


Afterword


UPDATING RELIGIOUS AND CONTEXTUAL CHARACTERISTICS

This book was originally published in French in 2016 as an adaptation of a thesis defended in 2010. Many bibliographic sources predate 2010. It is thus worth asking whether the contextual characteristics (chapter 3) in general and the religious characteristics (chapter 2) in particular which found our contextual model study are up to date and pertinent. In what follows, I evaluate and re-emphasize several characteristics.



Evolution of Religious Practices

The religious landscape in Europe is primarily determined by the erosion of Christian religious practice (or the ideological vacuum which it has left behind), visible in statistics examining those dubbed “without religion.” Additionally, the evolution of Islam in Europe must be observed (i.e., the number and growth of Muslims, as well as their religious practice).



The Secularization of Christianity

The process of Christianity’s secularization in Europe has continued. It is primarily visible in the departure of church members from the state churches. These churches have a privileged relationship with the state and can rely financially either on a portion of taxes or subventions, as well as a privileged place in public space (e.g., the ability to teach Christian religious elements in public school). In Germany, where these churches are the second largest employer after the state (primarily in the diaconate and in schools), multitudes leave both Christian confessions (the Roman Catholic and state Protestant churches) every year.1 Various reasons motivate this departure, whether pecuniary (a desire to stop paying ecclesial taxes), general (no more links with the church in question), or out of scorn. Indeed, the various and well-publicized pedophilia scandals among Catholic clergy have at times catalyzed this departure.


The drop in membership poses significant charitable and educational problems for many ecclesial institutions. Often, the consequences of this regression are only visible in terms of these institutions’ buildings, and particularly so for the churches without state or larger institutional support. The burning spire of the Notre Dame cathedral in Paris on April 15, 2019, exposed this phenomenon, especially since the seat of this archbishopric can count on abundant financial manna due to its singularity within the French national narrative and its international bearing.2 Innumerable places of worship in France and elsewhere in Europe do not benefit from this wave of solidarity since they bear much less patrimonial weight.


Other Christian confessions (notably the dynamic wing of Protestantism—the Evangelical churches) cannot compensate this retreat of Christianity in Europe. Of the 660 million Evangelicals worldwide, only 20 million reside in Europe.3 This number remains stable. New church plants created by missionary movements and migrant Christians arriving in Europe have not managed to block up this breach.


We might see a second gauge of the state of Christianity in Europeans’self-designation in religious-themed questions in surveys. A 2018 study conducted by the Pew Research Center examining Christians in fifteen Western European countries produced the following observations: The majority of persons in each of these countries consider themselves to be Christians, with the exception of the Netherlands. Among the four groups surveyed in the overall population, non-practicing Christians come in first place (46%), followed by those “without religion” (24%), practicing Christians in third place (18%), and finally other religions and people who do not know what to respond (5%).4 This last group encompasses other kinds of religions and demonstrates a lack of growth among them, even after recent waves of immigration.


Sorting through these responses, we could say that practicing Christians are declining in surveys and that those “without religion” confirm their second-place rank in the medial data. Non-practicing Christians maintain first place. The study



finds that Christian identity remains a meaningful marker in Western Europe, even among those who seldom go to church. It is not just a “nominal” identity devoid of practical importance. On the contrary, the religious, political and cultural views of non-practicing Christians often differ from those of church-attending Christians and religiously unaffiliated adults.5




Nevertheless, precisely what this group believes should be carefully examined; otherwise, we might misleadingly suggest an enduring continuity for Christianity in Europe. For example, faith in the God of the Bible is not assumed for this group. Some from the same group believe in a superior or spiritual force. We must thus be prudent toward this group. The group of practicing Christians requires the same prudence: what counts as “practicing” in this study? “Practice” here is reduced to attending church at least once per month. Clearly, this definition cannot be compared with the demands of discipleship as described in the Gospels.


Surveys and facts confirm the erosion of the Christian faith in Europe, but we must not lose sight of the persistence of a residual Christianity. If we adopt the hermeneutic proposed by Charles Taylor, we would be situated between stages 2 and 3 in his model of secularity. Taylor distinguishes “three meanings” of secularity. “Secularity 1” names the loss of importance of the religious in political and public spaces (belief has become a “private affair”); “secularity 2” names the decline of beliefs and practices; “secularity 3” describes new “conditions of belief.”6





The Evolving Islamic Population

Another factor which may potentially change the religious situation in Europe is the Islamic element in the demographic dynamic. In 2007, I noted a Muslim population of around twenty-four million persons across thirty-four countries. This figure (which amounts to 4.9% of the overall population) grew very little until 2016, according to a Pew Research Center study examining twenty-eight European countries, plus Switzerland and Norway.7 The same study gave projections reaching until 2050, presenting three different scenarios. The first scenario is constructed solely based on the growth rate without considering immigration, leading the Center to an estimate of 35.8 million Muslims (around 7.4% of the population). The second hypothesis is based on a moderate migration, projecting Muslim Europe at around 57.9 million (11.2%) in 2050. The final estimation works with a hypothesis of increased immigration, which should lead us to a figure of 75.6 million persons (14%). In my study, I spoke of the hypothesis of Turkish integration into the EU. In this case, we indicated 94 million Muslims (15.9%). This integration remains hypothetical, but this figure from my scenario in 2006 remains still well above the highest estimate of the Pew study.


All censuses confirm the continual growth of this part of the population, partly because of increased pressure due to migratory influx into Europe. In light of the current global geopolitical situation, this pressure has slim chances of weakening. Growth in the number of Muslims can be explained by three factors: the arrival of immigrants, a fertility rate (2.6 per woman) higher than the European average (1.6 per woman), and a drop in the non-Muslim population. The second factor nuances my 2006 estimates, which I instead based on the fact that this rate would decline beginning with the second generation. According to the three Pew scenarios, four Nordic countries will experience significant increase in Muslim populations (between 15 and 30.6% of their respective populations) which ultimately does not represent a lot in real numbers. This is not the case for France (18% Muslim in 2050), the United Kingdom (17.2%), and Germany (19.7%), which are the countries with the greatest number of inhabitants.


The numerical evolution of this slice of the population depends on classic demographic criteria, but the forms of growth are submitted to the secularization process on the one hand, and to a reactionary ideological sclerosis on the other. The risk of an Islamification cannot be ignored, all the more so as the “secular age” in which postmodern Europeans live offers individuals less and less of a reading, and therefore a comprehension, of religious facts.8 This ignorance is split by Judeo-Christian and Enlightenment values, two inexhaustible sources for the “autonomous man” which is both an ideal and prerequisite of effective democratic functioning.





Migratory Flux

A major phenomenon concerning Europe is the significant migratory flux represented by events which postdated my study.9 The arrival of refugees on the old continent has increased since 2010, with a spike in 2015. More than one million persons crossed the borders into Schengen territory, notably due to civil war in Syria. Their numbers have since fallen to 122,000 in 2018. These figures conceal innumerable human dramas owing to the danger of the roads and chosen means of travel. These men and women most often depend on an unscrupulous criminal system. Maritime routes have become the sepulcher of many refugees due to precarious vessels. Different EU countries have not managed to agree on a way to offer equitable support of these refugees. An agreement was reached between the EU and Turkey to keep many refugees there. This agreement is fragile due to tensions between the two entities.


In 2018, 330,000 persons obtained asylum in Europe. Most of those applying came from Syria (29%), Afghanistan (16%), and Iraq (7%). The three countries granting the most positive responses to these demands were Germany (139,600), Italy (47,900), and France (41,000).


These figures must be considered in relation with migration as a whole and the overall European population, which immediately relativizes their significance and contradicts certain popular clichés.


3.94 million persons immigrated in the EU in 2018, while 2.61 million left during the same year. Just over a million of these persons came from another EU country. The migratory balance (the difference in persons entering and leaving the EU) is positive, implying a growth in population. This growth is due to migration, since natural growth (the difference between births and deaths) is negative. This migratory balance is the principal reason for the growth of the European population since 1990.


446.8 million persons live in 27 EU countries in 2019, of which 21.7 million are non-European citizens. These foreigners form 4.9% of the population. We should thus relativize the figures concerning refugees and foreigners and emphasize that only the migratory balance maintains or permits growth in the population. Neither should we ignore the human resource needs for our continent’s economy—needs which are a challenge for an aging continent, notably for the driving economic force represented by Germany. Must we recall that Europe confronted other important waves of immigration in 1939 (an exodus of 500,000 from the Spanish republic), 1962 (a million from Algeria), and 1992 (700,000 Yugoslavs)? Most of the refugees from Syria, Iraq, Eritrea, Afghanistan, and Somalia never arrive in Europe, but remain in regions of conflict and border countries. For example, Lebanon has welcomed 1.5 million refugees to date, which amounts to 30% of its overall population.


Global migration continues to be a significant factor which will have lasting influence on European demography and religiosity. This dynamic has become a first-order topic of missiological research.10


The missiological question implied by immigration is obvious: will it change the religious face of Europe? According to the 2016 Pew study, we can propose the probable hypothesis of a doubling of the Muslim population over the next several decades, amounting to 10%. A majority of refugees come from Muslim countries. Additionally, we must account for so-called ethnic churches stemming from non-refugee migration. Finally, there is also the question of conversions which might change the situation.


We must not lose sight of the fact that concerning Muslims, statistics often use an ethnic and not a religious definition. This demands vigilance against hasty comparisons of the two religions. The second phenomenon of Christians coming from the Global South cannot be measured by statistics. As an example, I will cite one of the largest churches in Europe planted in London. The Kingsway International Christian Center (KICC), founded by Matthew Ashimolowo, a Nigerian missionary, attracts roughly 8,000 people to its gatherings each week.11 Thousands of missionaries from Africa, South America, and Asia have henceforth targeted Europe. Languages spoken by groups from these two first locations are also practiced in Europe, which facilitates their task. Concerning conversions to Christianity, reliable figures are not yet available, but it seems clear that the change in context allows for greater probability of a change in religion. In Germany, baptized migrants are enriching existing parishes, but also forming new churches. Bianca D ü mling observes that nearly one-quarter of the inhabitants of her country (18.6 million = 22.5%) have an immigrant background in 2018. Roughly half of these people declare themselves Christians. This obviously changes the ecclesial landscape, both statistically and spiritually.12 This figure must be placed in relation with the prospective study concerning members of the two major state churches in Germany in 2060. The projection estimates this number at 22.7 million persons. It is obvious that Christianity in Germany and in all of Europe will be increasingly influenced by men and women from the Global South, their Christian traditions, their spiritualities, and their theologies.





Geopolitical Context

In chapter 2 of my original monograph, when sketching the religious makeup of the habitants of the three states and one region, I said very little about the political context. The evolution of the internal political context of the EU and global geopolitical dynamics which also impregnate Europe merit several observations.


The European Union has been profoundly impacted by the departure of the United Kingdom at the end of January 2020, a process begun in March 2017. One may henceforth speak of the twenty-seven nations of Europe, instead of twenty-eight.13 Concretely, this means that the number of British citizens no longer figure in EU statistics, and that this latter has “lost” 65.7 million persons. Accounting for its size, economic power, army, and transatlantic ties, the United Kingdom weighed heavily within the EU. Future ties with the EU have not yet ceased; negotiations are still very difficult. The British case is doubly symptomatic. The results of the vote to leave the EU were based on a close majority. The two camps can be divided into the losers of globalization, primarily situated in poor and de-industrialized regions, and the urban population. The famous “Brexit” has only fanned the flames of polarization between the two camps, weakening citizens’ adherence to their country’s democratic system.


The United Kingdom reflects the weakened political situation of many other European countries. We are thinking of growing abstention from votes, of the shrinking voice of traditional parties and the emergence of atypical parties from outside the ordinary left-right ideological system, of the rise of parties on the extreme right, of the volatility of voters’ political opinions, and of popular trends in certain countries.


Europe has also been weakened on the international scene. The United States is increasingly withdrawing from their historical Western allies and their role as a global power. They are abandoning multilateralism, settling into an isolationism which in any case is unprofitable for Europe. The geopolitical field is something like an economic competition between China and the United States. Democratic advances are endangered in some Western countries, which is a reminder that this political model perhaps is not eternally etched in stone.14


The mass mediatization of information on the one hand, and the possibilities of communication via social networks on the other, produce more and more information (texts and images) which are erroneous or manipulated. This continual instantaneous flow no longer allows for the necessary distance to verify this or that event. In this context of a society of endless information, should we add—in yet another “post” descriptor of our society, complementing the extant trio of postmodern, post-Christian, and post-secular—post-factual, in light of the half-truths, counter-truths, and other manipulations to which we are exposed?


The weakening of the democratic model in a society used to progress ever since the Second World War is probably inscribed in the ideology (and now, probably, the postmodern fact) of the end of metanarratives. Christian churches thus are not the only ones submitted to secularization, but also ideologies, philosophies, and civil religions. For example, we are thinking here of democracy and its notion of citizenship. In this sense, a “secularization” is visible in the use of the right to vote and in political engagement. We will need to keep an eye on the evolution of political space in Europe; growing instability will certainly have repercussions on the religious landscape.15





The Ecological Imperative

The ecological degradation of our planet as a scientific fact is lacking in my study. Over the last several years, millenarist “prophets” with their message of an “end of the world” have been replaced by very serious scientists announcing the inevitable extinction of life if human exploitation of the earth continues at its current rhythm. A whole body of literature examines “collapsology,” which describes the implosion of our industrialized societies.16 A missiology for the Western context clearly cannot address all problematics (in which case it would fall apart), but we should at least mention this major fact which is traditionally treated in theology under the theology of creation and social ethics. The current viral pandemic reinforces fears of a global “apocalypse,” an emblematic biblical term simply meaning revelation (naturally, the revelation of God), but also used today in popular association with a planetary catastrophe.


A third imperative thus imposes itself within the already developed ethical imperative.17 It is clear that this threat to life is inscribed within the first principal line of my contextualization model, and notably one of the resources mentioned, that of the book of Revelation (Fr. Apocalypse). The last book of the Bible is neither a manual of collapsology nor of Christian ecology, but primarily an unveiling of the glory of the Trinity in an eschatological perspective. The contemporary ecological imperative is manifest on the political and ideological level, oscillating between two approaches: the approach of techno-scientific mastery of life with a definition of life reduced to physiological phenomena on the one hand, and a re-enchantment of life under pressure from the imperative to act in favor of a world in peril and lacking in hope and meaning. The “collapsologists” have understood that the first approach does not compellingly provide ethical resources for the protection of humanity, whence a dissimulated return toward a new cosmology reminiscent of concepts from Antiquity and the Middle Ages (as well as a return toward the Bible, of course!). We are currently witnessing a displacement of the Enlightenment sacred, initially placed above life, toward “bare life,” properly speaking. Life itself becomes sacred and must be protected at any cost, which leads to an idolatry according to Olivier Rey.18 The revelation of God in the book of Revelation in particular and in biblical eschatological affirmations in general does not emphasize future catastrophes linked to evil, but the return of Jesus Christ in glory and the advent of a new world. This powerful message is an indispensable generator of hope for a society without horizon gripped by an idolatry of life. This society is incapable of providing the necessary moral means for an ethic as exacting as the rescue of our planet without recourse to a resource of hope from outside of “bare” biological life. Will this new idolatry be the indirect proof of an indispensable transcendent hope?


It goes without saying that a project of missiology for the Western context must insert this imperative into its contextualization model, all while taking care to emphasize the heart of its missionary vocation, the call to conversion as the starting point of a new ethics. In another time and context, German Protestant missiology developed a missiology anchored in eschatology.19 According to the theological studies of Karl Hartenstein and Walter Freytag, the progress of the kingdom of God and mission were situated in time, and more precisely, in the “last times” between the Ascension and the Parousia. Two principal phenomena structure this time: the outpouring of the Holy Spirit and the progress of the Gospel through mission. The challenges of yesterday and today are different, but the legitimacy of such an eschatological approach seems more pressing than ever.





The Expansion of Virtual Space

The growing role of virtual space in our lives as an alternate reality related to other spaces was only cursorily presented in my initial study.20 Since then technology has progressed immensely and everyone from adolescents to the elderly is using smartphones and spending significant amounts of time on social media. In 2019, total media consumption was situated around eight hours per day on average globally, encompassing all media. The same year, time spent online surpassed time spent watching television. This trend owes to the success of smartphones which users use for more than two hours per day.21


The present pandemic has amplified this consumption of interaction via the internet, with direct consequences such as distance teaching, but also in church life which now happens in a decentralized way in the homes of believers.


Current 4G and 5G technology allows for a colossal information exchange on a daily basis. This information is “dissipated” on the Web, often carelessly. It permits for our identification, tracking, and the creation of a rather specific consumer profile. This data constitutes an enormous economic gold-mine which those acting online and in the market ably exploit, continually offering us products surprisingly well-adapted to our tastes.


The present aesthetic imperative (which occupies a major place in my study) incites us to create a singular and attractive identity which we present in virtual space, in hopes of garnering comments and positive symbols. The human cannot create her identity autonomously (which is a postulate of modernity); she always depends on the recognition of the other. This search for the legitimacy of one’s life is multiplied in the expanse of virtual space.22 This means that many persons expose themselves by seeking identity and love online without taking precautions. Enormous risks in the protection of intimate data are taken because the need for recognition is stronger than the need to preserve one’s private life.


Bernard Harcourt speaks of this phenomenon in terms of a “society of exposure.”23 His research interests are focused on consumers of platforms. It suggests that we exhibit an insatiable desire to exist online, which we act on through exposure on the internet to obtain a validation of ourselves.


A scintillating parallel life arises through the virtual mirage alongside of an existence which seems somewhat banal, impoverished and dreary, in which subjects must confront the risks of “real” life. The expansion of virtual space strongly resembles a new industrial revolution, with consequences on every level of human life, as well as for missiology and ecclesiology. Virtual space ought to be quickly occupied as this space takes a central importance in our lives. It figures among the priorities of a critical missiology for the Western context.



NOTES

1. In Germany in 2018, around 200,000 members abandoned the Catholic Church, and the state Protestant churches fared similarly. Cf. “200,000 catholiques allemands ont quittél’É glise en 2018,” https://www.vaticannews.va/fr/eglise/news/2019-07/eglise-catholique-allemagne-baisse-fideles.html, consulted August 11, 2020. A prospective study at the University of Fribourg in Brisgau predicts that both Christian confessions combined will lose around half their members by 2060, moving from 40 million to 22.7 million people. Cf. David Gutmann and Fabian Peters, “German Churches in Times of Demographic Change and Declining Affiliation: A Projection to 2060,” Comparative Population Studies 45 (2020) 3–34.

2. The public outcry at this incident reminds us of the notion of vicarious religion developed by Grace Davie for the English context.

3. See the statistics and blog of sociologist of religion Sébastien Fath, who specializes in the evangelical movement: Sébastien Fath, “Statistiquesévangéliques globales 2020 (incluant les pentecôtistes) environ 660 millions dans le monde,” http://blogdesebastienfath.hautetfort.com/media/00/00/2889529227.pdf, consulted August 22, 2020.

4. “Being Christian in Western Europe,” Pew Research Center, 29 May 2018, https://www.pewforum.org/2018/05/29/being-christian-in-western-europe/ (consulted Aug. 11 2020).

5. Ibid, 9.

6. Taylor Charles, L’Â ge séculier, 2011; Cf. Taussig Sylvie (dir.), Charles Taylor. Religion et sécularisation (Paris: CNRS, 2014).

7. Cf. our discussion of Islam in chapter 3. See also Michael Lipka, “Europe’s Muslim Population will Continue to Grow—But how much Depends on Migration,” Pew Research Center, 4 December 2016, https://www.pewresearch.org/fact-tank/2017/12/04/europes-muslim-population-will-continue-to-grow-but-how-much-depends-on-migration/ (accessed August 12, 2020).

8. Regarding France, cf. Bernard Rougier, Les territoires conquis de l’islamisme (Paris: PUF, 2020); Christian Chesnot and Georges Malbrunot, Quatar Papers: Comment l’é mirat finance l’islam de France et de l’Europe (Neuilly-sur-Seine: Michel Lafon, 2019. The well-known novel by Michel Houellebecq, Soumission (Paris: Flammarion, 2015) appeared the same day as the Islamicist attack against the satirical newspaper Charlie Hebdo. The novel describes a banal yet rampant Islamification of France.

9. Cf. chapter 3, sec. “Demography and Migration.” For what follows in the present section, see the official site of the EU, Eurostat, the statistical office of the European Union, https://ec.europa.eu/eurostat, and particularly Agnès Faure, “Les migrations en Europe: Carte et comparatif, Eurostat, 25.03.2020,” https://www.touteleurope.eu/actualite/les-migrations-en-europe.html (accessed August 12, 2020).

10. On the diaspora from South Asia, cf. Sam George, Diaspora Christianities: Global Scattering and Gathering of South Asian Christians (Minneapolis: Fortress Press, 2019).

11. Timothy C. Tennent speaks of 12,000 persons, while the church’s website mentions 8,000: Timothy Tennent, Invitation to World Missions: A Trinitarian Missiology for the Twenty-first Century, Invitation to Theological Studies Series (Grand Rapids: Kregel, 2010), 319; Kingsway International Christian Center: https://www.kicc.org.uk/press-area/ (accessed August 13, 2020).

					 
12. Bianca Dümling, “Migration verändert die kirchliche Landschaft in Deutschland. Entwicklung und Geschichte der Migrationskirchen.” In Claudia Rammelt et al., eds., Begegnung in der Glokalität. Christliche Migrationskirchen in Deutschland im Wandel (Leipzig: Evangelische Verlagsanstalt, 2018), 77–90. We do not have reliable figures concerning conversions of Muslim immigrants to Christianity in Germany.

13. Aurélien Antoine, “Le Brexit, suite et fin?” Esprit, March 2020; Fabrice Demarigny, “Après le Brexit, quelle union pour l’Europe?” Esprit, February 2017.

14. On the connection between Christianity and democracy and the assimilation of Christianity and democracy, see chapter VI in Jean-Louis Vieillard-Baron, La religion et la cité (Paris: Félin, 2010), 171–198.

15. Cf. the section on the “Necessity of Transcendance” in chapter 3.

16. Pablo Servigne and Raphaël Stevens, Comment tout peut s’effondrer: Petit manuel de collapsologieàl’usage des générations présentes (Paris: Seuil, 2015).

17. Cf. chapter 3, “The domination of Aesthetics and Ethics” and the two principal areas of my contextual model on “An Aesthetic Missiology” and “An Ethical Missiology” in chapter 5.

18. Olivier Rey, L’idolâtrie de la vie (Paris: Gallimard, 2020).

19. We are referring to missiologists Karl Hartenstein and Walter Freytag: cf. Henning Wrogemann, Theologies of Mission, Intercultural Theology, vol. 2 (Downers Grove: IVP Academic, 2018), 47–58.

20. Cf., chapter 2, “Virtual Space.”

21. “Consumers will spend 800 hours using mobile internet devices this year,” https://www.zenithmedia.com/consumers-will-spend-800-hours-using-mobile-internet-devices-this-year/ (accessed August 14, 2020).

22. Cf. ibid, 288–292.

23. Bernard E. Harcourt, Exposed: Desire and Disobedience in the Digital Age (Cambridge: Harvard University Press, 2015).














Postface

After reading Jean-Georges Gantenbein’s book, we cannot help expressing our thankfulness at the observation that missiology—which is a sort of Cinderella discipline: the most beautiful, most unexpected latecomer in theology, according to the formula of theologian Gustav Warneck (1834–1910)—is today a pertinent discipline for envisaging mission in Europe. As most missiological studies to date have examined external mission, a study like this which theorizes internal mission is more than welcome.


But in a time of globalized exchanges, we must not forget the filiations between mission in Europe and mission outside of Europe. Contextualization, a key concept in this book, was thus forged and popularized in the 1970s by and for theologians of the third world. It is fortunate that it is experiencing a comeback today in “old Europe,” which needs it so badly. This undertaking is thus courageous and its result impressive, for Gantenbein has managed to hold together a maximum of parameters which must be taken into account in the European context.


Having said this, Gantenbein has taken a risk by suggesting that Western theologians hardly practiced missiology or contextualized the Gospel before Newbigin, Bosch, and Walldorf, or that they did so more or less consciously. Indeed, strong indications of the Gospel’s retreat from Christendom have existed in the history of Western Christianity, notably at moments of the Reformations and awakenings which have sprung up throughout its history. At these moments, hope for a mission of evangelization for Europe has resurged. But it is true that at the end of these episodes, Christendom generally reconstituted itself—often, unfortunately, through violence—pushing off the necessity of a renewal of mission in Europe until a later time.


Today, Christendom will no longer reconstitute itself, and it is even in the distance from the Gospel established through secularization that the new work of the Gospel will unfold—not in order to fill this gap, but to awaken thirst for the Gospel among our contemporaries who are called to spread and contextualize it in society. The question of the church will be posed afresh, of what form will be taken by communities who will once again take hold of the Gospel in Europe, following the beautiful image of the church as a “missionary space par excellence.” It is here that the conceptual tools offered by Gantenbein should be concretely applied.


Aimed at a Francophone public, it would be useful for the concepts in this book, developed in other European and non-European linguistic fields, to find footholds within the French-speaking world. To this end, allow me to express two hopes.


The first concerns the rehabilitation of Jacques Ellul, one of the great French Protestant thinkers of the twentieth century, whom Gantenbein cites several times but who could be ranked alongside Bosch, Newbigin, and Walldorf. Without missiological language, Ellul’s entire oeuvre was interested in contextualizing the Gospel with the help of his notion of the correspondence between the revealed theological fact and the given social fact. This notion adequately expresses the tension between the couple of continuity/discontinuity in Gantenbein’s “critical contextualization of relative discontinuity.” Correspondence expresses the whole correlational play of questions and responses which arise from the encounter of the social context and the biblical text, whether in terms of approval or refusal, of rapprochement or distancing, of frustration and displacement of the question.


The second hope concerns the place of missiology in the organum of theology within Francophone space, which, despite incontestable advances since the last third of the twentieth century, still ought to be strengthened. In the academic context, missiology can claim neither hegemony nor independence. Its dependence on the four classic theological disciplines—biblical, historical, systematic, and practical—is obvious. Nevertheless, it is as yet unknown whether it should constitute a fifth discipline, or if it should influence the others. On this subject, missiologist Marc Spindler helpfully distinguishes “anonymous missiology” and “responsible missiology.” The first includes real attempts at contextualization which are not theorized as such and are often unconscious throughout history. The second openly declares its name, but from within each of the theological disciplines: whence a biblical, historical, systematic, and practical missiology. Moreover, Spindler lays the foundations of a responsible missiology which would take up a “prescriptive” posture, taking the imperative of mission and evangelization head-on, in opposition to a merely “descriptive” posture which retreats before this sort of imperative. It is probably this militant and spiritual aspect of mission which has hindered its full entry into the rather muted space represented by certain theology faculties, though this poses less of a problem in others.


As Gantenbein’s book forcefully demonstrates, mission in Europe cannot neglect a conceptualization which learns from the experiences of those who have thought missiology before us and within the framework of theological workshops in working order.


Jean-François Zorn
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