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T h e S o u t h A f r i c a C o n f e r e n c e a n d 

M i n i s t r y I m p l i c a t i o n s o f O u r G l o b a l 

E c c l e s i o l o g y 

"There is nothing so practical as good theory" 

Kurt Lewin - Organizational Psychologist 

Theology is the theory undergirding the practice of ministry. It is the deep 

reflection that guides the life of the Church. Good theology makes possible and 

informs good ministry and good ministry helps to inform good theology, at least 

in an ideal world. A Salvation Army symposium on theology and ethics occa

sions the opportunity for such practical exposition and reflection with hope that 

it will have useful implications for the worldwide ministry to which we aspire. 

General Shaw Clifton underscored the importance of theory for practice, theolo

gy for ministry, in his remarks at the opening session of the Second International 

Symposium on Theology and Ethics held in South Africa in August 2006, when 

he set the tone for the symposium and said -

A symposium is a 'coming together' for a set purpose. The emphasis is on 

the togetherness of it all. It is a visible sign that we do not work, witness, 

or do our thinking and theological reflection in a solitary way, as though 

unaware of others and their needs, or of others and their points of view. A 

symposium event is symptomatic of 'we' rather than 'me', of 'you' rather 

than merely T . . . 

It is the hope of The General that we shall be blessed with outcomes from this 

symposium that will benefit the ordinary Salvationist everywhere. I am praying 

that we shall be aware throughout the event that when Salvationists "do theolo

gy" it needs to be theology for a personal verdict in the hearer or reader, that it 
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needs to be useful theology, accessible theology, readable theology, readily intel

ligible theology. We seek after theological reflection that makes a life changing 

difference in those doing it and also in those with whom it is shared. This is the

ology that calls for a verdict in the hearer. Jesus did this when he did theology in 

parables. 

Let this symposium be a parable for the sake of Christ, designed to result in 

life-transforming choices, choices for Christ, for salvation, for sanctification, and 

for Heaven. 

We are restricted in the number of symposium papers that we can publish in 

the limited space of this journal. In the previous issue, November 2006, we pub

lished one guest editorial and four key papers from the South Africa symposium. 

We now present three additional significant papers in this issue chosen for pub

lication because we deem them also to be critical to the life of The Salvation 

Army and the task of worldwide ministry and mission informed by theological 

reflection. 

The first paper, The Salvation Army as a Christian Church with a Social 

Conscience, by Dr. Robert K. Lang'at, was the keynote address of the sympo

sium. It represents the insight and perspective of one who is informed and appre

ciative of The Salvation Army, yet is not "o f the Army himself. His writing 

reflects a deep understanding of the historical, theological roots of the Army in 

Wesleyan theology, and the work of the Army worldwide and especially in 

Africa. Dr. Lang'at presents the reader with the helpful distinction of the Army's 

ecclesiology characterized by the tension between "sodality" (organic structure) 

and "modality" (dynamic mission), between the New Testament mode of church 

and more contemporary mission as movement, between "meeting the needs of 

members and reaching out to the world that has not experienced the love of 

Christ." With profound insight into and appreciation for the Army's holiness ori

entations and social engagement, Dr. Lang'at drills down into what it means for 

the Army to be ecclesia en Africa, a holiness church in the Africa context offer

ing a critique and recommendations for the Army in the future. 

The second paper, Emerging Theological Issues in a New Age of Religious 

Pluralism, is written by Young Sung Kim, a Salvation Army officer of Korean 

heritage. Here, Captain Kim attempts to explore new areas of theological reflec

tion and to initiate needed dialogue important to the Army's ministry in an ever 

changing, increasingly multicultural, religiously pluralistic world. He does a 

helpful job of referencing throughout the paper the Army's existent theology as 
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articulated most recently in The Salvation Army's handbook of doctrine, 

Salvation Story. We live in a world in which a plurality of religious and spiritu

al "truths" aggressively compete with what we believe to be the true "Salvation 

Story." As Captain Kim states, it is a "pluralistic mission field." His paper helps 

us navigate the compelling, critical issues that such a mission field occasions. 

Finally, his extensive notes at the end of the article offer the reader a treasure 

trove of insight as well. 

The third paper, Women and Men in Ministry, Leadership, and Governance, is 

authored by Dr. Helen Cameron, Salvationist and university lecturer. Dr. 

Cameron's paper examines matters of gender and power enacted through culture 

as reflected in narratives from "global Salvationists" and their corps officers. 

First, the author summarizes some writings on power, gender and the relationship 

between gospel and culture. She follows this with reporting the reflections of 

global Salvationists and corps officers about three thematic areas: work life, fam

ily life, and corps life. From narrative reflections, Dr. Cameron derives implica

tions for our ecclesiology "as an increasingly global Army" and attempts some 

conclusions for Salvation Army ministry and practice, especially in relation to 

Army leadership and governance beyond the corps. 

This issue of Word & Deed along with the previous one (November 2006) 

together comprise a more lasting record of the Army's Second International 

Symposium on Theology and Ethics. The title of the South Africa symposium 

was "People of God: Salvationist Ecclesiology." This historical gathering of 

Salvationists from around the world attempted to speak to the need for continued 

reflection and discussion of what it means for the worldwide Salvation Army to 

be a church as well as a movement within the eternal framework of the Kingdom 

of God, and moreover what kind of church. We would agree with organizational 

psychologist, Kurt Lewin, that there is nothing so practical as good theory, and 

that this truism applies to that part of the Body of Christ known as The Salvation 

Army such that there is nothing so practical to its ministry as good theology, 

especially theology that helps refine its identity, mission, and self-understanding 

to guide its daily life of worship, witness, and work around the world. 

RJG, JSR 



T h e S a l v a t i o n A r m y A s A C h r i s t i a n 

C h u r c h W i t h a S o c i a l C o n s c i e n c e 

Robert Lang'at 

Ecclesiological questions will continue to linger in the third millennium for 

what Veli-Matti Karkkainen stated as "in our fragmented world, with so many 

people looking for roots and meaning, a community with purpose and hope for 

the future will be something to look for." It will even linger longer in the third 

world countries because of perceived foreignness of ecclesiastical structures 

imported from the west and because of emerging global voices in theology. ̂ The 

Salvation Army is a member of the National Council of Churches of Kenya 

(NCCK), an umbrella organization which just concluded a self-evaluatory study. 

The findings concluded that the member churches constitute a massive and con

fident real force in the African society. The study also gave credit to the fact that 

the church leadership is largely in the hands of the nationals and its quality of life 

is comparatively better than that of the general society. The report, however, indi

cated that NCCK member churches have a lopsided theology of evangelism 

which is neither European nor African in character, that church structures and 

administration mirror the traditional missionary articulation, that there is moral 

failure in societal transformation, and that there is shallow understanding of the 

Bible among other weaknesses. * 

The Army's Ecclesiology: Sodality Versus Modality 

Perhaps to inform our discussions on the place of The Salvation Army as a 

The Reverend Dr. Robert K. Lang 'at, PHD (Drew University) is an African Wesleyan 
theologian who serves as the Provost at Kabarak University in Nakuru, Kenya. 
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Christian Church let's begin with what I see as a healthy tension that a true 

church must maintain. This is an oscillation or standing between an organic 

structural entity and a dynamic missionary entity. Sometimes this may be under

stood respectively as the ontological and the functional definitions of the church. 

The Christian Church, historically, can be viewed from those two dimensions or 

faces. Ralph Winter insists (and I agree) that the church in its best form exists 

as a tension between sodality and modality. That is as both a diocesan institution 

as well as a dynamic missionary band. He has convincingly stated that "Whether 

Christianity takes on Western or Asian form, there will be two basic kinds of 

structures that will make up the movement." He identifies the first one as the 

New Testament mode of church where all believers meet as a biological family. 

The second is Paul's missionary band which demanded a commitment and a sec

ond decision beyond membership in the first structure (sounds not much differ

ent from what was demanded by the eighteenth and nineteenth century holiness 

movement of its adherents and what gave impetus to world evangelization). 

These two structures, later in the Middle Ages, developed into diocesan and 

monastic ecclesiastical structures. Ralph Winter traces the development of this 

second structure in the history of the church and identifies that "the monastic tra

dition in various early forms developed as second structure." He, therefore, sug

gests that we avoid the Protestant stereotype of the monks as running away from 

the world because it was in the monasteries that the dignity of labor as well as 

evangelism was restored. This argument is followed into the Reformation and 

posits that the greatest plunder of Protestantism is its failure to recognize the 

place of sodalities (religious orders) within the diocesan form of Christianity. For 

him, and quite accurately so, the early piety and the missionary tendencies of the 

early monastic orders were picked by the Cistercians, the Friars, and the Jesuits 

among others of the Middle Ages. This is not to imply that all these orders were 

ideal or to imply that they were always orthodox in their doctrines. This is, how

ever, to say that they represented the best holiness and missionary/socially-

engaging ideals of their time. The question remained who borrowed cues from 

these movements in the later years. Ralph Winter is right to say that it is the 

renewal movements beginning with Peter Waldo (Waldensians) of the fifteen 

century, the Pietists of the seventeenth century, the Methodists' "Evangelical 
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Awakening" of the eighteenth century, the holiness movement of the nineteenth 

century, and the Pentecostal movement of the twentieth century. It is noteworthy 

that Winter interpreted The Salvation Army and the East African Revival as pro

viding a Christian community that stands between a modality and a sodality.** 

The tension between modality and sodality or church as an organizational 

connective structure and as a loose evangelistic structure was quite evident at the 

beginning of William Booth's Christian Mission in 1865. On that day, when 

quite surprisingly, Catherine Booth shouted from the gallery, "No, never!" the 

frustration that her husband had with the Methodist leadership had to do with 

their insistence on his remaining in one circuit (more or less what Wesley faced 

a century earlier) and his making "a strong plea for them to allow [him] to do the 

itinerant evangelism work and relinquish the circuit pastoral ministries." ^ The 

enigmatic process of trying to identify what kind of an ecclesial body The 

Salvation Army is has something to do with this history. This is not a challenge 

unique to The Salvation Army but the whole Christian body as it has tried to 

maintain a balance between meeting the needs of the members and reaching out 

to the world that has not experienced the love of Christ. It is interesting to note 

that Wesley neither intended to break from the Anglican Church nor did Booth 

want to break with Methodism. Thus defining Methodism as a church in the tra

ditional sense of the word would be problematic for John Wesley. Although 

Wesley's idea of "I consider the world as my parish" was alien to the Anglican 

hierarchy, he never considered any break from "the Church" as an eventuality 

blessed of God. The situation gets even more complicated because The Salvation 

Army developed as a sort of religious order within what was to some extent 

already understood as a religious order. Wesley, for instance, had a problem with 

the use of the term "Bishop" (a situation bequeathed to the holiness movement 

and has rendered challenges to ecclesiology of its communities in the mission 

fields in Africa and around the world). Booth had similar reservations and pre

ferred the term "General." Although it is debatable if The Salvation Army does 

not ordain, the "order-like" tendencies ofthe Army are also seen in its preference 

for commissioning rather than ordaining of its officers. When you add into this 

the transplantation of this structure to the African soil the situation becomes quite 

perplexing. 
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The Salvation Army is a significant church (If I may be allowed to use that 

term) within the holiness movement. Melvin E. Dieter noted that by 1996, with 

a global membership of about 3 million, the Army was "the largest of the organ

ized holiness groups." " The Salvation Army in a number of its publications and 

restatement of its statement of mission has attempted to justify its place in the 

universal Christian Church. A number of scholars have lumped the Army with 

movements such as the Society of Friends as "not exactly churches." ' 

The challenges that will continue to face the Army's ecclesiology in the 21st 

century include the issue of sacraments. Is it possible to be church without sacra

ments? ° The issue of "being church" in an apostolic sense has been enigmatic 

for the evangelicals and though the Army has unique methods it is not alone in 

this dilemma. The Salvation Army has been charged, perhaps, too harshly for not 

being church because of the absence of duly constituted sacraments of Baptism 

and Holy Communion. It is to be noted that this was a trend within the evangel

ical world to move away from anything sacerdotal that would look "Catholic

like." The Salvation Army's doctrines which encouraged baptism with the Holy 

Spirit, abstinence and ministry for women were all tied into the evangelical 

revivals which increasingly had little room for "ceremonies." The problem was 

further compounded when the movement developed from its missions abroad to 

a national church. Although the Army has a number of advantages in its disci

plinary structures that provide for the formation of an ecclesial community it 

may perhaps help to continue dialogue around the sacraments, particularly in the 

African context where ceremonies are important and form an essential under

standing of fellowship and communion as members of one family. John D. 

Zizioulas and Colin E. Gunton's works may be helpful in this debate. 9 Their the

ology can also inform what is already largely practical about the Army's con

ception of personhood and the church. 

What needs to be noted, further, is that it may not be accurate to say the Army 

was never intended by the founders to be church. It was meant to be church but 

not in the ordinary sense of the late nineteenth century Methodist England. It 

was to be a protest within Protestantism as original Methodist Societies were. In 

the War Cry, of January 2,1883, General William Booth argued "it is evident the 

Salvation Army is not a church. To be a church there must evidently be the exer-
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cise of sacramental functions, which evidently are not duly appreciated by the 

Army. We are ... getting away from the ordinary idea of a church every day. It 

seems as if a voice from heaven had said that we are an army, separate from, 

going before, coming after, and all round about the existing churches." These 

comments should be understood within the polemical heat of the time. Booth 

would not affirmatively say the Army was not church and his comments should 

be interpreted within the context of how different revivalistic ministries have 

emerged historically. These ministries usually begin with a full understanding 

that they are alternative churches when the traditional structures are no longer 

meeting the needs of the populace. It is understandable that there are some who 

feel it is in the 21st century that The Salvation Army is in transition from being 

a movement to being a church. It is, however, arguable that The Salvation Army 

became church, perhaps in a unique sense, much earlier. 

The latter part of the 19th century witnessed the transition of what had earli

er started as a cell fellowship at the home of Phoebe Palmer in New York grow 

past a second stage, i.e., that of a movement, to become an institution in the third 

phase. Publication of various magazines, inception of holiness mission agencies, 

establishment of holiness camp grounds, etc., are descriptive of this period. The 

formation of various holiness denominations, as well, during that era marked the 

institutionalization of the holiness movement. Many denominations formed dur

ing the period attempted to maintain the spirit of the movement within the insti

tutional structures. I believe this is part of the reason why you will find the 

Church of God (Anderson, Indiana), the Church of the Nazarene, the Quakers 

and a host of other holiness groups view themselves as movements rather than 

churches in the established sense. The struggle of maintaining the spirit of the 

movement, which is vital for mission, has not always been easy for these holi

ness denominations. 

The Salvation Army with its flags, uniforms, and ranks has significantly kept 

the tension between a church and a movement. It may be worthwhile at this junc

ture to note that the Army's military uniformity and its discipline has encouraged 

egalitarianism and reduced dissension, particularly in Africa where sects of var

ious shades have developed. The disadvantage of this uniformity is the Army's 

lesser appeal to the emerging African upward social mobility. The autocratic ten-
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dencies, expected in any military-like leadership arrangement, at times disallow 

constructive criticism. In Africa, without holiness emphasis, this consolidates an 

already existing cultural problem of leadership acting as chiefs to be served 

rather than serving the people. Another challenge is that an average African, out

side The Salvation Army's circles, may not readily recognize this movement as 

an authentic orthodox evangelical church let alone a holiness movement in the 

21st century thus reducing its ecclesiological appeal. Nevertheless, once under

stood the beauty of the Army's theology and praxis elicits strong admiration from 

non-Salvationists. 

The Army and Holiness Abroad 

The Salvation Army has done a commendable job in promoting the doctrine 

of entire sanctification in the development of its officers. This is exemplified in 

structures such as the Brengle Institute which globally provides a platform of 

holiness for the Army. The influence of Commissioner Samuel Logan Brengle 

has been felt in East Africa from the time the first Brengle Institute was held in 

the East African Territory in 1973. As early as 1972, Brengle's book, Helps to 

Holiness, had been translated by the Salvation Army to Swahili-Msaada Ya 

Kuupokea Utakatifu - perhaps one of the earliest holiness literature of its kind in 

Africa. As a matter of fact his theology has influenced other holiness institutions 

around Africa. Brengle continues to provide holiness theological impetus for 

schools such as Thika's Officers Training College in Kenya and The Southern 

Africa Leaders Training College. ^ A series of holiness revivals were held in 

East Africa by General John Larsson in 2003 that culminated with major gather

ings at the Bomas of Kenya (one of the quintessential modern African cultural 

centers). ** 

Other Wesleyan/holiness structures such as the penitent form/mercy seat have 

found themselves in various modifications as part of the liturgical systems in 

Africa. 1 2 While this is commendable it is noteworthy that the challenge facing 

The Salvation Army like all other holiness denominations in Africa is that of 

development of a sanctified native ministry. If you look at the literature of the 

Army (particularly through its official mouthpieces) those that continue to pro

vide the clearest and strongest advocacy for the message of holiness are western 

theologians and church leaders. This condition has perhaps contributed to the 
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insignificant number of African Salvationist theologians. This situation does not 

tally with the emerging demographics which demonstrate that even for the Army 

its largest territories are no longer in the western world but in Africa and Asia. 

Thus one of the challenges facing the Army in Africa is the level of theologi

cal leadership training. The Salvation Army has done very well to develop offi

cers training colleges and to maintain, in its curriculum, theological components 

pertinent to the very nature of the movement. The fact that institutions such as 

Officers Training College in Thika, Kenya, provide lessons on holiness, using 

classics such as Samuel Logan Brengle, is laudable. However, the fact that the 

highest level of training available at the Thika college is a diploma in theology 

and perhaps an additional associate in theology from Australia (which is not even 

Salvationist in its primary orientation) is indicative of a deficiency in the 21st 

century's evangelical engagement with the life of the mind as a soul that drives 

the life of the church. The global south has become the demographic center of 

Christianity but it is unfortunate that it has not become a theological center of the 

same. That could be debatable but think of the number of institutes, Bible col

leges, Christian universities, Christian graduate schools and seminaries per capi

ta in the west as compared to the African continent. The South Africa's Leaders 

Training College of Africa, for instance, serves more than 14 countries despite 

the fact that the African region has the fastest growing Army in the world. Thus 

for The Salvation Army, and for many evangelicals too, there are limited theo

logical resources to engage the life of the mind. 

Roger J. Green highlighted that early Salvationists were informed deeply by 

Wesleyan emphasis on the life of the heart as well as the life of the mind. It had 

a strong intellectual appeal that pulled people like Samuel Logan Brengle—a 

man who had- both college and seminary education before joining the Army. 

What is lamentable is a modern drift by the evangelicals (The Salvation Army 

included) to more activity but less theological reflection. One will most likely 

encounter a Salvation Army rescue center than a Salvation Army Officers 

Training College. Roger Green's word that without engagement of the minds of 

The Salvation Army the movement faces the danger of absence of intellectual 

appeal and perhaps a problematic future. What was envisioned by William Booth 

and seriously picked up by other Wesleyan denominations such as the Church of 



12 WORD & DEED 

the Nazarene need to be re-engaged by the Army itself. ^ There is a need for the 

Army to establish, beyond the usual practicalities of ministerial formation, strong 

holiness intellectual centers. Nevertheless, the Army's global social agenda, 

though currently obscured, could not have been possible without its roots within 

the experience of a sanctified life. 

The Army's Social Agenda 

The Salvation Army's social engagement is founded on the evangelical gospel 

of loving the Lord with the totality of one's being and loving one's neighbor as 

self. The doctrine of holiness which is a central emphasis of the Army's teach

ing and practices from its inception "became the dynamic of its evangelism and 

social movements." *** For Booth and later Brengle, respectively, it was the 

experience of holiness and perfect love that gave this organization its vigorous 

life. Magnuson has also summarized that "Far from being a hindrance to social 

Christianity, then, the revivalistic and holiness faith of these people [The 

Salvation Army] produced extensive social programs and close identification 

with the needy." ^ It is not an overstatement that historian Mark A. Nolls says 

"at its best evangelicalism is the tireless, unpretentious, but absolutely stunning 

social achievements of The Salvation Army...." *" It is indeed The Salvation 

Army that opened "the underside" of the slums to the eyes of the world in the 

late nineteenth century and to this day has continued to be a beacon of hope to 

so many facing global disasters. 

As reported by The Salvation Army's former General, John Larsson, this 

organization has been named by leading scholars from respected universities as 

one of the world's top ten enduring institutions because according to Global 

Strategy and Consulting Firm it has re-invented itself over time to meet the chal

lenges of the changing conditions without necessarily changing its core cultural 

values.*' Although named with other secular public institutions such as the 

American Constitution and the Olympic Games, it should be noted very well that 

the Army's social engagement has different philosophical and theological foun

dation from that which informed secularist/liberal theological trends. It is true 

that the Army's social programs find some practical meeting points with those of 

these liberal movements but their taproot is completely different. The Army's 

concern for the poor, justice for black people, prostitutes, women and various 
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kinds of human sufferings has been noted as the profoundest incarnation of evan

gelical theological themes. *° Proximity to the liberal/secularist tendencies with

in the ecumenical movement of the World Council of Churches and in Kenya, in 

particular, the National Council of Christian Churches of Kenya rather than to 

World Evangelical Alliance or Evangelical Fellowship of Kenya may undermine 

the Army's holiness/revivalist cutting edge. 

This evangelical foundation has been kept clear in The Salvation Army's pub

lications and statement of faith across the world. The East African version of the 

War Cry, i.e., Sauti Ya Vita, states that "The Salvation Army in East Africa is an 

evangelical part of the Universal Church" and moves on to say it aims "to meet 

the needs of the whole person; body, mind and soul" and that this is expressed 

"through social institutions, schools and corps in an endeavor to care for the 

needy." 1 9 

Indeed, The Salvation Army in East Africa has lived true to that mission state

ment. Kabete Children's Home in Nairobi caters for orphans, Kibera Community 

Centre in Nairobi has a very active HIV/AIDS program, Kolanya Health Centre 

in western Kenya provides affordable health care to the rural poor, Lion's Girls 

Hostel in Nairobi meets the needs of urban girls, and Thika High School is the 

only school for blind children in East and Central Africa. The Army has also 

done very well to incorporate African conception of community and extended 

family in its leading programs in the care of HIV/AIDS victims. The Mama 

Mkubwa programs that run in Tanzania, Malawi, Mozambique, Kenya and 

Botswana demonstrate these culturally sensitive contextual ministries. The chal

lenge facing the Army in the multiplicity of these social programs is a continued 

unapologetic integration of its evangelical holiness ethos into the structures of 

these various institutions. 

It must be understood that the Army's social philosophy, though evangelical, 

is not a product of neo-evangelicalism's quest for social engagement as under

stood by the Reformed-leaning evangelicals. This is a difference that the Army 

ought to understand and seek to clarify in the years ahead as it engages in dia

logue with all other ecumenical movements. Pre-millennial theological inclina

tions to the Reformed evangelicals has continued to challenge the Army (and that 

of the larger holiness movement) to shift its original conviction that salvation is 
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in the now (heaven on earth) and in the hereafter to a sort of postponed escha

tology as well as soteriology. 

It is in the Army's attempt to remain within the bounds of its holiness biblical 

values that it is sometimes blamed for being a "right wing conservative move

ment." Thus the controversy surrounding the 1998 benefits to gay partnerships 

within its employee force, the 2001 benefits for gay workers and the Army rela

tionship with President Bush's faith-based programs in relation to gay and les

bian sexual propensities. But even this latter relationship with the conservative 

movement, though much safer, should not be allowed to confuse the Army's 

original Wesleyan evangelicalism. Identity with the status quo will continue to 

tempt The Salvation Army to be ideologically and even socially/physically 

removed from proximity to those in the lower ranks of our society. The Army 

cannot afford to do this in Africa where there are the poorest of the poor. Equally 

important is the temptation to reduce the Army to a mere global philanthropy. 

From its inception, The Salvation Army purposed to fight injustices against 

black Americans.^ The blacks were accepted and were reported through The 

Salvation Army literature that they attended and participated in various gather

ings of the movement. This acceptance was inspired by the Army's holiness the

ology of love which encouraged equality of all persons before God. The 

Salvation Army thus had a great start when it comes to its dealing with the 

African people in the African continent. General William Booth, founder of the 

Salvation Army, boosted the work of the Army in South Africa to expand to 

Natal, Zululand, Transkei and Pondoland during his visit in 1891. While the 

Army was way ahead of its time in encouraging a ministry that cuts across the 

racial and social barriers, it has, like its other evangelical counterparts, been slow 

in developing national leadership. According to Tuck it took eighty nine years 

before a native of South Africa became a Territorial Commander. 21 it will 

remain to be seen how the Army restructures its leadership at the dawn of the 

African century. 

The Army's emphasis on couples being commissioned together for ministry is 

a great historical heritage that surpasses the standards of most evangelical agen

cies. The movement was not only way ahead of its time when it comes to the 

African race but also on matters related to women in ministry. This organization 
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genuinely had a woman co-founder in the person of Catherine Booth. She was 

influenced greatly by Phoebe Palmer (the mother of the holiness movement). The 

daughter of Catherine and William Booth, Evangeline Booth, was the 

Commander of the Canadian Salvation Army from 1896 to 1904, the National 

Commander of the USA from 1904-1934, and General from 1934-1939. The 

lives of the Booths influenced many around the world even beyond the borders 

of The Salvation Army. One woman named Aimee Semple McPherson was 

deeply influenced by The Salvation Army's holiness ethos and discipline and she 

took Evangeline Booth as her role model in evangelism. She became the founder 

of the Church of the Four Square Gospel ~2 As far as women's issues are con

cerned one of the Army's greatest destinies is in western Kenya, a hotbed of holi

ness revivalism ofthe 1930s. 

A study done by Juanita E. Leonard, on the mission of the Church of God 

(Anderson, Indiana) in this part of Kenya, has made a significant contribution to 

African holiness studies that acknowledge the role of the tradition in shaping 

African women's spiritual fulfillment. She approached the subject of holiness in 

Africa ethnocentrically (Abaluyia) and from a feminist perspective (missionaries 

and Abaluyia women). Although Leonard's study is an in-depth study of one 

holiness mission, her basic thesis can be broadened to analyze the relationship 

between holiness revivalism and the emergence of African women leadership. In 

his research, John W. Kurewa, for instance, has pointed out that the inception of 

Rukwadzano rwe Vadzimai veMethodist Episcopal Church (Women's Society in 

Christian Service) of Southern Rhodesia had links to the holiness influence of its 

founder. ^ 

The (East) African Revival ofthe 1930s, to which The Salvation Army con

tributed after being established earlier in Kenya of the 1920s, reconfigured gen

der roles and loosened the patriarchal African society to produce structures that 

paved the way for wider women's involvement in ministry. Birgitta Larson has 

convincingly argued that "anyone who does not look at the revival from women's 

perspective will fail to see the full implication of the changes brought about by 

the [revival] fellowship." Women participated in a theology that demanded that 

personal piety involves rejection of pombe (beer), diviners, theft, adultery, 

polygamy and arranged marriages. The theology of love espoused in the revival 
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fellowships, the openness in confession and testimonies, and the empowerment 

of a spirit-filled life facilitated women to do things that they would not do under 

a male-dominated church context. The East African revival gave women a 

greater social space within its ethical standards and marital regulations. ^ 4 

It was not only within personal holiness and marital covenants that transfor

mation occurred. The changes affected women's status in ecclesiastical min

istries as well. A number of mission agencies were led by women who were nur

tured within the western revivalist subculture. Clara Ford, for instance, was the 

first missionary sent in 1929 under the auspices of the National Holiness 

Missionary Society on an exploratory mission to East Africa. In 1931, with Ford 

as secretary, it was reported that an East Africa Holiness Association had been 

organized. For months, she had been editing and publishing a holiness maga

zine, the only interdenominational religious magazine of that kind published in 

East Africa." - " This feminine inclusion in the leadership roles which have been 

exclusively reserved for men was extended from the missionaries to the African 

women. This does not imply that there had been no women healers, prophetesses 

or diviners in Africa before the missionaries came. They were always in exis

tence in forms which in most cases were defined and limited by a male domi

nated culture. It was, actually, the holiness movement which clarified and 

expanded those provisions, wherever they existed, and introduced wherever they 

were non-existent. 

A comparative missiological illustration may clarify this point. The Africa 

Inland Church, originally nurtured by holiness currents, had generally shifted 

into the Calvinist fundamentalist camp by the 1920s and could not permit 

Kipsigis women to preach, not generally because this was not advisable in the 

African culture, but rather because of its theological lineage which influenced its 

biblical exegesis. A direct neighbor of the Africa Inland Church, serving within 

the same tribe, and theologically Wesleyan-Arminian Africa Gospel Church, also 

nurtured within holiness currents and retained its theological statements, as orig

inally inherited from the World Gospel Mission [formerly National Holiness 

Missionary Society]. It was in this group that the African women regularly 

preached. Klaus Fiedler, therefore, draws an apt conclusion regarding this situ

ation with which this study concurs: 
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. . . whether a Kipsigis woman is allowed to preach does not depend on her 

own culture, but on the missionaries' culture. If she belongs to a church 

which goes back, through World Gospel Mission [formerly National 

Holiness Missionary Society], to Arminian holiness movement, she may 

preach. If she belongs to the church which goes back, through Africa 

Inland Mission to the more Calvinist historical fundamentalism, she may 

not. 2 6 

It was in the Africa Inland Mission situation that a western theological tradi

tion solidified an already existing cultural bias against women, while in the 

World Gospel Mission case it expanded the social space for women by provid

ing an alternative to the Kipsigis social structure. The case of the late 

Commissioner Clerah Anzeze is a clear example of The Salvation Army's his

torical heritage in the Wesleyan/holiness world which grants this greater 

space.2' Though the Army is extensively engaged in social action in more than 

fifteen (African countries) its voice is generally mute when it comes to systemic 

corruption and exploitation in most of these countries. 

In this regard, the major weakness of the Army, as expected of most other 

evangelical bodies, is the failure to address systemic socio/political injustices. 

The evangelical ethic of love and pre-millennial postponement of divine justice 

often dictates the extent of radical involvement in addressing contemporary 

social ills. The Army, however, may have been more critical of social injustices 

than it has gradually become over the years. William Booth in his book In 

Darkest England, patterned after the thoughts of Henry Morton Stanley's 

Darkest Africa, criticized industry and established institutions and thus identified 

himself with the poor against an oppressive society. 2 ° It is against this backdrop 

that we should understand The Salvation Army in South Africa's apology before 

the Truth and Reconciliation Commission for its silence during the country's 

period of apartheid. Commissioner Paul du Plessis acknowledged the Army's 

"sin of silence which resulted from its policy of political neutrality." A similar 

trend is observable across the continent of Africa both during colonial days and 

amidst the social injustices of independent Africa. 

There are significant cross-pollinations within African Christianity. These 

shifts often tend to support rather than criticize the status quo. Paul Gifford, in 
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his analysis of the public role of African Christianity, reminds us that "African 

socio-political systems just certainly need radical re-structuring; it is not self-evi

dent that these churches will contribute much in this direction." 2 " This is an 

issue that The Salvation Army will need to grapple with in the years ahead. 

Of Being Church in Africa 

Since this is an ecclesiological conference, and I was asked to particularly 

focus on Africa, let me ask one question. What does it mean for a holiness church 

such as The Salvation Army to be church in Africa? This ecclesiological ques

tion will linger for sometime in African evangelical denominations. The 

American frontiers as observed by William Taylor were not only geographically 

but anthropologically comparable to "the African jungles." For most of the 

American missionaries, Africa was "the last frontier." Thus, Fredrick B. 

Welbourn and Bethuel A. Ogot may not be far off when proposing that the for

mation of African Initiated Churches was part of the African desire "to feel at 

home" or the creation of vernacular Christianity as was the case with the 

American frontier revivalism. In the American context the process had taken 

place because Anglicanism of the "English gentlemen. . . was wholly unable to 

meet the challenge of entirely new conditions which emerged with the advance 

of the 'American Frontier,'" thus forcing John Wesley, though reluctantly, to 

ordain ministers to cope with the American Methodist revivals. The duo have 

used this as a model to lodge an argument for the secession of the Church of 

Christ in Africa from the Anglican Church and the African Israel Church 

Nineveh from the Pentecostal Church in Kenya as part and parcel of the revival-

istic milieu. It is also no surprise that Leonard J. Beecher placed "separatist 

churches" in Kenya arising out of "newly settled areas, largely neglected by mis

sionary Church, [which] represent(ed) amorphous society in a religious vacuum" 

on a comparable footing with separatism arising in America's "unevangelized 

areas which became populated with the advance of the frontier across the middle 

west to the Pacific west." -50 So while it is unusual for any evangelical Christians 

of Kenya to think, in the twenty first century, the way he thought in the 1950s, 

he found it "interesting to note that the separatist sects . . . Seventh Day 

Adventism, the Church of God (and its offshoots), and the National Holiness 

Movement3 —'established' missionary agencies in Kenya." 3 2 This leads us to 
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consider an issue that faced the revivalists in Africa in a parallel way as it had 

done those in America a century earlier. The critical issue was that of being 

ecclesia en Africa. What would it mean for the holiness revivalist forces to organ

ize themselves into a Christian community in Africa? This was the question that 

largely eluded the missionaries but the Africans in the African Initiated Churches 

to a significant extent found a satisfactory answer. 

It is instructive to note that Peter LeRoux, the springhead of South African 

Zionism upon his resignation, together with Edgar Mahon, a former holiness 

Salvation Army officer, and Dowie's emissary Daniel Bryant became the think 

tanks behind "the Zulu Zion." Aimee Semple McPherson, originally influenced 

by the Army's revivals, also became the fountain-head of Pentecostalism and 

later on through Alexander Dowie influenced the foundation of African Zionist 

movements. Sometimes the polemics between the holiness and Pentecostal 

movements, which attempt to render them as theologically incompatible, do not 

represent some historical African holiness ecclesiastical concerns. It is no sur

prise that at the inception of the African Zion in this country Captain Edgar 

Malon of The Salvation Army was instrumental though later kicked out by the 

Army for what Tuck calls "baptismal and faith-healing diversions." 3 3 Perhaps 

one of the most crucial ecumenical dialogues that the Army needs to pursue is its 

relationship with African initiated churches as a way of engaging with what it 

would mean to be a holiness church in the African context—dealing with witch

craft, polygamy, political exploitation, corruption, and all kinds of superstitious 

beliefs. 

Conclusion 

The Salvation Army has established a viable self-understanding as a church 

that balances its sodalistic and modalistic existence. The church's foundation in 

the Wesleyan/holiness movement has provided it with a theological rationale for 

its social agenda. The Salvation Army was ahead of its time in its approach to 

African social issues. The Army needs to re-engage and clarify its place within 

the universal Christian church. What it means to be a Salvation Army Church in 

the African context still needs clarification. Its social programs need to be 

redemptive and to be continually informed by its theological roots. The Salvation 

Army has to grapple within the changing missional trends and demographics in 
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world Christianity. This movement is yet to fully employ its potential in theo

logical reflection particularly in the third world. While the Army has played a 

crucial role in social action its dealing with systemic evils is yet to be fully effec

tive. The latter has to be undertaken with a view to maintain evangelical love 

while fostering radical social restructuring. 
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E m e r g i n g T h e o l o g i c a l I s s u e s i n a 

N e w A g e o f R e l i g i o u s P l u r a l i s m 

Young Sung Kim 

It is an irreducible fact that we live in a religiously plural world, where "other 

sacred writings, an amalgamation of religious ideas and humanist philosophies 

compete for the hearts and minds of our communities." * In his widely influen

tial work Christians and Religious Pluralism, Alan Race states that "one of the 

most significant factors for the Christian church in the contemporary world is the 

rapidly growing awareness of religious pluralism as the context within which life 

must be lived and Christian reflection proceed .. .To say that we live in a reli

giously plural world is not new. What is new, however, is the increasing aware

ness that this brings with it serious theological issues for the Christian church."2 

In the rapidly changing situation of today's pluralistic society resulting from the 

encounter with other religions, Christian theologians are becoming aware of the 

nature, distinctive features and beliefs of other religions in a new way. In con

sequence, many Christian theologians are realizing that Christian theology can 

no longer develop in isolation from the opinions and views of other religions. In 

fact, an encounter with other religions contributes to the growth of Christian self-

identity. When challenged to define one's own convictions vis-a-vis other alter

natives, one always receives an opportunity to see more clearly what is different 

from and similar to other worldviews.3 

Realizing today's challenge of religious pluralism, The Salvation Army as a 
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universal ecclesiological body of Christ must discern "the signs of the times" and 

join God's mission "to transform the world towards shalom" 4 - "God's program 

of redemption, not only for ourselves as individuals, but for the whole human 

community in the wholeness of its need" •> - with a new theological awareness 

of and approach to other religions. My purpose in this paper is to attempt to 

explore "raw material" in order to identify emerging theological issues pertinent 

to the mission of the Salvation Army in terms of "Christian reflection on the the

ological implications of living in a religiously plural world," ° particularly in 

light of the most recent Salvation Army handbook of doctrine, Salvation Story, 

and in light of our Army heritages, more generally. The rationale for this 

approach is, first, that it is essential for our theological task to recognize the dis

tinct contribution of Salvation Story as "an exposition of the principal Doctrines 

of The Salvation Army"' which, in turn, provides a new spectrum of theological 

perspective for the mission of the Army. At the same time, I believe that seeking 

to identify and understand our own heritages is the most basic and fruitful labor 

of doing theology as an act of "drinking water from our own well." 

New Conceptualization of the Army's Self-Identity as Church** 

First of all, considering the Salvation Army's position and mission in the cur

rent transitional situation of Christian community-in-crisis, especially resulting 

from the vastly changed circumstances in this new age of religious pluralism, a 

fundamental challenge to The Army is to elucidate this ambiguous question: "Is 

the Salvation Army a Church?" 

The Salvation Army's early self-understanding was that of "mission/move

ment," not a church in the denominational sense." William Booth, who had a 

blazing heart to reach the "heathen masses," said that "it was not my intention to 

create another sect...We are not a church. We are an Army - an Army of 

Salvation." ^ It is important to note that the early Army was a movement of ref

ormation as well as mission, employing the strong military metaphor as evan

gelistic strategy towards both the wounded world and the dogmatized church of 

19th century Victorian England. After William Booth named his Christian 

Mission "The Salvation Army" in 1878, his understanding of salvation signifi

cantly changed to include social as well as personal salvation. Booth's Victorian 

era has been called "an age of hypocrisy" which means that "nominal 

Christianity hid behind the mask of excessive pietism, conformity and moral pre-
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tentiousness served to maintain order amidst tremendous social, economic, and 

political upheaval." ^ The state church fell into "religious materialism" as well 

as embourgeoisement, leaving the poor unwelcome in the church. As a result, 

"anticlericalism" was the most prevalent attitude of the poor toward organized 

religion. The working class "felt that they had been excluded and neglected, and 

they wanted to have nothing to do with the established order." *2 The Army's 

appeal to the "priesthood of all believers" and the officiation by women in the 

administration of the sacraments in Booth's time must be understood, therefore, 

as the theological contextualization of "Biblical egalitarianism" ^ emerging 

from The Army's reform impulse. 

It is a fact that The Salvation Army had no formal doctrine of the Church 

until the publication of Salvation Story in 1998, which included an explicitly for

mulated section on the doctrine of the Church for the first time in the Army's his

tory. In fact, three decades ago, in his uniquely important work, Community in 

Mission: A Salvationist Ecclesiology, Phil Needham insisted that: 

The Army began as an evangelistic agency with no intention of becom

ing a church. Hence, its eleven doctrinal articles included no ecclesio

logical statements. The omission has not been felt keenly until recent 

years. Now, many within the movement feel the need to develop an 

ecclesiological understanding that will enable Salvationists better to 

understand the nature and calling of the Church.. .no Salvationist need 

consider himself a stepchild of the Church; nor are there grounds for 

claiming Salvationist superiority. The Salvation Army is a legitimate 

part of the Church, neither above it nor below it . . .The Church's calling 

is the Army's calling. *"* 

As General Paul Rader asserted within the past decade, "the Army hasbeen 

unavoidably drawn toward an increased understanding and acceptance of its 

ecclesial identity and function and their implications for life and ministry of the 

movement." ^ 

Aware ofthe issue of the historical ambiguity of the Army's self-understand

ing as church, in Salvation Story the Salvationist now embraces an unequivocal 

conceptualization of our ecclesiological identity with its implications for the life 

and mission of the Salvation Army. The Army no longer need be misunderstood 

as evangelistic or social agency. "No Salvationist need consider himself a 
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stepchild of the Church." *" Rather, in Salvation Story, the Salvation Army 

declares that: 

Salvationists are members of the one body of Christ. We share common 

ground with the universal Church while manifesting our own characteris

tics. As one particular expression of the Church, The Salvation Army par

ticipates with other Christian denominations and congregations in mission 

and ministry. We are part of the one, universal Church. 1 ' 

Truly, The Army must recognize that we are a legitimate part of the universal 

church, inheriting the classical responsibilities of unity, holiness, catholicity, and 

apostolicity of the body of Christ. *° At the same time, as "a legitimate and vital 

expression of the Church of Jesus Christ," *" the Salvationists boldly confess 

that we are an army of God's soldiers who are commanded to be participants in 

Christ's salvific battle for the world. As Catherine Booth, co-founder of the 

Army, stressed, "the main difference" from other churches is "in our aggressive

ness." 2 0 

Extra Ecclesiam Nulla Salus -- Outside the Church There is No Salvation 

Like all churches, then, The Salvation Army is challenged by the current con

text of religious pluralism to elucidate the meaning of the ancient axiom: Extra 

ecclesiam nulla salus — Outside the church there is no salvation. 2* 

Considering the Army's theological inclination towards the pneumatological 

priority of ecclesiology, 2 2 in Salvation Story the Salvationist finds an implicit 

response to the assertion "Outside the church there is no salvation," based on the 

biblical affirmation of the role of the Holy Spirit as the giver of life and the agent 

of creation and re-creation in God's economy: 

Jesus taught that the Holy Spirit is not to be commanded or contained by 

individuals or structures ... Although the Holy Spirit is active in the 

Christian community, the Bible teaches that His activity is not confined to 

the life of the Church. No human group, whether defined by race, class or 

culture, is beyond His reach." " 

In fact, this doctrinal understanding of the Army stands alongside that of the 

traditional view of Eastern Orthodox theology, with its emphasis on the Biblical 

affirmation of the doctrine of the omnipresence of the Holy Spirit. According to 

Demetrios J. Constantelos, a priest and scholar of the Greek Orthodox Church, 
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Eastern Orthodox theology has always emphasized "the continuity of God's 

revealing truth before as well as after the incarnation of the Logos" in Jesus 

Christ. As the Bible itself proves, the Orthodox accentuate the idea that the liv

ing God "in past generations allowed all the nations to walk in their own ways; 

yet He did not leave himself without witness" (Acts 14:16-17), and "what can be 

known about God was known to them, because God revealed it to them. Ever 

since the creation of the world His invisible nature, namely, His external power 

and deity, has been clearly perceived in the things that have been made" (Romans 

1:18-19). On the other hand, Pentecost is an ongoing event. The Holy Spirit con

tinues to live in the church, to guide it to new interpretations and to new revela

tions. It is the same Spirit who created, who spoke through the prophets, who 

guides the apostles, and in whom we live, move, and have our existence (Acts 

17:28). 2<* Further, he points out that the Eastern Fathers recognized that God 

was revealing his truth outside Biblical revelation. Truly, no one can limit God's 

presence. It is not given to Jews, Christians or anyone else to judge where God 

is not. As the Apostle Peter confessed: "I now see how true it is that God has no 

favorites, but that in every nation the person who is God-fearing and does what 

is right is acceptable to him" (Acts 10:34-35). For the Orthodox, this in no way 

denies Christ's claim that he is "the Way, the Truth, and the Life" (John 14:6). 

Christ is not limited by space or time; bis Spirit lives, speaks, and acts every

where in human history, "often through mysterious and humanly unintelligible 

ways." The Holy Spirit manifested in the early church (Acts 2:1-4) is the Spirit 

of God who lifts up, inspires, and unites all people. It is this understanding of the 

universal presence of the Holy Spirit that is the basis for the positive approach of 

Orthodox Christians to other religions. 2* 

Affirming the universal scope of the redemptive work of the Holy Spirit, the 

Salvationist should be reassured that the Holy Spirit is omnipresent and not con

fined to the boundary of the church, even though the Spirit can be more effec

tively present among those who know the risen Lord. 2 ° At the same time, 

Salvationists can ratify that there is no salvation outside of Jesus Christ, but there 

is salvation outside the church. Salvation must not be identified with any cultur

ally bound structure because the triune God is not limited to such structures. God 

is free to work universally in various cultural, temporal, geographical, and reli-
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gious contexts. 2 ' 

The Question of the Possibility of Salvation Among the Unevangelized and 

the Adherents of Non-Christian Religions 

The question of the possibility of salvation among the unevangelized and the 

adherents of other religions is one of the most intriguing of our time among 

Christians and non-Christians alike. 2 ° As evidence, concerning the fate of the 

unevangelized, in his book Christianity and World Religions, Sir Norman 

Anderson exposed his "agonizing thought": 

If the only way to God is through Christ, and the only basis of forgive

ness and acceptance is the atonement effected at the cross, then what 

about all those countless millions of people in the world today - to say 

nothing of the millions who have already lived and died - who, to our 

shame, have never heard of the only Mediator and only Savior? Are 

they utterly without hope, as many of our missionary forebears firmly 

believed? That would be an agonizing thought...2^ 

On the other hand, confronting another aspect of the challenge of ourtime in 

which most world religions have claimed their validity in terms of providing sal

vation to adherents of those faiths, Leslie Newbiggin, a leading evangelical 

thinker in the ecumenical movement of the 20th century, carefully observes in 

inquiring of the role (if any) of the world's religions in the purposes of God that: 

we now know, if we are not willfully blind and deaf, that we live in a 

religiously plural world in which the other great world religions show 

at least as much spiritual vitality as does Christianity, a world moreover 

in which many Europeans and Americans, disillusioned by the manifest 

failures of the Christian West, are turning toward the East and the South 

for fresh ways of understanding and coping with our common human 

situations. The other world religions, stimulated by the attack of the 

West, are now themselves active in mission. To maintain, in this new 

situation, the old missionary attitude is not merely inexcusable but pos

itively dangerous. In a world threatened with nuclear war, a world fac

ing a global ecological crisis, a world more and more closely bound 

together in its cultural and economic life, the paramount need is for 

unity, and an aggressive claim on the part of one ofthe world's religions 
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to have the truth for all can only be regarded as treason against the 

human race. Even if it is granted that this exclusive claim has been the 

claim of the Church through nineteen centuries, we must face the fact 

that it is not now tenable. Just as the Church in the first generation had 

to face the fact that God's grace was not confined to those who by cir

cumcision were brought into the visible community of Israel but was 

freely available to uncircumcised gentiles, so now the church must have 

the courage to recognize a new fact, recognize that God's grace is at 

work with undiscriminating generosity among all peoples and in all the 

great religious traditions, and therefore abandon the claim to be the sole 

possessor of the truth. ^ 

The Fate of the Unevangelized 

Regarding the fate of the unevangelized, Salvation Story clearly identifies 

God's merciful, unlimited grace, based on the universal salvific will of God, as 

the sufficient foundation for salvation. Salvation Story attests that: 

The atonement is God's act of unconditional love for all people every

where. All who receive Christ in faith, all who bear witness to Jesus 

Christ as Lord, pass from death into life and enter a new relationship 

with God through His grace. The doctrine of the atonement clearly 

reveals that God's grace is the basis of our salvation. God is constantly 

at work by His grace to draw all people to himself...We believe that 

God destines to salvation all who believe in Jesus Christ. Without the 

grace and mercy of God, we have no hope ... The Love and mercy of 

God are mysteries beyond human comprehension. In the story of our 

salvation we recognize the astounding generosity of God's love towards 

us and all people. ^l 

This understanding of atonement maintains the Biblical affirmation of the 

"optimism of salvation" which can be capsulated in its conviction that "God's 

redemptive work in Jesus Christ was intended to benefit the whole world ... The 

dimensions are deep and wide. God's grace is not niggardly or partial ... For 

according to the Gospel of Christ, the outcome of salvation will be large and gen

erous." -*2 

On the other hand, it is inevitably important to note that Salvation Story 
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makes no apology for the affirmation of '"the scandal of particularity' - that the 

eternal reality of God (or eternal truth) is revealed in one historical human life." 

^Salvation Story asserts: "We believe that Jesus was a historical person. In 

Him, God has revealed himself and acted in history for us. If Jesus did not live, 

He did not die for our salvation, nor was He raised by God. Without the Jesus of 

history, there is no Christ of faith." -*4 

Salvation Through God's Covenants For the Adherents of Other Religions 

In addition, concerning the possibility of the salvation of adherents of other 

religions, Salvationists, as people of God's covenant, acknowledge that it is the 

biblical conviction that there was and is salvation for people in relation to God's 

covenants. There are many evidences of divine work outside of the confines of 

the covenant people of Israel - called "pagan saints." " God has made a 

covenant for all people - the "cosmic covenant," with Noah, 3° so that persons 

can relate to God through the Noahic covenant. ^'Salvation Story affirms that: 

The writings of the Old Testament are the first powerful witness that 

God is the author of our salvation. He is the God who saves. This theme 

is woven into the story of his relationship with His people from the 

beginning. If the story of the Fall describes the separation from God 

caused by sin, the Old Testament moves very swiftly to offer hope 

through God's gracious intervention. In the book of Genesis, the rescue 

of Noah from the flood provided an example of God's saving activity. 

The call of Abraham signaled the making of a people committed to God 

by covenant and promise ... By His covenant, the holy God provided a 

means of reconciliation for his sinful people. ^° 

Based on that statement, as a Salvationist, I do not find any theological con

tradiction with what Clark Pinnock writes about three ways in which God makes 

covenantal provision for salvation: 

According to the Bible, a person can relate to God in three ways and 

covenants: through the cosmic covenant established with Noah, through 

the old covenant made with Abraham, and through the new covenant rati

fied by Jesus. One may even speak of salvation in the broad sense in all 

three circumstances. That is, insofar as salvation connotes a relationship 

with God, there is salvation for people in all three of the covenants. Of 
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course, there is more complete saving knowledge of God in the new 

covenant, but a relationship with God is possible in the context of all three 

covenants. In all three, God justifies Jews and Gentiles on the ground of 

faith, the condition for salvation in all dispensations (Romans 3:30). ™ 

Indeed, reflecting the Army's doctrinal view on the question of the fate of the 

unevangelized, it is crucial to recognize that Salvation Story clearly demonstrates 

its biblical awareness and conviction which can be identified by two theological 

axioms: the first consists of the universal salvific will of God which is suggest

ed in passages such as 1 Timothy 2:3-4, "This is good, and pleases God our 

Savior, who wants all men to be saved and to come to a knowledge of the truth". 

The second axiom consists of the particularity and finality of salvation available 

only in Jesus 4 ^ which is evidenced in texts such as Acts 4:12, "Salvation is 

found in no one else, for there is no other name under heaven given to men by 

which we must be saved." *"" By maintaining these two axioms in dialectical ten

sion, as Gavin D'Costa suggests, the inclusivist approach can be characterized 

by an openness and commitment: an openness that seeks to explore the 

many and various ways in which God has spoken to all His children in 

non-Christian religions and an openness that will lead to the positive 

fruits of this exploration transforming, enriching and fulfilling 

Christianity, so much so that its future shape may be very different from 

the Church we know today. Such exploration will also lead to a self-dis

covery which can only enhance and clarify the most basic commitment 

of Christians, that in Jesus Christ, God has disclosed Himself as a God 

of suffering and redemptive love, a suffering and redemptive love that 

demands constant exploration and discovery. 4 2 

The Army's View Towards Non-Christian Religions 

Furthermore, discussing the Christian attitude towards non-Christian reli

gions, the Army's view in Salvation Story seems ambiguous. 4^ In Salvation 

Story, obviously, the non-Christian religions are not regarded as "wholly false 

and the Christian has nothing to learn from them," or "the work of the devil and 

their similarities to Christianity are the results of demonic cunning," or "human 

aspiration" - as "man's attempts (whether more or less enlightened) to solve the 

mysteries of life." On the other side, Salvation Story does not view non-Christian 
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religions either as "praeparatio evangelica, preparation for the gospel," 4 5 or 

"vehicle of salvation." 4 ° Regarding what view The Salvation Army should take 

of non-Christian religions, 4 ' at best, Salvation Story recognizes non-Christian 

religions as "insights" that "may indicate spiritual awareness and understanding, 

but they do not present Jesus Christ as the Word made flesh." 4 ° 

Reflecting similar understanding and recognizing the Army's christocentric 

affirmation of the authority of the Bible,4" Salvation Story describes the mean

ing and value of the sacred writings of other religions and how they compare to 

those of the Bible in this way: "the sacred writings of other religions may pos

sess insights helpful to spiritual questing, but the Bible contains the record of 

God's mission in Christ to save humanity, and the nature and scope of the salva

tion made available. It stands alone (Italics mine)." ^0 

Issues for Further Consideration 

However, in Salvation Story, there are some unaddressed issues which 

Salvationists should better understand with regard to the questions of the possi

bility of salvation among the unevangelized and the adherents of non-Christian 

religions. Representative of the key issues for which Salvationists must urgently 

seek biblically-affirmed and theologically-sound understanding in our day are 

the following: The efficacy of general revelation or prevenient grace in God's 

salvific work, to which the Wesleyan tradition seems more open in contradis

tinction to the Reform tradition; the much-debated continuity or discontinuity 

between faith and knowledge, contrasting exclusivism and inclusivism in terms 

of what is essential for salvation; continuity or discontinuity between non-

Christian religions and the gospel, an issue surfaced by Karl Rahner's poignant 

phrase "anonymous Christianity." * * 

What Can We Learn from Wesley? 

It is critically important to evaluate what John Rhemick, a Salvationist the

ologian, probes about Salvationist doctrinal uncertainty on the matter of revela

tion, in considering both the Army's view on the possibility of the salvation of 

the unevangelized and adherents of other faiths and at the same time affirming 

the Army's Wesleyan theological heritage. ^ 2 In his review of Salvation Story, 

John Rhemick insists that: 

The discussion of revelation is sparse and incomplete .. .The terms "gener-
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al" and "special revelation" are missing almost entirely. Although any the

ological work will leave questions - it is the nature of the topic - the treat

ment of revelation contains a troubling implication for me: that only those 

who have a knowledge of Christ can be saved. This is not said in the doc

trine book, but it is implied in the argument that".. .unaided we can make 

little progress in any quest to discover the saving truth about God" 

(Salvation Story, p. 4). Does this mean that without the Bible and a knowl

edge of Christ one cannot be saved, or that one can be saved without know

ing it? Whereas the previous doctrine book asserted that "natural revelation 

is available to all and man is responsible to use the measure of light 

bestowed upon him" (The Salvation Army Handbook of Doctrine, 1969, p. 

13), many reading Salvation Story will conclude that it is impossible for 

anyone without a knowledge of the Bible and of Christ to be saved. 

However, this is a conclusion to which one is led when the above statement 

is juxtaposed with an affirmation from The Lausanne Covenant found in 

Appendix 13 of Salvation Story: "We recognize that everyone has some 

knowledge of God through His general revelation in nature. But we deny 

that this can save, for people suppress the truth by their unrighteousness" 

(Salvation Story, p. 136). This is too close to predestination and election 

for this Wesleyan-Arminian. In our day of global awareness and in keep

ing with Romans 1 as applicable to willful transgression, I would suggest 

that God has disclosed Himself so that all people are responsible for mak

ing an appropriate (faith saving) response to Him .... This is meant not at 

all to denigrate tradition, experience or reason, but to put them in a more 

proper Wesleyan perspective. •" 

It seems to me that John Rhemick's critique focuses on two conceptual cen

ters: first, the efficacy of God's general revelation to fulfill His salvific will; sec

ond, and emerging from the first, the possibility of salvation apart from explicit 

knowledge of Jesus Christ. In fact, these two considerations are the most debat

ed in our contemporary pluralistic environment which ever places before us the 

destiny of the unevangelized and the adherents of other religions. However, 

because a full discussion of these matters is beyond my intention in this paper, I 

only mention them briefly here and affirm their importance for fuller exploration 
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in the future through the distinct theological lens that is an essential aspect of our 

Salvationist birthright, Wesleyan-Arminianism. 

William Booth's Attitude toward the Non-Christian Mission Field 

What is William Booth's attitude towards adherents of other religions? Here 

we can only take a glimpse, first, because it is beyond the scope of this paper to 

collect all related materials, second, because the fact is that there is not that much 

information available on the subject. But we can explore briefly. 

In his groundbreaking monograph, originally submitted as a doctoral disser

tation to Fuller Theological seminary, Paul Rader illustrates William Booth's 

spirit of openness in terms of missionary identification and cultural adaptation in 

non-Christian mission field: 

When Colonel Hoggard was appointed to open Army work in Korea, 

the Old General (William Booth) is reported to have repeated to him a 

charge he had issued twenty five years before to the Army's first foreign 

missionary, Booth-Tucker. "Get into their skins, Hoggard. Get into then-

skins!" It is not certain just what Booth meant, but we may be sure that 

he strongly favored as close an identification with the people as possi

ble. It seems likely that if the General had in view identification of the 

missionary with the people and their culture, he must also have intend

ed an adaptation of their methods and an indigenization of the Army 

they would bring into being. ^4 

There is an historical memorandum that William Booth wrote to officers serv

ing in India dated 27 August 1886 "calling for cultural appreciation, identifica

tion and adaptation": 

I want to say, your mission is to the non-Christians. 

Nothing must take you off from this. Plenty of people with European 

notions and projects will try to divert you by all manner of difficulties 

and statements; but you must not listen to them, lest you be turned aside 

from your work ...Fix your eye, your heart and your aim upon the 

Indian, and go for his Salvation with all your might... 

Here I may remind you, that perhaps in no other country will there be a 

louder call, and a wider opportunity, for the display of that principle of 

adaptation which is a fundamental principle with The Army everywhere 
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...This must mean, if anything at all, that to the Indians you must be 

Indians... 

You are not bound by any stereotyped or antiquated notions. What is 

being done in Europe or America, or what has been done in India in the 

past, or what is being done in the present, need not be any rule to you, 

unless you can see it is calculated to gain the end you have in view. 

Go, my comrades, and pray and look about you, and thus acquaint your

selves with Indian modes of thought and feeling and action, and then 

adapt yourselves to them, so far as such adaptation shall be consistent 

with the doctrines of the Bible and the principles of The Army... 

It will cost something to win India ... 

It cost something to win you and me and the handful of soldiers Jesus 

Christ has in Europe. Rivers of blood have been shed to gain this result, 

and somebody must be willing to suffer for India, and I thank God, that 

I believe many will be forthcoming." 

This statement beautifully captures Booth's zeal for world mission and the 

adaptive lengths to which he was willing to compel his army to go to win the 

non-Christian for Christ. 

In his uniquely important work from the Salvationist view on world reli

gions, Our Faith and Theirs, John J. Coutts encourages us to follow William 

Booth's positive spirit toward non-Christian religions. William Booth wrote: "In 

dealing with the followers of non-Christian religions, any attack upon.. .the false 

should be avoided, as this would only arouse anger in those who believe it to be 

true." John J. Coutts reminds us that when William Booth wrote this, the study 

of world religions was a new subject. Nowadays, we know much more about 

other faiths than was possible in William Booth's time. Yet we will try to study 

them "in the spirit he recommends." ^" 

Gunpei Yamamuro as an Example of Asian Salvationism in the Context of 

Non-Christian Religions * ' 

In the history of the mission of the Salvation Army in Japan, Gunpei 

Yamamuro represents a heroic example of indigenized Salvationism in a non-

Western context. In view of his monumental role in The Salvation Army in Japan 

and, more particularly, his uniqueness as a non-Western Salvationist working in 
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the Asian context who, therefore, continually encountered the reality of religious 

pluralism throughout his ministry, Yamamuro's theology and attitude towards 

non-Christian religions are a critical reference point in this matter of defining a 

Salvationist attitude towards non-Christian religions. 

In his book Salvationist Samurai ~° the first time this material has come to 

light in an English-language scholarly work, David Rightmire states that: 

Arriving in Japan in 1895, the Salvation Army rose from a position of 

relative obscurity to national recognition within the space of twelve 

years. The catalyst for the Army's growth and effectiveness was its 

practical expression of social-holiness evangelism, translated into the 

native cultural idiom and finding points of contact with the spirit of 

Japanese nationalism. This cultural adaptation of mission and message 

was most directly influenced by the life and work of Gunpei Yamamuro 

(1872-1940), who helped transform the Army into an indigenous 

expression of Wesleyan-holiness mission, uniquely adapted to the needs 

of Japan's emerging industrialized society. ^° 

Indeed, Yamamuro in relation to the progress of the Salvation Army in Japan 

is characterized as "a remarkable organizer, evangelist, writer, and theolo

gian.""" Truly, Yamamuro was an effective communicator of the gospel with the 

common people through his preaching and literary style. He creatively adapted 

the soul saving methods of the Army in the sitz im leben of the Japanese. In addi

tion, he was a wholistic practical advocate of the Army's dual teaching of holi

ness, emphasizing not only personal holiness but social as well. 

Yamamuro's The Common People's Gospel 

The importance of Yamamuro's indigenized thought and work as a contextu

alization of the Army's Wesleyan-holiness tradition in a non-Western environ

ment for non-Western minds should be recognized and reflected upon as a fine 

example of "the synthetic model" of contextual theology. According to Stephen 

B. Bevans, contextual theology can be defined "as a way of doing theology in 

which one takes into account: the spirit and message of the gospel; the tradition 

of the Christian people; the culture in which one is theologizing; and social 

change in that culture, whether brought about by the western technological 

process or the grass-roots struggle for equality, justice, and liberation." ^ A s a 
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theological method of contextual theology, as Stephen Bevans describes it, the 

synthetic model "tries to preserve the importance of the gospel message and the 

heritage of traditional doctrinal formulations, while at the same time acknowl

edging the vital role that culture has played and can play in theology, even to the 

setting ofthe theological agenda ... through 'the ongoing dialogue between faith 

and culture or cultures.'" ^ 2 

Of the many aspects of Yamamuro's distinctive work in his place and time, 

the best example of the synthetic model of contextual theologizing for the mis

sion and the message of the Army is found in The Common People's Gospel, *" 

the book written by him. Yamamuro's The Common People's Gospel as "one of 

the best expressions of true Christianity going" "^was the most significant liter

ary contribution in the Japan of his era. In fact, The Common People's Gospel 

was considered a most effective and relevant example of cultural adaptation of 

the message of Christianity for the evangelism of the common people of 

Japan. Toyohiko Kagawa, Christian socialist and one of the most influential 

figures in the modern history of Christianity in Japan, said that 

Yamamuro Sensei's ("teacher") Common People's Gospel is my 

favorite book. His style and approach were somewhat influenced by the 

discourses of Kyuo, and it was beautifully written. Its resourceful illus

trations remind one of Samuel Smiles's Self-Help. They are even more 

impressive. It is my opinion that The Common People's Gospel is a 

masterpiece of religious literature of the Meiji era."° 

Herbert A. Lord, the author of the book, A Man Set Apart: Gunpei 

Yamamuro, expresses that Yamamuro's motive for writing a book like The 

Common People's Gospel was "simply passing God's universal plan for man's 

salvation " ' through his own Japanese mind and thereby producing a text readi

ly acceptable to the Japanese people. It was, and still is, a Japanese book written 

by a Japanese man for the Japanese people." °° The Common People's Gospel 

was the first Christian book published in Japan that did not employ traditional lit

erary styles. His literary style had wide influence, not only with the masses, but 

with other levels of society as well. As evidence, The Common People's Gospel, 

which was first published in Tokyo in 1899, eventually became a "bestseller," 

going through approximately 530 reprintings (with estimates of up to three mil-
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lion copies sold)."" 

In The Common People's Gospel, Yamamuro illustrated the central themes of 

Christian doctrine such as God, sin, faith, salvation, and holiness in a Japanese 

way, with language, metaphors, and ideas which the Japanese could under

stand.^ He used many sources not only from Western religious history and 

thought, but also from Japanese history, culture, and religious traditions, such as 

Confucian ethics and Buddhist teaching, in order to illustrate the truths of the 

Christian faith. ' * Also, it is crucial to understand another aspect of Yamamuro's 

intent in this book. In The Common People's Gospel, as Herbert A. Lord 

reminds, 2 Bible quotations are usually given at the end of each chapter and 

show the harmony between Japanese life and the teachings of the New 

Testament. Biblical authority is cited 118 times in the book, 29 from the Old 

Testament and 89 from the New Testament, but "only after the scriptural teach

ing has been sufficiently contextualized." '^ In recognizing the unique contribu

tion of The Common People's Gospel, David JAightmire points out that: 

Making no claim to originality, Yamamuro emphasized the essential 

truths of the gospel in an idiom recognizable to the Japanese people. In 

the preface of the first edition (1899), Yamamuro states that 'the one 

great aspiration of my soul has been to make known to my countrymen 

the wonderful love and mercy of God.' ' 4 In addition to the theological 

emphases on the Fatherhood of God, the sinfulness of humankind, and 

the saving work of Christ, he also stresses the life of faith, and the path

way of Christian duty. A lack of emphasis on eschatology.. .is the result 

of Yamamuro's postmillennialism and pneumatological priority. In 

accentuating the experience of entire sanctification, his focus was not 

only on personal holiness, but on the transformation of the structures of 

this world by the power and presence of the Holy Spirit.^* 

Above all, it is essential to discern Yamamuro's theological motif and atti

tude towards non-Christian religions, especially Confucianism, Buddhism and 

Shintoism, in his influential work. 

First, it must be noted that the fundamental concern of the book The 

Common People's Gospel is to show "by means of Japanese national history, 
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folklore, religion; and by general illustrations, that man is in need of salvation, 

and that this salvation offered by Christ, is a natural and reasonable thing to 

believe and accept." ' " It is the fact that "Yamamuro does not seek to denigrate 

his own culture, but demonstrates how certain Japanese beliefs and practices find 

their fulfillment in the Christian revelation. Faith and devotion, for example, are 

shown to be common religious aspirations, but ones which need to be focused on 

as a proper object of worship." ' ' 

Second, Yamamuro's purpose in referring in this book to non-Christian reli

gious concepts which can be characterized as Confucian and Buddhist should be 

clearly understood. Whenever Yamamuro uses Confucian and Buddhist con

cepts, he does so "as illustrations only, 'to explain the depths of faith,' not to pro

vide extrabiblical truth content." ^° 

Third, in The Common People's Gospel, Yamamuro's attitude towards 

Confucianism is portrayed more favorably than that towards Buddhism, consid

ering the frequency of his positive and negative appraisals of each tradition, 

respectively.™ However, beyond considering his preference for either 

Confucianism or Buddhism, it is important to note that Yamamuro never fails to 

understand the limitations of Japanese religious traditions in terms of their need 

for fulfillment in light of the revelation of God's saving will for the world. 

Yamamuro discerns that "both systems (Confucianism and Buddhism) fail to 

provide the moral power for overcoming sin." °" In fact, in order to make an 

"argument for the uniqueness of Christ by relating Confucius' own admission of 

moral failure," °* Yamamuro states that: 

Although Confucius was known as a saint, he once confessed what he 

felt in his heart, namely, that his own virtue and sanctity were imperfect, 

his learning insufficient, and that although he might hear something 

good he was unable to attain to it, and could not change what was evil 

in himself. ° 2 

Fourth, understanding his respect for Confucianism, it is significant to 

acknowledge that Yamamuro's view of the religion is bolstered significantly by 

enhanced regard for the tradition in his later period. In fact, this is the intriguing 

result of his coming to view Confucianism as "preparation for the gospel" in 

order to lead Japanese to Christ without compromising the finality of Christ in 
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the light of biblical revelation in Christ. On this view of Confucianism, 

Yamamuro says: "in my own case, Confucius was nothing more than a school

master to bring me to Christ." "•' 

Fifth, considering Yamamuro's view of Buddhism in his work The Common 

People's Gospel, Herbert A. Lord comments that: 

with regard to Buddha and Buddhism Yamamuro is quite plainly not 

favorable to this religion and teachers. However, in more recent editions 

of The Common People's Gospel many references have changed and 

this may well indicate that there was a desire to avoid comments that, 

unhappily, would seem to be against certain individuals, or hurtful to 

them. Nevertheless, it is clearly shown how little Buddha and his doc -

trine could help a man who was convicted of sin and held in bondage 

by evil habits (Italics mine). 

Again, it is important to note that Yamamuro's view of Confucianism or 

Buddhism is ultimately that of valuing not only their provision of "a high moral 

code" but also their "having prepared him for the gospel" ° 4 based on an uncom

promising biblical conviction of the finality of Christ in the light of God's reve

lation in Christ. 

Sixth, Yamamuro's view of Shinto, an ancient indigenous animistic form of 

nature and ancestor worship, is predominantly that of an idolatrous religion and 

contrary to the true worship of the true God. Yamamuro shares his own illustra

tion of this contrast: 

I know a wood-carver who asked to make three statues of God. He was 

a religious man, and every day he dipped into the sea to cleanse himself 

before working on the statues. After twenty days the Shinto priest came 

and asked, "Have you finished this one?" The carver was mystified see

ing the priest spoke of the statue just as one would speak of a dog or a 

cat. "You mean this one?" asked the woodcarver. "Yes, the statue I 

asked you to carve," replied the priest. The carver, a sincere man, now 

realized that the priest did not really worship such a statue as God, and 

so he refused to go on with the work. About that time the carver had 

learned about the true God who created all things, and had begun to 

have faith in Him. 
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Finally, in sum, as David Rightmire correctly appraises, whenever 

Yamamuro refers to Confucian and Buddhist teachings, even though he recog

nizes their "relative value" as a part of Japanese culture in relation to 

Christianity, he clearly defines their limitations which should be "corrected and 

completed by the Gospel," °° and he clearly asserts "the soteriological unique

ness of the Christian faith" in light of the revelation of God in Christ. There is 

an illuminating illustration of Yamamuro's view of non-Christian religions, espe

cially Confucianism and Buddhism, in The Common People's Gospel. In this 

story, which is the "modified form of the Parable of the Good Samaritan," 

Yamamuro illustrates the redemptive finality of the Christian faith which super

sedes Confucianism and Buddhism. ° ' 

I was travelling the path of life, but fell into a deep well of sin and 

agony. I knew that if I did not escape I would die, so I shouted for help. 

By chance, Buddha came and looked down at me. "Poor soul," he said, 

"you are in the well as the result of your own sins in a previous exis

tence, it cannot be helped. Think about the law of causality and resign 

yourself to death." He left, and again I shouted for help. Along came 

Confucius. He also looked down at me and said, "If a man is careless 

he falls, as you did. You should be more careful the next time, and not 

fall into the well again." He went away. After that Jesus Christ, hearing 

the call for help, came running to the well. He lowered a long ladder 

and climbed down into the bottom of the well. He helped me to get up 

out of the well, gave me medicine, bandaged my wounds and kindly 

cared for me. When I recovered, He showed me my past sins and gave 

me guidance for the future. He urged me to start on the new and happy 

way to heaven.°° 

Bushido,^the Way ofthe Warrior 

Another significant way to understand Yamamuro's view of non-Christian 

religions in the context of Japanese culture can be seen in his equating the gospel 

message and the mission of the Salvation Army with true Bushido [the Way of 

the Warrior] religion,^ which "joined Japanese feudal traditions with Confucian 

ethics and placed them at the service ofthe emperor." 91 

In an article entitled: "Bushido and the Salvation Army: Some Lessons from 
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the Japanese Samurai," Yamamuro interprets the meaning ofthe gospel message 

and the mission of the Army in terms of the "Bushido spirit," " 2 and, in so doing, 

demonstrates an outstanding characteristic of Japanese national morality. °^ 

First of all, it is important to note that Yamamuro believes that: 

Every nation has its characteristic national spirit, and when this is well 

sanctified and genuinely manifested much good results. We read that 

our Lord's recommendation of Nathaniel (John 1:47) was 'Behold an 

Israelite indeed, in whom is no guile,' and his sincerity in view of the 

light he possessed was, when he met Jesus, sufficient guarantee of his 

worthiness. " 4 We also find that these national characteristics are not 

superseded by salvation but purified and, in many cases, intensified. "^ 

Here, Yamamuro clearly acknowledges that the concept of bushido as the 

indigenized national spirit of Japan should be "presented as positive force, capa

ble of being sanctified and employed in salvation warfare." 

According to Yamamuro, "bushido (meaning 'the Path of the Warrior') is the 

name given to the spirit which animated the Japanese fighting men in the old feu-

dalistic era. This spirit evolved after many hundreds of years of strict discipline 

and training, and as far as their light went, of moral rectitude, in the families of 

the warrior class." " ' Yamamuro understands that throughout the long history of 

Japan, the spirit of bushido has been developed and used as a path of "moral rec

titude," in response to the degree of "light" received."" In fact, there is a fine 

illustration of how Yamamuro seriously recognized the value of bushido (the 

"Samurai spirit") as the path of "moral rectitude" for Japanese in order to lead 

the whole nation of Japan into the true light of Christian faith. This understand

ing is evidenced in chapter four of The Common People's Gospel, "The Christian 

Life": 

To pray and to read the Bible is necessary. At the same time we must 

show our colors clearly. But first, we must separate ourselves from all 

worldly activities and cut off any relationships with unclean peo

ple.. .We must separate ourselves from the evil influences of luxury, fri

volity, obscenity, impiety and the harmful customs of this world. This is 

most necessary in today's Japan. A Japanese sage once said, "I looked 

at the horsefly which flew on to the paper window in the 'bright direc

tion." Similarly, we Japanese seek after civilization, but for us, the word 



A New Age of Religious Pluralism 45 

"civilization" means trains, steamships, telephones, aeroplanes, facto

ries, enterprises and other things which belong to the surface of civi

lization. We forget that the center of true civilization is Christianity, and 

we go round and round in the "bright" direction. As a result we are los -

ing the Samurai spirit of olden times and are failing to take hold of a 

new faith in God. Politicians are immoral. Educators are dissipated. 

Religious men whom many admire cannot regulate their own conduct 

(Italics mine)."" 

Yamamuro clearly delineates Bushido, "the code of ethics of the samurai 

class which is a combination of Zen and Confucian principles," ' " " as a unique 

sort of praeparatio evangelica: "it is something like what the Old Testament reli

gion is to the New Testament Gospel." Especially, Yamamuro characterizes the 

elements of this national spirit as "loyalty," "bravery," "perseverance," "self-

denial," "obedience," "honor," and "sacrifice." 1°* Based on this personal 

understanding and conviction of bushido, Yamamuro commits himself to follow 

this warrior code, and to urge the Salvation Army which "represents practical, 

aggressive and spiritual religion," to "assimilate the essence of this old spirit" in 

order to help not only for the people of Japan but "all other lands."102 This is 

what Yamamuro says: "in a sense, when we compare it with present-day Japan, 

it is something like what the Old Testament religion is to the New Testament 

Gospel. It follows, therefore, that if we of The Salvation Army (which represents 

practical, aggressive and spiritual religion) can assimilate the essence of this old-

time spirit we shall be just the people to help Japan of today, as well as all other 

lands." 1 0 3 

It is important to understand that Yamamuro was not alone in considering 

bushido as a sort of preparation for the gospel in relating Christian faith to non-

Christian religions in the context of Japanese culture. There is a common under

standing between Yamamuro's view of bushido and the earlier expression of 

these emphases in the thoughts of some notable Japanese Christian thinkers, such 

as Masahisa Uemura,^4 __azo Nitobe, *^5 ^ Kanzo Uchimura.10" Bushido 

was seen by these individuals as "God's gift to Japan, figuring into the history of 

salvation like the Old Testament, preparing the Japanese for Christ." These influ

ential Japanese Christian thinkers held that "the Christian doctrine of Christ's 

redemptive sacrifice was particularly suited to men raised in the samurai tradi-
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tion. They criticized the pride and class consciousness this tradition often pro

duced but nonetheless believed that it had spiritual validity in the history of sal

vation." 1 0 ' For example, Kanzo Uchimura, the founder of "the Non-Church 

Movement" (Mukyokai) and non-Sacamentalist, called bushido "the stoicism of 

the East" and said that "bushido is the finest product of Japan. But bushido by 

itself cannot save Japan. Christianity grafted upon bushido will be the finest 

product of the world. It will save, not only Japan, but the whole world." ™° 

Nevertheless, in Yamamuro's writings, it is clearly shown that the biblical rev

elation and Christian truth are considered to be superior to the philosophical 

truths and ethical virtues of Japanese culture. Although appreciating "light" 

wherever it is found in the soil of Japanese culture, Yamamuro never compro

mised or undermined his commitment to the uniqueness of the revelation in 

Christ based on his own biblical conviction to affirm its limitations of cultural 

assimilation and adaptation of Japanese culture in the light of God's revelation in 

Christ. 1 0 9 

According to David Rightmire, Yamamuro's teaching about the priority of 

biblical revelation and Christian truth in consideration of the value of Japanese 

culture in terms of contextualizing the gospel in Japanese tradition is found in an 

article written to compare Eastern philosophy with biblical teaching on the issue 

of self-denial. In his article "A Comparison of Eastern and Western Self-Denial," 

Rightmire summarizes: 

Yamamuro finds three main differences, all of which point to the supe

riority of the Christian revelation. First, on the question of self-denial's 

motive, he states that Eastern philosophy emphasizes the benefit for 

self, while Biblical teaching stresses the forgetting of self (as an out

come of love). Second, "while Eastern philosophers teach the denial of 

the unreasonable self, our Lord taught us to deny even the reasonable 

self." Third, and most important, is the difference with regard to "the 

source from which power to deny can be obtained." Christianity's supe

riority is evidenced in the supernatural enablement available "in 

Christ," as compared to the limitations of the "human will," as empha

sized by Eastern philosophy. 1 1 0 

It is noteworthy that Yamamuro's influence on the Army's growth and devel

opment in Japan is a fruition of the effectiveness with which he contexualized the 



A New Age of Religious Pluralism 47 

Army's message and mission to the social and cultural context of his day. * 

Especially Yamamuro's approach to the synthesis of the Army's mission princi

ple and gospel message with the bushido spirit of traditional Japanese culture 

should be considered as a model of indigenized Salvationism in the context of 

the non-Christian world, not only within the boundary of Japan but also extend

ing beyond to the rest of the non-Christian world. 

In consideration of his distinctive contribution through the work of The 

Common People's Gospel, Yamamuro is "An Apostle of Common People." *1 2 

In reflection of his creative way of theologizing within bushido religion, he is 

"Salvationist Samurai." * " Truly, he was "God's knight," whose "weapons 

were a keen mind and eloquent tongue, an unresting pen, and above all, a saint

ly life and devoted spirit." And his Samurai spirit in Christ will flourish and 

influence wherever the God-given mission and the gospel message of The 

Salvation Army spreads until Christ comes. 

Conclusion 

The purpose of Salvation Story is not just to serve as proof-text for the Army's 

doctrinal teachings. Rather, it has the unique task of inviting the reader to believe 

that "there is in truth one story, not the story of the triumph of modern civiliza

tion with its science and technology, not the story of religion. It is a real story 

which looks towards a real ending at which it will all make sense. Because it is 

the real story, it contains the names of people and places and the dates of crucial 

events. But that does not entail the exclusion of those who lived without knowl

edge of it." *1 4 That story is the story about God who is incarnated in Jesus 

Christ, the center of all other stories in the world. Now this story is retold in 

Salvation Story and continually is being actualized in the pluralistic contexts of 

Salvation Army mission. 

However, in order to assure that this story is believable in this plural world 

where many storytellers claim that their story must be the one true story, we 

should be willing to pay the high cost for the sake of the gospel. Yes, Salvationist 

Karen Shakespeare is right. She says that "the challenges of a pluralistic world 

cannot be ignored, denied nor unconditionally embraced. Creative engagement 

may be costly, but it will be exciting and ultimately it is the only plausible option 

in a constantly changing world." ^ In order to tell the true, one, and real story 

to our multicultural, multifaith world, we have to understand that we are not liv-
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ing alone. This is not a new understanding, but in our day the most fundamental 

reality that we have to be prepared to encounter is a new, vastly changing, fright-

eningly challenging world without compromising the essence of Christian faith. 

It is an undeniable fact that "the days of religious and cultural isolationism are at 

an end." * *" With this in mind, then, "we need to be an oikoumene, no longer 

in the narrow denominational-ecclesiastical, but in a universal-Christian sense: 

No longer based on missionary conquest of the other religions, but listening to 

their concerns, sharing their needs and at the same time giving a living testimo

ny of its own faith in word and deed." ^ 

Living in this pluralistic mission field, I believe that the Salvationist is God's 

chosen missionary, called to be God's farmer, whose mission is to cultivate the 

land (to meet the people's needs) and to sow the seed (to proclaim the gospel 

without compromising the finality of Christ) on the soil (to contextualize in the 

culture according to God's revealed vision), thus creating the perfect garden 

(restoring the world in God's shalom) and producing a good harvest (bringing 

God's saving grace to the whole world). 
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