgangspunkt fiir einen &duBerst
komplizierten ProzeB des wirklichen Zueinanderkommens und der
wechselseitigen Teilnahme an einer Geschichte, die hier wie dort trotz
aller Gemeinsamkeiten und Vergleichbarkeiten ganz unterschiedliche
Ergebnisse gezeitigt hatte.

Um zun&chst persénlich zu sprechen: Ich wurde 1956 in Ost-Berlin
zum Pfarrer meiner Kirche ordiniert und lehrte ebendort von 1965 bis
zum Ende der DDR Praktische Theologie. In diesen 25 Jahren war ich
Kollegiumsmitglied nicht in der Theologischen Fakultdt der Ost-Ber-
liner staatlichen Humboldt-Universitat, sondern in einem ziemlich ver-
steckten und auch nur halblegalen Theologischen Seminar, das durch
meine Kirche getragen wurde (,Sprachenkonvikt der Evangelischen
Kirche in Berlin-Brandenburg®). Tatsachlich war niemand in unserem
Kollegium wirklich davon liberzeugt, daB es eine Méglichkeit oder gar
eine Verpflichtung gébe, so etwas wie eine durchgéngig DDR-spezifi-
sche Theologie zu entwickeln. Aber andererseits versuchte doch jeder
von uns auf die eigene Weise und in unterschiedlichem MaBe, die
Herausforderungen der marxistischen Ideologie und der unter ihrem
mentalen und administrativen EinfluB extrem s&kularisierten Gesell-
schaft anzunehmen und ihnen konstruktiv zu begegnen. Wir faBten
den ,Kontext“ ins Auge, aber wir pflegten ihn kaum so zu nennen.

1 Kurzreferat vor der Intemational Academy of Practical Theology am 8. Juni 1995 in
Bemn, hier riickiibertragen aus dem Englischen. Das Thema habe ich inzwischen
weiter ausgefilhrt in der demnéchst in einem Sammelband erscheinenden Arbeit
JKontext, Konflikt, Konsens. Zur Deutung und Bewertung praktisch-theologischer, ins-
besondere katechetischer Ansétze aus der Zeit des Bundes der Evangelischen Kir-
chen in der DDR".
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Mit dem Thema unseres ersten KongreBtages beschéftige ich mich
also in der Weise, daB ich auf einen vergangenen Kontext zurlickgrei-
fe. In meiner Skizze geht es zunachst um einen Sachverhalt, der die
akademische Lehre betraf (l.), danach um ein Problem des katecheti-
schen Curriculums, das im Zwischenbereich von Theorie und Praxis
angesiedelt war (Il.). Es handelt sich lediglich um zwei Mikro-Einhei-
ten aus unserem Gesamtkomplex. Ich habe sie in der Hoffnung aus-
gewahlt, daB sich daraus ein Aspekt auf unsere Thematik insgesamt
ergibt.

Zwischen 1974 und 1978 erschien in der Ost-Berliner Evangelischen
Verlagsanstalt ein ,Handbuch der Praktischen Theologie®, das mit
seinen drei Banden alle traditionellen Hauptgegenstande unserer Dis-
ziplin abdecken sollte. VerfaBt wr es von zwélf Autoren. Acht von ih-
nen lehrten in staatlichen Universitaten, zwei in einem kirchlich getra-
genen theologischen Seminar mit Hochschulcharakter, und zwei hat-
ten leitende Positionen in einer Provinzialkirche inne. In diesem ge-
mischten Kreis waren die theologischen und politischen Orientierun-
gen natlirlich keineswegs einheitlich. Aber alle Autoren stimmten auf
ihre Weise mit dem Selbstverstdndnis des kiirzlich gegriindeten 'Bun-
des der Evangelischen Kirchen in der DDR' liberein, der in der gege-
benen sozialistischen Gesellschaft im Sinne einer christlichen 'Zeug-
nis- und Dienstgemeinschaft' wirken wollte.

Wenige Jahre spéter verdffentlichte Peter C. Bloth, Professor fiir
Praktische Theologie in West-Berlin, in der ,Theologischen Rund-
schau*“ eine auBerordentlich ausfiihrliche und griindliche Besprechung
dieses Werkes. Uberraschenderweise stellte er dort heraus: Das
JHandbuch“ versucht, den Studenten eine Praktische Theologie zu
geben, die wirklich kontext-bezogen ist. (Tatséchlich verzeichnet das
Register fiir alle drei Bédnde nur eine einzige Stelle mit dem Begriff
JKontext®, und dort handelt es sich um den Kontext im philologisch-
exegetischen Sinn!) Bloth behauptet: Gerade dieses Ziel, Praktische
Theologie in Beziehung auf den Kontext zu lehren, fiihre auf den
speziellen Aufbau des Werkes, der darin von (blichen Ordnungen
abweicht, daB die ekklesiologischen Kapitel (Kirche als Sozialgestalt,
Dienstgestalt, Rechtsgestalt) den Arbeitsfeldkapiteln (Liturgik, Homile-
tik, Katechetik, Poimenik Diakonik) wie ein Querbau vorgeordnet sind.
Allerdings, so legt er weiter dar, obwohl in der Kontextbeziehung der
groBe Fortschritt des Buches liegt, ist gerade dieser Kontext zugleich
auch dessen ungeléstes Problem. Denn die ideologischen Ziele und
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EinfluBnahmen, durch die die sozialistische Politik des Staates auch
im Blick auf die Kirche bestimmt ist, werden in dieser Praktischen
Theologie nicht als solche angesprochen und problematisiert. Und
tatséchlich seien die Autoren auch gar nicht imstande gewesen, das
zu tun, selbst wenn sie (oder wenigstens einige von ihnen) eine sol-
che kritische Erérterung bevorzugt hatten. Denn sie wurden durch das
System der staatlichen Biicherzensur daran gehindert! (Vgl. jetzt
Brauer/Vollnhals 1995.) In seiner Analyse unseres Werkes hat Peter
C. Bloth denn auch scharfsichtig gerade solche Stellen namhatft ge-
macht, an denen die Spuren staatlicher Zensur noch ablesbar waren.
Bloth sagte also Ja und Nein. Ja: ,Dies Handbuch [...] muB als das
derzeit iiberzeugendste Beispiel einer kontext-bezogenen Praktischen
Theologie gewertet werden. Hier namlich sind 'Kirche' und 'Gesell-
schatft' als Kontext zur Aufgabe und Chance des Faches in seiner Si-
tuation geworden.“ (Bloth 1983, 492; vgl. Bloth 1994, 34). Nein: Diese
Praktische Theologie ist weniger kritisch und weniger konstruktiv, als
sie zu sein behauptet, weil sie nicht geniigend Abstand hélt gegen-
Uber der gesellschaftlichen Realitdt, die durch das Sozialismuspro-
gramm regiert wird, und gegeniber den Kirchen, die sich zu sehr an
eine bestimmte Theologie halten und in der Gefahr stehen, in die so-
zialistischen Ziele des Staates eingebunden zu werden (vgl. Bloth
1981, 368f).

Als einer der damals beteiligten Autoren hétte ich wohl diesen und je-
nen Einwand gegen Bloths Analyse vorzubringen. Aber indem ich auf
meine Erfahrungen mit dem Lehren und Schreiben in jener Zeit zu-
riickblicke, finde ich auch wichtige Punkte, die mich zugeben lassen:
Mein damaliger westlicher Kollege mag Recht gehabt haben! Nichts-
destoweniger glaube ich, daB durch ihn eine Konstellation angespro-
chen worden ist, die sich generalisieren 1dBt. Unser Problem aus der
friheren DDR ist unter den neuen Bedingungen ja nicht einfach ge-
genstandslos geworden. Zwei Dinge méchte ich hervorheben:

1. Es gibt immer unterschiedliche theologische Wege zum Urteil dar-
Uber, welche Bedeutung einem jeweiligen Kontext fiir das christliche
Leben, fiir Zeugnis und Dienst der Kirche zukommt. Der konkrete
Kontext scheint in theologischer Hinsicht grundsétzlich kontrovers
bleiben zu miissen. Natiirlich ist er dem theologischen Urteil nicht ent-
zogen. Aber eindeutig ist er nur als ideologisch liberhéhter oder als
prophetisch entlarvter.

2. Nie darf die Frage der Macht vergessen werden. Dabei mag die
Macht als offene oder verborgene, persénliche oder anonyme, institu-
tionelle, finanzielle oder ideelle erfahren werden: Die Praktische
Theologie ist mit ihren Aufstellungen zur gesellschaftlichen Lage der
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Kirche wohl immer und tberall in der Gefahr, gegebene Bedingungen
durch Interpretation zu affirmieren, statt sie mit dem zeitgenéssisch
gefaBten Credo zu unterlaufen. Gerade in dieser Hinsicht gab es
gleich nach der 'Wende' bei ostdeutschen Theologen zahireiche
Rickfragen an westdeutsche Meinungsfiihrer.

Das zweite Beispiel stammt aus der Diskussion (iber den Lehrplan fiir
die christliche Unterweisung auBerhalb der Schule. Zuerst muB ich
daran erinnem, daB in den Schulen der friiheren DDR jede Art der re-
ligibsen Erziehung und Bildung verboten war. Andererseits wuBten
sich die Kirchen als ganze und die Gemeinden am Ort verantwortlich,
alle Heranwachsenden, die dazu bereit waren, Getaufte und Unge-
taufte, zu sammeln, zu unterrichten und auf dem strittigen Weg des
Glaubens zu begleiten. Das geschah nicht nur im Konfirmandenunter-
richt, sondern zuvor schon in der Christenlehre. Diese Kindergruppen
wurden durch Katechetinnen (es gab nur wenige ménnliche Kateche-
ten) oder durch Pfarrerinnen und Pfarrer gleitet.

1977 erschien der ,Rahmenplan fiir die kirchliche Arbeit mit Kindem
und Jugendlichen (Konfirmanden)“. Ein Teil des Plans wurde auch ins
Englische iibersetzt (Curriculum Project). Dieser Plan war das Ergeb-
nis einer zehnjahrigen Kommissionsarbeit. Er betraf alle Altersgrup-
pen vom 6. bis zum 15. Lebensjahr. Im Vorwort findet man einige
Satze, die mit ,Gesamtziel“ liberschrieben sind: ,In der Begleitung der
Gemeinde sollen Kinder und Jugendliche das Evangelium als befrei-
endes und damit orientierendes Angebot erfahren. Damit soll ihnen
geholfen werden, die Welt zu verstehen, Lebenssituationen zu beste-
hen und mit der Gemeinde zu leben. So sollen sie erfahren, wie
Christen in der sozialistischen Gesellschaft verantwortlich vor Gott le-
ben kénnen.“ (Hervorhebung von mir.) Wir haben uns jetzt vor allem
mit dem letzten Satz zu befassen. Wo kommt er her?

Schon 1973 gab es eine dhnliche Formulierung, damals mit Bezug auf
den Konfirmandenunterricht: Dem Jugendlichen ,soll die Einsicht
vermittelt werden, wie er als Glied der christlichen Gemeinde in der
sozialistischen Gesellschaft verantwortlich vor Gott leben kann“
(Modell [...], Kurs V, 1973, 359). Vielleicht schockiert es, heute in ei-
nem christlichen Lehrplan die Wendung 'sozialistische Gesellschaft'
zu lesen. Es scheint viel besser zu klingen, wenn der westdeutsche
religionspadagogische Autor W. Flemmig im gleichen Jahr schreibt,
das Globalziel fiir den Konfirmandenunterricht solle lauten: ,Lernen,
was es heiBt, als Christ in unserer Zeit zu leben” (Flemmig 1973, 29).
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Diese Bestimmung wurde in Westdeutschland wéhrend der siebziger
Jahre zu einer Art Konsensformel. Die Vertreter aller maBgeblichen
theologischenKonzepte des Konfirmandenunterrichts bejahten Flem-
migs Globalziel. (Flemmig 1984, 279) Keine Spannung zwischen
Normativitdt und Kontext! Denn der Kontext 'unsere Zeit' war fiir die
Interpretation aller Beteiligten offen. Im Gegensatz zu dieser breiten,
aber gleichsam leeren Ubereinstimmung war die ostdeutsche Formu-
lierung zusammen mit den Dokumenten, in denen sie auftauchte,
kontrovers. (Naheres dazu bei Schwerin 1989 und in den dort beige-
gebenen Dokumenten.) Einer der Griinde dafiir ist, daB die Mitglieder
der Lehrplankommission die Erziehungsaufgabe der Kirche gerade
angesichts des ideologischen Konflikts und der fast véllig sékularisier-
ten Umgebung der jungen Leute herausstellen wollten.

Der Bund der Evangelischen Kirchen in der DDR war 1969 gegriindet
worden, um der Tatsache zu begegnen, daB die neue DDR-
Verfassung von 1968 die seit 1949 verfassungsmiBig festgeschrie-
benen Rechte der Kirche aufgehoben hatte. Im gleichen Jahr 1969
erschien ein 'Modell-Plan' fir alle Stufen gemeindepidagogischer
Verantwortung. Die gemeinsame theologische Grundlage aller fragli-
chen Aktivitdten vom Vorschulkreis der Christenlehre bis hin zur kirch-
lichen Jugendarbeit sollte der Bekenntnissatz ,Herr ist Gott in Jesus
Christus” sein. Er stammt aus 1 Kor 8,4-6, wo Paulus sich auf die
Wirklichkeit der vielen 'Gétter und Herren' bezieht, aber dabei ein-
scharft, sie hatten keinen Anspruch darauf, entscheidende Instanz der
Verantwortlichkeit von Christen fiir ihre Lebensfiihrung zu sein. Die
Autoren des Modell-Plans haben also— implicite— die ideologischen
Attacken der marxistischen Staatsfiihrung ins Auge gefaBt, und sie
folgerten aus dem zitierten Bekenntnissatz: ,Das Herr-Sein Jesu
Christis hat [...] eine kritische Funktion. [...] Sie macht die Christen zu
Fragenden und Befragten in dieser Welt. Dieses Herr-Sein Jesu
Christi ist also auch heute deutlich zu machen.“ (Modell 1970, 2)

Das Bekenntnis des Paulus aus 1 Kor 8 blieb erklartermaBen die Ba-
sisorientierung fiir alle folgenden Stufen der Weiterentwicklung des
Planes bis hin zum kompletten ,Rahmenplan“ von 1977. Und auf einer
dieser Stufen, in einem Text von 1973, finden wir dann auch den Be-
griff ,Kontext“: Die kirchliche Arbeit mit Kindern und Jugendlichen
.geschieht in einem bestimmten gesellschaftlichen Kontext: sozialisti-
sche Gesellschaft; Schule, Beruf, [Jugend-] Organisation; Familie,
Gemeinde, Freizeit, Massenmedien u.a.m. [...] Die spezifischen Ge-
gebenheiten und Herausforderungen machen eine stindige seelsor-
gerliche Begleitung und Beratung notwendig. Sie soll auf Grund der
befreienden Kraft des Evangeliums jungen Menschen helfen, in Ge-
meinde und Gesellschaft verantwortlich zu handeln und in den damit
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verbundenen Konflikten sich selbst zu finden. (Schwerin 1989, Do-
kument K, 155f; Reiher 1992, 154f.) Wiederum sieht man, daB die
westdeutsche Konsensformel nicht die Mutter der im Osten diskutier-
ten Formulierungen war. Die Ursache fiir die Formeldifferenz war die
Differenz zwischen den beiden Kontexten, von denen nur der eine,
namlich der Gstliche, die christliche Unterweisung, Erziehung, Bildung
mit einer scharfen Herausforderung in Atem hielt.

Allerdings betrafen die Diskussionen (iber den ,Rahmenplan“ von
1977, wie sie in den ostdeutschen Kirchen statfanden, nicht in erster
Linie die Formulierung des Gesamtzieles, auch nicht den im Gefolge
des Gesamizieles besonders im Konfirmandenunterricht durchschla-
genden Versuch, die Jungen und Madchen zu gesellschaftskritischen
Urteilen anzuleiten. Vielmehr problematisierte man den Rang der ge-
gebenen Situation, in die die Kinder und Jugendlichen verwickelt wa-
ren, im Vergleich mit dem Rang der normativen Inhalte aus Bibel und
Katechismus. Darf die Bibel in einem bloB funktionalen Sinne einge-
setzt werden? Diirfen wir die ‘originale Begegnung' mit den Dokumen-
ten der Botschaft der Heiligen Schrift aufgeben? Das kritische Gutach-
ten aus dem Kollegium des Katechetischen Oberseminars Naumburg
zum ,Rahmenplan® zeigt die Gefahren eines katechetischen Weges
auf, der die persénliche und gesellschaftliche Situation der Jugendli-
chen zum Ausgangspunkt hat.

Es ist jetzt weder méglich noch notwendig, jene Diskussion nachzu-
zeichnen. Vielmehr méchte ich abschlieBend hervorheben, welches in
meiner heutigen Sicht damals die Hauptprobleme waren.

1. Zweifellos inkludierten die KontextgroBen 'sozialistische Gesell-
schaft’ und 'marxistische Ideologie' einen normativen Anspruch, den
die christliche Unterweisung in ihren unterschiedlichen Formen nicht
anerkennen konnte. Aber man wuBte: Um mit einer solchen Norma-
tivitat fertigzuwerden, ist es nicht genug, die eigene normative Lehre
der AnmaBung einer jeweils sdkularen bzw. ideologisch-politischen
Norm entgegenzusetzen. Die Katechetinnen und Katecheten muBten
diejenigen Punkte herausfinden und thematisieren, an denen christli-
che Tradition und Botschaft inmitten gegenlaufiger, ja feindseliger
Bedingungen eine (liberraschende Selbstevidenz gewannen. Das wa-
ren sehr oft Sachverhalte des Lebensstils und der Gemeinschaftser-
fahrung in ortsgemeindlichen Kinder- und Jugendgruppen.

2. Darum war es ein richtiger Weg, als wesentlichen Kontext nicht nur
den allgemein geselischaftlichen, sondern auch den gemeindlichen zu
veranschlagen. Erst aus der Beriicksichtigung beider ergab sich der
Grundsatz der 'Begleitung’ — Begleitung auf dem konfliktreichen Weg
zu eigener Verantwortung ,vor Gott* gerade dort, wo von Gott gar
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nicht mehr die Rede sein soll. In dieser Hinsicht halte ich das im Vor-
wort des ,Rahmenplans“ niedergelegte Leitbild fiir die damalige kirch-
liche Arbeit mit Heranwachsenden fiir durchaus stark.

3. Die gemeindliche Selbstunterscheidung von der umgebenden Welt
theologisch infrage zu stellen mag nétig sein, und es ist oft gesche-
hen, besonders in westlichen Publikationen zur Gemeindepadagogik.
Doch diese Kritik ist keinesfalls am Platze, bevor die Theologie ihren
eigenen ,Text“ ernstgenommen hat. Gerade er bewegt ja christliche
Gemeinden in vielen Teilen der Erde, in einer Welt der Herrschaft von
verborgenen oder 6ffentlich installierten Géttern zu versuchen, so et-
was wie ein kritischer ,Kontext“ zu werden. Dieser Text aber ist nicht
eine abseits und Uber jeder Zeit stehende Norm, sondern der neu
verstandene Ruf Jesu: ,Folge mir nach!“
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Normativity and Context in Practical Theology with a
View to the Conditions in Africa

In this paper | shall try to enrich this academy by describing my social
context from which we do Practical theology. My task is to provide an
experience of context in a different location. Your task is to provide
the philosophical, psychological, theological and intellectual engage-
ment all of you bring from academics in Practical theology in the Uni-
versities. The result | hope will be a much richer intercultural practical
theological engagement.

In order to address the task of the social context for a Practical theo-
logian, | will like to ask the following questions. (1) What is practical
theology? (2) Who is a Practical theologian? Before, | attempt a defi-
nition for y ou, | must acknowledge that | am aware of the many excel-
lent definitions some of you sitting here have offered. My own defini-
tion is informed by and based upon a critical reflection on your defini-
tions and my social context.

In my view practical theology is an academic theological discipline
which critically reflects on the human encounter with the divine, and
the impact on such an experieuce on the totality of daily human lives
and their communities. In this definition the human encounter is holis-
tic. By holistic | mean that human life consists of the social, the cul-
tural, economical, political, psychological, and the spiritual.

When the experience of the encounter between the divine is brought
to bear on all these dimensions of human life, there arises issues of
continuity and discontinuity between those who have this experience
on their personal life styles, and those who do not.

There are also issues of continuity and discontinuity between this par-
ticular experience and the traditions or belief systems through which
this experience is interpreted or expressed in a particular socio-cul-
tural and politico-economic milieu. A practical theologian by this defi-
nition is a theologian who can critically reflect on the interplay between
religious experience, the tradition or belief systems through which that
experience is interpreted or expressed and the cultural, spiritual, and
psycho-social context and the economic and political status of that
person or group of persons.
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A practical theologian inevitably does herrhis critical reflection utilizing
insights from the social sciences, the human sciences, the physical
and medical sciences. Furthermore, a practical theologian by this
definition may or may not share the tradition or belief systems, and
social context of the believer. It therefore, means that a Christian
practical theologian can critically reflect on the religious experience of
Africans and African Traditional religion, and their social context as
well as Hindus and Hinduism and their social context. This is where
the unique task of the practical theologian especially the Christian
practical theologian comes in. The unique task of a Christian practical
theologian is best expressed by Tracy thus:

.The Christian theologian stands in service both of that community of
inquiry exemplified but surely not exhausted by the contemporary
academy and to that community of religious and moral discourse ex-
emplified but not surely exhausted by his own Church tradition. If that
same theologian as herein understood, is to fulfill his service of critical
reflection, he must start the inquiry without an assumption either for or
against the meaning, meaningfulness, and truth of the symbol or doc-
trine under analysis® (Tracy 19755:239).

By the very nature of the unique task of a Christian practical theolo-
gian, she/he must by necessity also utilize insights from the social,
and human sciences, physical and medical sciences to critically reflect
theologically without losing or selling out his’her Christian perspec-
tives. One must do so with such honesty and integrity that allow for
clear areas of differences in areas that may exist between the belief
systems and social contexts of the believers in question and those of
the practical theologian.

Hence the ability of a Practical theologian to engage the social context
demands a willingness and commitment to deal with multiple complex
problems unique to the task of the practical theologian. Yet, as all of
you know too well, the social context provides the ground to a practi-
cal theologian to be declared a saint or a heretic. Because the bound-
ary between the two for a practical theologian is often very blurred.
For, it is a tall order for a Practical theologian to critically reflect on an
experience of the encounter with the divine which is expressed or in-
terpreted through a particular belief system utilising perspectives from
the social, human, and medical sciences without becoming either a
sociologist, an economist, a political scientist, a phenomenologist of
religion, or a cultural anthropologist. The task of the practical theolo-
gian is further compounded by the complex problems of the experi-
ences of context in different locations. The varied contexts inevitably
create varied contents of practical theologies. Such varied contexts
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and contents raise some fundamental questions for all practical theo-
logians. | shall cite one or two of them here.

It is a truism that communication affords us the possibility of sharing
stories of human encounter with the divine. More importantly, without
communication, the very existence and commitment to the unique
task of practical theology is impossible. However, the question is how
do we communicate? Whose language, signs, and symbols of culture,
socio-economic context, precepts, and concepts do we use as nor-
mative? Even though most of us, if not, all of us here are Christian
Practical theologians, the fact still remains that our experiences and
our interpretations of these encounters are largely coloured by our
socio-economic contexts and stations. As such | am tempted to agree
with Karl Marx that there is hardly any decision of even Practical
theologians that is totally free from the conscious ar unconscious in-
fluence of our own economic interest. And | will add other cultural and
philosophical entrapments.

Furthermore, our experiences and interpretations are also coloured di-
rectly or indirectly by the value systems of the larger communities we
are part of beside our membership in the Christian community called
the Church. Therefore, the experiences of the Context in different lo-
cations present the practical theologian with an enormous task.

This task becomes almost impossible, if we define different locations
to include the cultural, social, economic, political, the racial, sex, the
first world, and the two thirds world. All these complex multiple unique
tasks of the practical theologian intend raise complex multiple meth-
odological questions for the practical theologian. These methodologi-
cal questions are not only conceivable, but necessary in order that the
practical theologian w ill find a place among the theological disciplines,
thc human, social, physical and medical sciences. Therefore it is not
sufficient for the practical theologian to merely state that he or she
has adopted onc method or another simply because he or she be-
lieves them to be true or convenient. The fact that in studying the is-
sues of faith, a plactical theologian starts from one perspective rather
than from another is not only an individual accident but vitally neces-
sary in order to make clear the methodological questions needed to
critically reflect, explicate and articulate the nature and the value of
the principles underlying his/her systems of practical theology.

| shall now share with you some examples of experiences of context
in different location. As | stated at the beginning of this presentation,
my objective in this paper is to enrich this acadenw by describing my
social context from which we do Practical theology. My task is to pro-
vide an experience of context in a different location. Your task is to
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provide the philosophical, psychological, theological and intellectual
engagement all of you bring from academics in Practical theology in
the Universities.

| shall now present the general African context and that of Ghana in
particular. | must admit that most of my observations of the African
context are informed by the situation and my experiences in Ghana. |
will also like to acknowledge with gratitude that these experiences in
Ghana that | share with you came out of a workshop jointly organised
by the Development Office of the Presbyterian Church of Ghana and
the Enviroment Department of the Christian council of Ghana held at
the Presbyterian Women’s Centre, Abokobi, from 18-21 April, 1995.
The theme was ,,The Economic realities and the Family in Ghana“.
The participants included youth and youth workers, staffs from differ-
ent types of NGOs, house wives, single parents, lawyers, teachers,
hospital administrators, professors insociology, Economics, and theo-
logians.

It we are to believe the Western press on the so called economic re-
covery in Africa, Ghana is projected by the IMF, the World Bank, and
some Western governments as a model of economic recovery stoly,
and political stability. No doubt, there is relative peace in Ghana as
compared to Somalia, Liberia, Nigeria to name but a few. The gov-
ernment has also done some good things. At least, it has made a
u-turn from its authoritarian and oppressive policies as a military gov-
ernment. Notwithstanding some of these good changes, a critical ex-
amination of the daily lives of Ghanaians reveal a picture of an eco-
nomic recovery and political stability contrary to what opinion posters
of the Western presses say. | hope some of you may know or even
have lived in similar experiences to this case so that you can draw
from your experiences to empathetically understand our context and
the enormous task of a Practical theologian in such a context.

The Ghana case | present has raised some fundamental questions
about the task of a practical theologian in Ghana. We are all strug-
gling in Ghana to deal with these problems and | am humbly present-
ing them for your critical reflection and responses as Practical theolo-
gians is different locations, yet who stand in solidarity with all of God's
people especially those of the household of Christ. | also cite the
Ghana case because it raises afresh for us in Ghana how one applies
the issues of justice, liberation, and peace in the Gospel of Jesus
Christ who has come ,, that they may have life and have it more abun-
dantly.“ (John 10:10b).

The ethos of traditional Ghanaian religion is to acquire power for pro-
tection, mediate, or transfer power to fight against all evil powers, de-

238



A.A. BERINYUU CONDITIONS IN AFRICA

viant behaviours, and other powers that diminish peoples' quality of
life. The process of acquiring or transferring power was through ritu-
als. However, this traditional ethos is undergoing irreversible changes
through the introduction of Western education, Christianity, economic
and political systems, secularity, and military skills.

Nowadays, people know that when you obtain good Western educa-
tion, you get a good job, and you are paid with lots of money. You use
your money to build house(s). When you are also sick, you can get
the best medical services that money can buy, even if the sickness is
neither curable nor even treatable. Some of those who do not have
good Western education know they can do business. Doing business
in some cases means one over invoices in order to give some officials
some percentages of the money obtained from such practices. In this
case power is acquired through corruption and not through rituals.

One can also acquire power by denouncing the traditional religion and
replace it with a Do it yourself“ religion that meets the demands of the
traditional religion with Western commercial overtones which meets
the needs of people living under the yoke of structural economic ad-
justment programme managed by a military government that magi-
cally transforms itself into a civilian government. Such a ,do it your-
self religion has the characteristic of Freudian type of religion in which
such a religion serves as a powerful deflection (Freud 1961 ). One
can also get power by gathering and mobilizing some soldiers and ci-
vilians who are power hungry, to overthrow a legitimate government,
impose fear, and oppression in order to remain in power and become
powerful.

Others also get power by being part of a government not by merit but
through some connections. In this case such an official goes to a
Western government asks for some inappropriate aid. Sometimes this
aid may be guns to silence their own people or an aid that involves
some technologies that are far expensive to buy and even far more
expensive to maintain in preference to those that are affordable and
less expensive to maintain. The purpose of contracting such an aid is
to get a huge percentage ,kickbacks® in foreign money on the part of
the officials of the receive country. One of the purposes of the officials
of the giving countries seems to be their need to temporarily lower (be
it temporarily) the giver country's unemployment rate for short term
political gain in the polls.

A couple of years ago, the government of Ghana was so eager to be-
come a friend of the West. So, in the name of Economic structural
Adjustment, the IMF and the world bank devised an aid package for
Ghana ss ith the condition that all services previousi paid for by the
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government be privatized. It seems for some reason the IMF and the
World Bank did not see it fit to make Justice, Liberation of the poor,
and political freedom, and accountability as a necessary condition for
their aid.

The sad fact is that as a result of accepting this aid package, all
health services are outside the reach of most of the people especially
those in the rural areas. Basic primary education is also becoming so
expensive for the rural folk cannot afford to send their children to
school. The net result here is a nation of mostly unhealthy people and
increasing numbers in illiteracy.

| shall like to draw on Boff’s three mediations as conceptual tools of
communication to enable me articulate for myself the Ghanaian expe-
rience firstly. As you are all aware, in therapy begins with the ability to
name one's experience. Secondly, Once | can get a language in
which | can use to do critical reflection our experience then | can also
share with you that experience. | am doing both here. In my view a
practical theologian in my context needs the analytical tools referred
to by Lernando Boff as the three “ mediations” of liberation theology.
By mediations, Boff defines as ,... a means with which [liberation the-
ology] is endowed for bringing to realization what it proposes to itself
as an end.“ (Boff & Boff 1984 :5). The three mediations are the so-
cio-analytical, the hermeneutic, and pastoral practice.

The socio-analytical are the necessary instruments we use to look at
the perceptions of our social contexts. The instruments necessary to
Jmprove our perception of 'contradictory reality,’ so as to overcome
the ingenuousness, the empiricism, and the moralism that prevent us
from acquiring a critical knowledge of...“ our social context or what
Boff calls ,the socio-analytical mediation®. (Boff & Boff 1984 :5).

Firstly, with the help of the socio--analytical, we can see the contradic-
tory reality. We see reality, the empirical facts of the contrast between
the rich and poor. We can see the facts of unemployment, of few rich
people at the expense of more poor people, of luxury houses built at
the expense of the disappearance of affordable houses, the importa-
tion of more expensive foreign foods at the expense of cheaper home
grown foods.

Secondly, we move from seeing the facts of the socio-economic real-
ity to an awareness of the interrelatedness of these facts, which inevi-
tably invoke our critical Christian consciousness. For the practical
theologian, there is a direct relationship between the diminishing qual-
ity of life of the individual, the unjust socio-economic structures im-
posed in society by the privileged few and the proclamation of Christ
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that ,the Spirit of the Lord is upon me because he has appointed me
to preach good news to the poor. He has sent to proclaim release to
the captives and recovering of sight too the blind, to set at liberty
those who are oppressed, to proclaim the acceptable year of the
Lord“. (Luke 4:18-19).

The application of such a socio-analytical on the Ghana situation re-
veals the following: The long term ability of Ghana to compete in both
human and material resources in highly technological twenty-first and
twenty-second centuries are being sacrificed for short term political
gains. | must also add that the governments that urge the IMF and
World bank to force third world countries to implement such structural
economic adjustment policies are on the contrary doing all possible to
create jobs for their people as well as build variaus social assistance
for the less fortunate in their countries. Are we to assume that in these
policies presuppose a notion of a superior human in the West and an
inferior human being in the third world? The basic fact is that imple-
menting these policies do not produce better economic recovery. If
such a recovery exists, then it is beyond the recognition of most Gha-
naians. Rather, the obvious results that Ghanaians can see and feel is
that life in Ghana is clearly divided between ,the few have and the
large have not“. The implementation of the policies have also given
rise to a context through which the definition of power, and means of
acquiring, and mediating such power is clearly different from the ethos
of traditional notion and means of acquiring power. The meaning of
power simply but no means simplistic the means to threaten or inti- -
mate others, rub them off their livelihood by denying them jobs, edu-
cation, good health facilities, and create economic insecurity and in-
iquity, yet be able to speak and convince the Western World that all is
well. The only ethic at work is survival, and staying in power at all
cost.

As practical theologians we can all agree that social analysis alone is
not unique task of a practical theologian as well articulated by For-
rester (1985), Browning (1998), and Tracy (1975:3-13, 64ff ), to name
but a few. Social analysis should. a practical theologian to calls
-nermeneutic mediations“. The hermeneutic mediation is the special
privilege task of the practical theology in which we allow the liberating
love of God to confront the contradictory social reality. We ask such
fundamental questions as where is God in this contradictory reality?
What does the word of God say? What is a Christian response? How
have Christian other previous Christian interpretation of the kingdom
of God, Justice, love, sin, forgiveness, grace, Church, humanity, pre-
vented appropriate Christian responses and in some cases have re-
sulted in producing this contradictory reality? But we must avoid what
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Boff calls ,bilingualism“ (Boff & Boff 1984:10)). In order words we
should avoid a theological engagement which produces a theological
parallel of the contradictory reality.

In the case of Ghana, the hermeneutic mediation of Justice, liberation,
alld peace have not produced their desired results not so much of any
bilingualism. Rather, it is because we have failed to see the related-
ness between individual sin and structural systems that produce injus-
tice, oppression and chaos. In other words individual salvation is
stressed while the need just socio-economic and political systems are
neglected. The individual and collective prayers of intercession are
also stressed, while collective political actions should aim at address-
ing injustice and political oppression are neglected. Most Ghanaian
Christians take seriously daily Bible reading their devotional lives.
However, there is less critical dialectical engagement of the Scripture,
personal lives, the oppressive sociopolitical and exploitative socio-
economic systems imposed from within and without. The application
of hermeneutic mediation in the Ghana social context is compohnded
by the fact that there constant paradigm changes. Even, among
Christians, there are such fast paradigm changes between the con-
servative and liberal groups of the mainline Churches. There are also
the Independent African Churches, and the mainline Churches.
Among these two groups are the traditionalists and the progressives.

In such a fast changing context paradigms of yesterday may become
meaningless today, and paradigms of jester year may also appear ir-
relevant on the surface. However, a critical look seems to suggest
that symbols of yester day and year are revisited to help them deal
with the new contradictory social realities.

Therefore there is an urgent need for a critical theological pastoral
hermeneutic mediation has to come out from this fast changing situa-
tion on the one hand and yet taking seriously the old symbols with
which they bring to the new contradictory social realities on the other.
Such an approach if Ghanaian practical theologians are to influence
the mediation of pastoral practice, which in my view is the goal of the
practical theologian of any context. Hence it only logical that we shall
thirdly and lastly look the mediation of the pastoral practice or what
Browning calls strategic fundamental practical theology.

The socio-analytical and hermeneutic mediations should enable prac-
tical theologians to prose a , mediation of the pastoral practice”. The
mediation of the pastoral practice bydefinition is the strategic pastoral
agenda we shall enable God's people to experience Justice, liberation
and peace. In the words of Boff it is a ,search out for the viable, sen-
sible avenues down which the liberation of the poor can travel, within

242



A.A. BERINYUU CONDITIONS IN AFRICA

the framework of religious, political, military, ideological, and economic
forces...“ (Boff 1984:5) At the beginning of this presentation | mention
that the Ghana context has offered a challenge to practical theologi-
ans in Ghana on how we deal with the issues of Justice, liberation and
peace. In my opinion the Ghana context demands one must pursue
the issues of Justice, liberation, and peace simultaneously. However,
there are some paradoxes in Ghana which makes pursuing Justice
and liberation almost improbably for peace to exist. | shall now point
out these paradoxes in the following paragraphs. It is obvious that the-
re is enough frustration, disappointment, feeling of anger and rage be-
cause of in justice, oppression, and chaos among the masses of
people to mobilize for pastoral action. The easiest thing to appeal to
their feelings and mobilize them into action to address the injustice,
oppression and chaos. However, Such approach will inevitably lead to
catastrophic massive chaos and violence beyond the management of
anyone. One cannot also guarantee that such a pastoral mediation
will get nationwide cooperation between the city dwellers and the rural
dwellers. That is why | suggested that the means of achieving justice
and liberation almost makes the existence of peace impoossible on
the one hand. On the other hand the present state of affairs is onlv an
alibi for injustice and oppression.

Another insurmountable problem in the Ghana context is how to loca-
te the centre of the concentric relationships. For example, there is the
circle of poor. Among other circles of the poor are ethnic, religious,
political kinship, and sex. Therefore it is difficult, if not impossible to
determine whether one can succeed to mobilise people on the basis
of injustice, oppression, and peace rather- than their ethnicity, religion,
or kinshinp. The recent problems in Somalia, Nigeria, Rwanda, Ango-
la, the Middle east, and Northern Ireland point to the complexities of
such a pastoral mediation.

It is no exaggeration to suggest that the complexities of the conse-
quences have led to some of the pastoral mediations earlier pointed,
by some the mainline Churches in Ghana. In that respect their efforts
are better appreciated than other situations where are seemingly
pastoral paralysis. The lesson we draw from all these as Christian
pastoral theologians is that our discipline is by its very nature not only
interdisciplinary, but also holistic. It is also contextual as well as inter-
cultural. Therefore, we need each other, yet each one of us must ex-
ercise integrity in maintaining the standards of the discipline while at
the same cxercising responsibility to be creative. For me, it is such a
challenge of practical theology that inspires all my efforts in the disci-
pline, and my hope to grope with all the complexities.

243



A.A. BERINYUU CONDITIONS IN AFRICA

References

Boff, Leonardo & Clodovis Salvation and Liberation (Maryknoll: Orbis Book 1984)

Freud, Sigmund Civilization and its Discontent ( New York: W. W. Norton 1961)

Niebuhr, Reinhold, The Nature and Destiny of Man (New York: Charles Scribner's Son
1964)

Berinyuu, Abraham ,Hunger and Poverty and the Church's Response as model of re-
demption“ in The Mons: A review of Christian Thought and Worlds Affairs. vol. 21
no. 11, October, 1988

244



Pastoraltheologische Informationen (PThl)
16 (1669) 245-252

Joon Kwan Un

Doing Theology in the Context of Korea

Aart van Beek succinctly lists what he calls ,seven Asian critical prin-
cipies as follows: 1. Challenge of development and modernization, 2.
the legacy of colonialism, 3. cultural and religious pluralism, 4. strug-
gle for authentic identity, 5. the presence of the world’s major relig-
ions, 6. the search for a type of sozial order in the face of poverty and
7. the challenge of being a minority. Yeow Choo Lak, another Asian
theologian, ,interprets these principles as a single, multi-situational,
hermeneutical, missiological and educational principle and calls Asian
theologians to put this principle into practice.” Undoubtedly, the seven
Asian principles point to a common tragedy and destiny shared by all
the Asian nations except Japan as they have struggled for survival in
the midst of the terrifying de-construction and the uncertain
re-construction process of their national destinies.

In essence, Korea is not exempt from the Asian principles but its
unique geo-political environment has long shaped its destiny. The two
major threats which constituted the geopolitical environment of Korea
have come from China and Japan and have placed Korea's existence
and survival constantly at risk for more than 2000 years. There is a
saying that in dealing with China Koreans tended to be more 'conti-
nental and in dealing with Japan they tended to behave more like 'is-
landers' in their bifurcated character building.

The political infra-structure of Korean society has long been based on
three main ideologies stemming from three major factions in Korean
society. The first stems from the 'Soo Gu Pa', a radically conservative
group whose politital ideology has been shaped bv 'Sung Lee Hak',
Confucian philosophy and practice. Historically. for example, 'Soo Gu
Pa' placed the Roman Catholic mission under severe persecution and
jeopardy 200 years ago. The second group is called Kae Hyuk Pa’,
meaning reform group. Their ideology is derived from 'Sil Hak', or
pragmatism. Historically, Kae Hyuk Pa accepted Protestant Christian-
ity and boldly assimilated Christian teaching as their political ideology
for the reformation of Korean society 100 years ago. The third is
called 'Hyuk Myung Pa’, a radically revolutionary group shaped by
"Dong Hak” philosophy. Dong Hak became a point of reference for
‘Minjung Theology' a later theological development in the Korean
context.
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According to Koo Jong-Suh, a Korean soziologist, a lack of cohesive-
ness among these three ideologies pushed Korean society into inter-
nal conflicts, antagonism and hostility. The divisiveness became an
unfortunate reality and experience not only for Korean society but also
for the Korean churches as well. This is the initial background to
which theology must speak.

| The Experience and context of Korea and Theological
Contextualization

The last 100 years of Korean history has compacted the total 4000
years of Korea’s existence in terms of qualitative transformation and
its impact upon the Korean political scene. This 100 year period, syn-
onymous with the history of Protestant Christianity in Korea, has de-
mythologized the long standing cosmological and mythical world views
created by Buddhism and Confucianism. It has also 'secularized’ the
absolute political power of an autocratic king and state. Positively, it
‘historicized' the destiny of Korea by awakening the nation and point-
ing it to a new future.

To understand the last 100 years is to know the quality of change and
the depth of experience Koreans encountered. Rhim Hee-sup, an-
other Korean sociologist defines five stages, distinct yet sequential
within the last 10 decades.

The first stage (1850-1910) saw national independence and even ra-
cial survival threatened by an intensified power struggle on the Korean
peninsula between China, Japan and Russia. The long standing ho-
mogeneity of cultural and political identity was at stake. For the first
time, a critical awareness of national crisis prevailed in the minds of
the Korean people but it was too late to build a foundation from which
to counter-challenge international pressure. This stage marked the
beginning of Korean suffering and awakening.

Soo Gu Pa, the conservative group, tried to save the nation by
strengthening the king's rule. Kae Hyuk Pa, the reform group, at-
tempted to redeem the nation by accepting Western technology and
political systems. Hyuk Myung Pa, the revolutionary group, sought
salvation of the nation through physical force. But none of these at-
tempts succeeded. Ultimately, Japan, victorious in both the
'China-Japan War' and the 'Russia-Japan War' brutally invaded Korea
and unilaterally announced its merger with Japan in 1910. It seemed
to be the end of the line for Korea.
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During this time of crisis, the intemnational community completely ig-
nored Korea's strong cry for help and this, in turn, served to legitimize
Japan's aggression. The arrival of two American missionaries in 1885
opened the first encounter between Christianity (or, for that matter,
Western civilization) and Korea. At the time, no one realized this en-
counter was to ignite a rapid cultural transformation that became his-
torical reality in a torn apart land like Korea.

The second stage (1910-1945) was characterized by an intense
awakening zeal and spirit for national independence. It can be called
the period of resistance. Japan's ultimate goal was to build a great
Asian Kingdom by invading Korea, Manchuria, China and all the rest
of Asia. The modest land reform, monetary reform and industrializa-
tion that Japan initiated in Korea were strategic steps to further exploit
and oppress the nation. This form of colonization came to be called
‘'starvation export'.

As the exploitation heightened, the Korean people became encom-
passed by a strong anti-Japanese spirit which immediately gave birth
to a strong anti-colonial nationalism. The uprising of March 1, 1919,
was an outburst of the nation's anger and hatred against Japan. The
Christian faith of this period has often been identified with anti-colonial
nationalism. Korea is still characterized by prevailing anti-Japanese
sentiments and Christians are not exempt from this.

Significantly, Korean Christianity has found its theological context in
this tragic existence. Theological contextualization branched out into
three paths in this period providing sourses for three distinct theolo-
gies. The first path saw Christianity as providing an ideological basis
for resistance against such evil powers as Japan through
non-violence. This ultimately formed the basis for Minjung Theology.
The second path of theological contextualization understood Christi-
anity as providing spiritual comfort to the politically disillusioned
through revivalistic gatherings and emotional stimulation. Interestingly,
this is the source of main-stream Korean spirituality today and has re-
vealed itself in the 'Church Growth' movement.

The third path of theological contextualization. which | value highly.
was a serious attempt to cultivate a strong ability to discern the
meaning of history and God's providence through Sunday Schools.
Christian schools, adult Bible studies and even house churches. This
was the path taken by church leaders and theologians from mainly
Methodist and Presbyterian churches in Korea. It may be called 'his-
torical conscientization', differing somewhat from Paulo Freire's politi-
cal and cultural praxis. These three paths constituted the nexus of
contemporary Korean theological streams.
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The third stage (1945-1960) is marked by the paradoxical experience
of both heaven and hell. Independence from Japan brought the
promise of great hope for the future but this quickly gave way to disil-
lusionment because of the failure to develop democracy. A great op-
portunity to build democracy in Korea for the first time in its 4000 year
history failed. This failure was a precursor for the forthcoming political
chaos and struggle. Before any other issues could be settled, political
or otherwise, an international conspiracy pressured Korea increasingly
into two hostile camps. Finally, north Korea's invasion of the south,
assisted by The Soviet and Red China, devastated the nation and the
land. The Christian Church was challenged to address this experience
of nothingness but instead of developing an affirmative theology the
church developed a stance that was essentially pessimistic, other
worldly and militant toward history, society and mankind. Only funda-
mentalism gained strong support from the people. The failures in both
the political and ecclesiastical realms, invited the student revolution of
1960 which brought down both the regime of Syngman Rhee and the
church’s influence in society. The Constantinian era faded away even
before it blossomed.

The tourth stage. according to my own interpretation, runs rather long;
from 1960 to 1990. Military rule and rapid economic growth were the
dominating ideologies of this stage. A political vacuum, created by
ineffective leadership following the student revolution, immediately
became the target of a militar junta in 1962. The military leaders
quickly abandoned democratic possibilities in favor of dictatorial rule
and adopted a new ideological instrument. namely economic growth.
This eventuated rapid industrialization and urbanization. Economic
growth promised utopia for the Korean people who had suffered pov-
erty for so long. Ironically this economic growth syndrome became
synonymous with the church growth syndrome which evolved in this
period.

The formation of Korean theologies in this context of dictatorial rule
and economic growth have again followed three distinct streams. The
first stream, advocated by the radically conservative camp and focus-
ing heavily on 'revival’, ‘conversion’, ‘blessing' and 'church growth” has
been labeled 'evangelization’. This theology always tends to be
non-historical if not antihistorical. The majority of Christians in Korea
have been greatly influenced by this theology so that they are inclined
to be non-contextual in their faith.

The second stream of Korean theology emerging from this period can
be called ‘indigenization'. It seeks a point of contact between the
Christian Gospel and such cultural legacies as the Dan Gun Myth (the
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founding of the nation) and Poong Ryu. Indigenization theology
evoked strong academic interest as well as controversy during the
late 60°s and 70°s, the active period of urbanization and industrializa-
tion under Western influence. Unfortunately. this theology has been
confined to classroom debate by a few scholars in spite of its serious
mindedness.

A third stream, a theology of contextualization', was influenced by the
Roman Catholic Church’s Vatican Council Il in 1963, 'Missio Dei' the-
ology proclaimed at Uppsala in 1968. Liberation Theology from Latin
America and the Theology of Hope of Jurgen Moltmann of Germany.
Contextualization theology is represented mainly by the so called lib-
eral and progressive theologians who were trained either in the United
States or Germany. The most outspoken form of contextualization
theology is known as 'Minjung theology'. It stands radically against the
dictatorial rule of the military government and appeals strongly for
democratization. .Minjung theology has received strong support from
radical students and young people although it is not a majority.

[} The Rise of New Era since 1990 — New Context for New Pa-
radigm

In 1990. the tide of Korea's historical movement tumed around both
symbolically and realistically. An entirely new era of Korean history in
general began to emerge in the form of an irresistible stream of de-
mocratization, especially highlighted by the election of a civilian presi-
dent in 1993. The political proclamation of a so called 'New Korea’', not
only terminated 20 years of military rule, but also promised new politi-
cal agendas such as political freedom, human rights and social wel-
tare. A new breath, new hope and new social climate swept the na-
tion.

In addition dramas being played out on the intemational stage esca-
lated the movement of Korea from its long period of introversion and
self sustained consciousness to a stance which is more open and
sensitive to the radical changes of world history. 'Perestroika’ in the
Soviet Union not only contributed significantly to the coming of
post-ideological world order but also helped Korea significantly in
minimizing the hostile tensions between south and north, in principle if
not yet in reality. Korea, like other nations is now sharply challenged
by the speedy process of globalization which demands drastic change
of Korean society in the areas of language, education and production,
to name only a few.
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At this point of change, Koreans experience two major problems. The
first has to do with the shift of interational order from South Ko-
rea-United States-Japan versus North Korea-Soviet Union-Red China
during the cold war to United States-Japan-Russia-China-Korea in the
post cold war era. This means that, in a geo-political sense, Korea is
surrounded by the four major international super powers. Once again,
Korea has to fight for its destiny and even survival in this new com-
petitive situation. Another problem is related to ever increasing pollu-
tion and crime rates in this particular area of the world where literally a
billion and a half people reside (China alone has a population of 1.2
billion) and high speed industrialization and urbanization are occurring.
For that matter, Korea's problems are increasingly the human and
global problems of survival as a whole. This current global and com-
munal context is the new challenge to the Christian Church in Korea.

As the historical process has evolved in Korea during the past ten
years, especially in the political arena. Korean Christianity has had to
face a shocking reality. The myth of ‘church growth' slowly crumbled,
the ideological basis of 'minjung theology' disappeared and ‘indigeni-
zation theology' appeared increasingly invalid. Existing forms of Ko-
rean theologies are rapidly losing their basis for further articulation.
The shock has not yet proved fatal but the growth of the GNP seems
to have lured many Christians away from the church. The improve-
ment of human rights has also taken many people away from the
church where they once found political refuge and a community of
solidarity. The Korean Church is no longer a Mecca for church growth
pilgrims.

It seems to me that these forces of social change challenge the Ko-
rean Church to shift its theological paradigms away from emphases
on church growth, the minjung or indigenization to something radically
new. In spite of its substantial contributions to the formation of Korean
spirituality, the evangelical-conservative theology which currently pre-
vails seems to be losing its battle field because its strict textualism'’
leaves it ill equipped to challenge the radical social change which is
oceurring.

In spite of indigenization theology's creative effort to develop a point of
contact between the Christian Gospel and traditional religions and
cultures (Confucian, Buddhistic and Shammanistic legacies), its
weakness lies in its method of accepting culture ‘apriori' as a prede-
termining norm for the Christian Gospel. According to Professor
Kwang Sik Kim, a leading theologian, indigenization theology mini-
mizes Christology, substitutes cultural activity for the Holy Spirit and
confuses the relationship between mission and indigenization. It is
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generally agreed that indigenization theology is also incapable of
dealing with the socio-political realities of contemporary Korea.

Minjung theology, a dynamic and creative form of Korean theology,
deserves a high appraisal. It provided a strong ideological basis for
the human rights struggle, the labor movement student power and the
fight for democratization that took place against the oppressive re-
gimes of the 70's and 80's. But the weakness of Minjung theology lies
in its mistake in identifying Jesus as purely a revolutionary figure
whose ministry was nothing but a revolutionary program. It under-
stands the minjung rather than God's rule as the subject of the messi-
anic coming kingdom. In contrast to the ‘textualism' of evangeli-
cal-conservative theology, minjung theology falls into 'contextualism'
by absolutizing the context. Minjung theology seems to have lost the
concept of transcendental ontology and even Christian eschatology
altogether.

A final question needs to be raised here. Is it possible to develop a
new theological paradigm relevant to this new context of Korea? One
thing seems to be clear to me. Any new paradigm cannot properly re-
sult from a synthesis of or dialectic among the three existing evangeli-
cal, indigenization and minjung theologies.

A hermeneutical clue and suggestion made by Peter C. Hodgson of
Vanderbilt seems to throw some light on finding a new theological
paradigm. Hodgson refers to '‘Basileia Tou Theou', God s reign. The
experience and discernment of the presence of God's reign in history
is called a "pre-text’, or root experience. 'Text', that is the Bible, is the
expression of the pre-text. Con-text is the existential and immediate
experience.

While we engage in our debate, we seem to employ only two dimen-
sions, 'text and context' in a rather dichotomous way so that we often
have overlooked ‘pre-text’, the root experience in our theologizing. If
we focus on the experience and discernment of Basileia Tou Theou,
the pre-text process, the text becomes the living witness. The ecclesi-
astical community, the church. becomes the community of those who
discerned and experienced the presence of God's reign (pre-text) in
history (con-text) through the witness of the Bible (text). Hodgson
suggests that the discernment and the experience of God's reign in
history can be termed 'emancipatory' “reconciliatory’, 'ecological ', and
'dialogical’ .

In conclusion, a new theological paradigm in the Korean context must
relate to the discernment of God's reign in Jesus Christ, the witness of
the divine gestalt, the eeclesiastic community, and the foretaste and
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witness of God's reign in history as the historical-eschatological com-
munity.
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Paul Ballard

From faith to faith: norm and context in Practical
Theology

The question of norms and context is at the heart of Practical Theol-
ogy. By its very nature, Practical Theology asks how Christian believ-
ing is related to our concrete existence in the world. But note, it is the
believer, or at least the enquirer, who asks these questions: How does
what | am told about God in Christ impinge on my day to day living?
How can the Gospel be heard in today's world of oppression and vio-
lence? How do | ,live responsibly as a Christian“ in my particular life
situation? But once asked, if asked at all, it quickly becomes apparent
that these are complex issues that are part of a continuing debate.
They then become theological. It is these issues that we have to
struggle with as theologians, as those whose task it is to respond to
the questions posod by faith in the service of faith; for this is at the
heart of whether faith is plausible at all.

All that can be done here, however, is to pick out a few themes that
run through the debate and, in response, to lay down a few pointers
as to how we may further explore the issues.

We have been given a glimpse of three specific contexts: from
Ghana, Korea and Germany. This in itself is important for | believe
that it is through listening to others' stories that the Gospel comes
alive. In any case we can only speak out of our own experience;
though, by speaking,we expose ourselves to the other and become
part of the herrneneutic provess of interpretation and understanding. |,
too, have my historical reality: an Englishman, with all that means for
my generation in terms of education and social existence, living and
working in Wales for over twenty-five years, a stranger in a different,
but related, culture. So, as we say, ,| can only speak as | find."

1. Contextual Panic

| want to start from a remark by Joon Kwan Un, as he responds to the
changing situation in Korea which he detects as bringing in a new,
more defensive era for the Churches. It seems to me,“ he says, ,that
all these forces of social change challenge the Korean church and Ko-
rean theology to shift their theological paradigm ... to something radi-
cally new.“ This may, indeed, be right. We do have to examine how

255



P. BALLARD FROM FAITH TO FAITH

our theological models relate to contextual reality. But ought there not
also to be a warning here? Does the context dictate the theological
modelling? Is it proper for the contextual tail to wag the theological
dog?

Perhaps, in a world that appears to be radically uncertain and under-
going so much rapid change, where many ideological, political, eco-
nomic and technological landmarks have been overturned, it is inevi-
table that we should scout around for new theological shibboleths by
which to measure the new situation. Look at what is happening in
central Europe after the collapse of the Iron Curtain; or in Britain and
the USA as the hard-right, economically and morally, seems to carry
all before it; or the undermining of Liberation and political theology
with the eclipse of Marxist socialism.

But surely faith, and theology, are called to offer a word of hope within
the surge of events. Christian believing must not be so locked into a
particular cultural pattern or historical movement that the one drags
the other down. The Gospel stands on its own foundations as a crite-
rion of judgement within history. The legitimate task to explore forms
of faith in the reality of the historical context is always a risky enter-
prise. Reinhold Niebuhr, long ago, pointed to the necessary dialectic
between faith and human action.

. Concreteness and Conflict

Yet there is a paradox here; for it appears that it is only in radical par-
ticularity that the Gospel becomes a driving force. Jirgen Henkys
draws this out in his comparison between the way the aim of a youth
training programme was presented in the then DDR and West Ger-
many. The East German document specified the aim as ,to enable
young people to live responsibly as Christians in a socialist society*;
whereas the western parallel only talked about ,in our time*.

The former, in its greater particularity, immediately raised practical is-
sues about how Christian faith and practice is possible in a society
dominated by Marxist-Leninism at personal, community and citizen-
ship levels. The use of 1.Cor.8.4-6 (food offered to idols) in this context
is fascinating and instructive. But there is also inevitable conflict
among those who have to discover faith' s path of obedience. There is
no immediate and clear Christian response. There is only the need to
live in and through the situation with as much integrity as possible. We
live, Bonhoeffer insists, in the concrete present in and with ,the incar-
nate, crucified and risen Lord.“ By contrast, the phrase ,in our time* is
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anodyne, not forcing any decision because there is no attempt to de-
fine the nature of the times. Try inserting such a phrase as ,a capital-
ist society or ,Muslim society*.

Faith can only exist in and through the particularity of our historical
reality. There is no other way for creatures of time and space to have
faith or for being faithful. The Gospel is tied to history. It is mediated
historically, proclaimed historically, lived out in a particular place.
Grace is offered here and now. The particularity of faith has to be
taken with utmost seriousness; only thus can we be met in our own
uniqueness. This is the strength and weakness of the Gospel, that it is
exposed to the vagaries of history.

lll. The Hermeneutic of Midrash

What | hope is emerging is a theological method that is consonant
both with the human reality and the Gospel to which it bears witness.
The central Christian affirmation is a doctrine of radical incarnation.
The first two points come together here: the beyond is always and
only found in the midst. (Bonhoeffer) There is a point of reference
outside the limitations of our existence but it is always understood and
lived with from inside and as part of history.

Perhaps one way to relate to this in our present enquiry is to pick up
another point made by Henkys. He suggests that alongside the social
context and the Bible and tradition there is a third party to the discus-
sion: the Church. | agree that this is an important dimension, often
forgotten; but |, however, want to take this somewhat more radically
than | think was intended.

The impression is sometimes given, often in the context of describing
the ,critical correlation“ model of Practical Theology that there are two
almost distinct partners in the dialogue: the context and ,the Tradition®
(including the Bible). To use hermeneutic language drawn from
Gadamer, there are ,two horizons” that have to be fused— the text
and the context. But Ricoeur lays stress on a further dimension. The
text is indeed "fixed": in this case the Bible as the witness to the inter-
pretive moment concerning Jesus. But the text itself also has a his-
tory. We stand ,in front“ of the text. How the text has come down to
us and the mode of its reception is as much part of the context as the
rest of our historical situation. In other words 'church’ stands for the
story of Christian believing, faithful and unfaithful, that is the cradle for
the Word of God.There is, therefore, no given, in the sense of an ob-
jective theological reality whether it be ,what the Bible says® or ,the
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teaching of the Church®, with which we enter into dialogue. There is
only a stream of interpretation that has many channels down the
centuries and across the world.

Yet there is, within that stream, a primary witness— the Scriptures
that enfold the faith act of those who claimed to have found the Mes-
siah, the definitive disclosure and act of God: Jesus the Christ. The
process of interpretation is forever dialectical for the Bible (and tradi-
tion) are given to each generation out of the faith of the previous gen-
eration and yet holds within itself that transcendent point of reference
that asks the transmission of faith to be a rediscovery and reappro-
priation and not merely a passing of a baton or the preservation of a
heritage.

This is in line with the Judeo-Christian notion of Scripture. The Bible
itself arose from the interpretive history of the events of faith: Exodus,
settlement, prophetic indictment, Exile, restoration; expressed in To-
rah, poetry, wisdom and history. Each generation recalled and refor-
mulated the tradition. This is the Rabbinic tradition of Midrash which
continues as the Scriptures live at the heart of Judaism. The same,
modified by the place given to the Rabbi Jesus, is true in the Church
where the Scriptures find their proper place at the heart of liturgy—
the continuous retelling and interpreting of the story, in sermon, com-
mentary, art and lived out in witness and service.

This interpretive history also relates to the eschatological tradition.
There is a sense of pilgrimage, of a journey not yet completed. Each
moment is, therefore, not self contained but a stage on the journey,
partial and temporal, though really part of the story. The eschatologi-
cal dimension of expectancy and hope suggests that the scattered
and broken realities of faith can be brought together in ways as yet
hidden, into a fulness not yet anticipated. As the English Puritan, John
Robinson, said in bidding farewell to the Pilgrim Fathers: ,There is still
yet more light and truth to break forth from God's word."

Iv. Limitations

| want, here, to introduce a fourth point. Practical Theologians natu-
rally wish to be wanted, to earn their keep by providing the Church
with useful insights and methodologies. Indeed, it is our task to help
the community of faith to live out its obedience more relevantly and
effectively. We, therefore, find ourselves engaged in leading confer-
ences, sitting on working parties, writing books or producing study
guides. And yet it is frustrating when it seems to make very little dif-
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ference. The Church goes rolling on blindly, challenges are ignored,
opportunities missed. But is there not, perhaps, a little bit of the hubris
of the expert, the assurance of the technoloeist? It is one of the sins
of our age to put trust in methodology. If only we can get the system
right then all will be resolved. Perhaps the theologians are slightly
tainted by this.

We must not forget that the Gospel is lived by faith. There, however,
is that simple yet necessary act of commitment between what we can
see in hope and vision and the situation as it is. Kants' axiom remains:
there is no necessary connection between an indicative and an im-
perative, or an imperative and action. Of course, what 'is' affects what
can happen and, also, what ought to happen. But there is always,
between an 'is' and an 'ought’, an act of will. It does not have to hap-
pen; and it certainly does not have to happen the way | expect it to
happen. Perhaps we should not look for too much 'success’. Rather
the task of theology is other. It is to work, in a critical, reflective and
challenging way at the hermeneutic tradition.

So the debate about method and methodological theory must be kept
in proportion. Of course it is necessary to take up the issues of epis-
temology and methodology because it is necessary to understand
what is at stake and to sort the inadequate from the adequate. But
any such discussion inevitably deals with abstractions and approxi-
mations. It also clarifies issues and possibilities. What it cannot do is
to provide a gateway into the Kingdom, a step that has to be taken in
faith.

V. Living Theologically

What then is the task of theology? Edward Farley has argued for the
recovery of 'habitus' as a theological task. The same emphasis is be-
ing placed in much contemporary ethical discussion (Mcintyne,
Byrne). That is, theology's aim is to open the mind and heart so that
the Gospel reality begins to become part of one's core of being. The-
ology, as an intellectual enquiry, whether specifically within an eccle-
sial context or, academically in the market place of ideas, is at the
service of the formation of the Christian community and faithful indi-
viduals. The Christian character only grows out of a long and continu-
ous process of living with and working at the truth of the Gospel at
every level of our existence. To echo the aim of the German youth
programme: 'to be able to live responsibly as Christians' in the time
and place in which God has set us. This is more than knowledge or
method, but of insight and integrity. If | am asked what | think my task
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as a theological teacher is, over and above the important business of
providing theological knowledge, tools and skills, it is to quicken the
imagination, to open up connections and to envision the possibilities
of faith. It is always a joy, therefore, when students, sometimes at the
end of the second year or in their postgraduate work, suddenly come
alive. Doing theology becomes more than a technical process or the
acquisition of knowledge. Rather it is about insights, about living in the
world ,,coram deo”. Only then are they theologians.

Perhaps this is classically a peculiarly British, or even English, tradi-
tion. | want, tentatively, to suggest that, alongside the other models,
each with their own understanding of the relation between context and
norm, found in Practical Theology (theory-practice, liberationist, criti-
cal correlation) there can be a fourth model.

This has two parts which may or may not be found together. The Brit-
ish civil service has traditionally, in modern times, been based on a
classical education (Latin, Greek, philosophy). The idea is that a mind
highly trained in critical reflechon can be turned to any problem from
solving the Times crossword to running the affairs of state.
EnglLstheology has the same tradition. It consists in studying the
Christian classics in order to inform the Christian mind. Theology as
an academic discipline is but one way to live in and explore the tradi-
tion, including testing its truth claims. The growing secularity of the
university may have tended to put a wedge between the supposedly
confessional and the academic, but most departments of Theology
are sell staffed by those for whom the subject is as much a vocation
as a purely academic mterest.

The other dimension is expressed in a model for ministerial training,
especially in the Church of England. The ideal is the apprenticeship,
the indentured student, living and working with the master, learning a
craft and a wisdom, on the job and under supervision, being socialised
into a way of life. Even the seminary has been seen as a small
household of those who live, work and worship together under the
guidance of experienced practitoners.

With typical British (English?) pragmatic amateurism, distinctions are
blurred. There is no real line between the academic and spirituality.
There is little anxiety about principles and methodologies. Rather
there is an interweaving of different levels of reflection. Perhaps this is
the distinctive flavour of much British Practical Theology: less formal,
more anecdotal, clo