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Gospel with their friends. This is understandable, but we do not believe that
this should be encouraged as a normative and permanent state. Those who
choose to remain self-identified as a “Muslim” should be encouraged to
communicate verbally and by their actions that their primary identity is as a
follower of Jesus Christ.

Issue #4: Transitions toward maturity in Christ may take an extended time,
but they should always be in the direction of greater understanding of who
Christ is as Lord and what He has done. Such transitions may be either indi-
vidual or community-wide in nature. As believers grow in their sanctification
it will be in the direction of greater confidence in the authority of the Bible as
God’s inspired Word. Other venerated books may continue to be used as
evangelistic tools to point others to the Bible and the revelation of the Mes-
siah that it provides, but the Bible alone will increasingly be recognized as the
authoritative source for truth, spiritual growth and instruction.

Issue #5: Some MBBs may follow Christ secretly and also continue to iden-
tify themselves as Muslims because of certain death or severe persecution if
they were to reveal their faith in Christ. We are sympathetic to this circum-
stance, and see a decision to do so as a matter of personal conscience before
the Lord. We embrace these brothers and sisters as part of our family in
Christ and pray they would be freed from their situation so they can more
openly live as salt and light in their community.

Issue #6: Given the intended purpose (as a declaration of common belief) and
implied meaning for reciting the shahada (or creed) within the context of the
Muslim community we do not believe it is biblically permissible for believers
to recite it. We believe that the creed elevates one to the status of a biblical
prophet and more. This one contradicts biblical teaching in the “divine reve-
lation” he conveyed, especially on the person and work of Jesus Christ. This
one is also generally viewed by Muslims as the “seal of the prophets” (the fi-
nal and most authoritative one), thus raising him to a superior position in his
prophetic role to that of the Lord Jesus Christ. While this man was certainly
important as an agent of change in Arab and Islamic history, we do not be-
lieve he was a prophet of special revelation directly from God, though he
communicated some truth.

% Some, for example, argue that “Muslim” means “one who submits” and thus could technically
refer to Christians. In most contexts, however, the term would almost universally be under-
stood as one who follows the teachings of Islam.
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Issue #7: It is recognized that the mosque is a unique worship/teaching center
for Islam. It is recommended, therefore, that apart from truly exceptional cir-
cumstances’ MBBs not be encouraged to continue in the mosque as regular
participants beyond a transitional time following their turning to faith in Jesus
Christ: it no longer represents his/her spiritual commitment. Other Muslims
may also observe the MBB’s continued participation in the mosque as decep-
tion. At the same time, it is understood that some MBBs will choose to con-
tinue in the mosque while they are becoming grounded in their biblical under-
standing and spiritual discipleship, as well as to avoid societal ostracism.

Issue #8: We recognize that legalism is common in Muslim belief and struc-
tures with salvation ultimately based upon good works, the adequacy of which
is determined by God himself. We do not affirm this and firmly believe that
salvation for anyone, including Muslims, comes solely by grace through faith
and trust in Jesus Christ as Lord and Savior. We would agree that anyone
who puts trust in him for salvation should be warmly received as brothers and
sisters in Christ.

Issue #9: We recognize the reality of new believers embarking on a process
that will lead them to a fuller understanding of biblical truth. The true change
will begin in the heart and true believers will proceed to evaluate and adjust
their cultural habits and worldview beliefs as necessary. This will often result
in an outward identity that ties them to the surrounding Muslim culture and
community in unique ways — still seen as authentic members of their culture
and community, but different because of their trust in and obedience to Jesus
Christ. Their identity should progressively and necessarily include a close
identification with other followers of Christ around the world. Fellow Chris-
tians should not be overly critical as this transitional process takes place in
another believer’s life, but should graciously accept them as brothers and sis-
ters in the faith.

Issue #10: Due to the great diversity of the Muslim world, a single approach
toward the self-identity of Muslim background believers simply cannot be re-
commended for all contexts. Historical coexistence with Christianity, legal
requirements, national attitudes toward religious pluralism, and the wide
range of Muslim attitudes toward Islamic orthodoxy are all factors greatly af-

? This might include those very rare situations, for example, where the mosque is little more
than a community center and there is little expectation that all would participate in the usual
Muslim worship rituals, or where an Imam has become a believer in Christ and is now teaching
the Gospel.
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fecting the feasibility of believers in Jesus Christ being able to faithfully fol-
low him and still call themselves “Muslims” in some fashion. There is, like-
wise, no overriding necessity for anyone to use the term Christian or Christi-
anity to identify himself/herself if that misleads hearers as to what one truly
believes or how one lives.

Issue #11: Some recent Bible translators for Muslim languages have decided
to use, or are debating the use of dynamic, meaning-based and receptor-
oriented translation of ben elohim and huios tou theou, this is instead of tradi-
tional, literal translation as has been used in most English Bible translations
which render these as "son of God." We acknowledge that the intent of such
new approaches in translation is to assist readers to actually understand the
original meaning, but we strongly encourage translation of the phrase as liter-
ally as possible because: (1) there is a depth of theological meaning in the
phrase that could otherwise be lost; and (2) the term “son of God” is already
known worldwide and such a change may be viewed as changing the very
Word of God, which Muslims have historically accused Christians of doing.
In light of this we think it far better that a footnote or a preface be used to
make clear the attendant meaning of expressions like “son of God” within the
text’. In the event that our company is engaged in a translation project with
other Evangelical organizations in which the majority believe an opposite tack
should be taken (replacing a literal “son of God” equivalent with another
term), but still explaining the usage choice in a footnote or preface, participa-
tion and/or endorsement will be at the discretion of regional leadership.

Issue #12: It is a matter of high priority that a believer’s words and actions
should always take into account how the people in the context are likely to in-
terpret them.

Issue #13: Meeting together regularly for worship and fellowship is one of the
essentials of healthy spiritual life, and greatly enhances a follower of Christ’s
sense of identity. We encourage all believers to actively participate in this
practice.

Issue #14: Participation in biblically permissible Muslim practices (e.g. avoid-
ing pork and alcohol, no dogs in homes, fasting during Ramadan) is an option
that MBBs and cross-cultural workers will often want to avail themselves of
as a means to identify and maintain good relations with the wider Islamic

? In the case of audio presentations of the Scriptures explanations will likewise need to be in-
corporated.
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community.” However, one should seek to communicate, as appropriate op-
portunity arises, that it is not about earning salvific merit with God.

Issue #15: Distancing oneself from the stereotypic and non-Christlike ex-
cesses of nominal Christianity is of course understandable in Muslim con-
texts. However, religious identity is also a statement of community belong-
ing. We therefore think it is deceptive, unethical and not biblically permissi-
ble for Christians to convert to Islam in order to win Muslims to Christ.

Issue #16: The Gospel has both personal and societal implications, and cannot
therefore be viewed in only personal transformation terms. We encourage
MBBs to have as much involvement as possible in bringing the light of Christ
to address the larger spiritual and social needs of their community.

? It would also be important to make sure MBBs are aware that these practices are matters of
Christian liberty, carried out in order to remove unnecessary barriers to the Gospel in that con-
text, but not commanded in the Bible.
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APPENDIX
A BRIEF OVERVIEW OF CONTEXTUALIZATION

The issue of contextualization among Muslim-background followers of Jesus
can best be addressed within a wider discussion of how to approach contextu-
alization in general. Contextualization here refers to how believers in Jesus
Christ think, express themselves and live out their faith within their own par-
ticular context. A context is the unique and complete socio-cultural environ-
ment that surrounds every human being. It includes culture, relig-
ious/theological background, economic, social, and educational background,
gender, the historical era and each individual’s personal circumstances. A
context can be very broad (e.g. the “African” context), but can also be nar-
rowed to any level of specificity (e.g. Ethiopia, Ethiopian Somalis, Ethiopian
nomadic Somalis) to the point of speaking of the context of each individual
(e.g. a particular Ethiopian, Somali, nomadic woman). Contextualization
touches every aspect of a person’s living faith: formal theology and confes-
sions of faith, ethics, rituals such as worship and music, methods of instruc-
tion, language and translation, and outward religious symbols (e.g. church ar-
chitecture, wearing a cross). Contextualization should go deeper than believ-
ers’ outward behaviors and symbols, penetrating all the way to their world-
view.

Evangelical Christians in general, and our members in particular®, believe
that the Bible is God-inspired Scripture and is their ultimate source of author-
ity. It is the primary basis for both their beliefs and how they live out their
Christian faith within their context (i.e. the Bible is their primary source for
contextualization). The Bible not only claims to be God’s Word, his revela-
tory message to the people to whom it was addressed, it also claims to be
God’s revelatory message for all peoples in all cultures in all historical eras
(Rom 15:4; 1 Cor 10:6, 11; 2 Tim 3:14-17). As such, it is more than a collec-
tion of “successful local theologies” of God’s people in the past. It was writ-
ten so that people from all contexts can understand its essential truths and to
provide the primary source for belief and behavior for all believers in all con-
texts today (2 Pet 1:3). No one context is particularly privileged in its ability
to understand the truths of Scripture; all can have adequate understanding, but
none will have exhaustive understanding of any of the truths of Scripture.

*See company Statement of Faith.

St Francis Magazine is published by Interserve and Arab Vision 410



St Francis Magazine 6:2 (April 2010)

Though believers from all contexts can understand the essential meaning of
Scripture, readers of Scripture will inevitably be affected by their contexts.
Context increases awareness of some aspects of the text and decreases aware-
ness of other aspects of the text. Context also shapes the way readers will un-
derstand and express the truths of Scripture. Because no individual believer
or Christian community will have an exhaustive understanding or perfect ex-
pression of biblical truth, it is important that believers from all contexts hum-
bly and continually learn from one another. Believers from younger churches
can learn from older churches, but believers from older churches can also
learn from younger churches.

Though they can learn from older churches, all believers—including fol-
lowers of Jesus from younger churches, such as those in Muslim contexts—
have the right and privilege of studying the Bible for themselves and finding
their own ways of expressing biblical truth in their lives and worship. It is
important that they understand how the universal church has understood and
applied Scripture in the past, such as in the creeds and confessions of the
church. However, these communities of believers can and should shape their
own biblically-based theologies (while remaining congruent with the theology
of the universal church) using language and forms most appropriate to their
context. These theologies may even, in the end, use fresh terms and models to
describe core theological concepts, such as the nature of the triune God and
the person of Jesus Christ. They will also, if they are truly biblical, make clear
that Islamic faith and Christian faith are two very different and largely incom-
patible religions. Islam as a religion does not reflect biblical belief or practice
in following the one True God.

The process of contextualization regularly wrestles with issues of form and
meaning. What should believers in the new context do with the old cultural
and religious forms and symbols? Should they be retained, filled with new
meaning, adapted into some new-but-familiar form, or completely discarded?
For example, should Muslim followers of Jesus continue to call themselves
“Muslims?” Should they continue to bow in prayer five times a day? Like-
wise, to what extent should the forms of the Bible or the churches in other
contexts be adopted, or to what extent should believers look for new, more
culturally appropriate forms? For example, should Muslim followers of Jesus
refer to God as “the Trinity”? To answer these questions, we must understand
the varied relationship that forms can have with their underlying meanings.

On the one hand, insisting that a particular form always carries the same
meaning across culture and time reflects a naive view that cannot be main-
tained in real life. For example, a kiss, walking hand-in-hand, a wink, or
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comparing a person to a particular animal all carry different meanings in dif-
ferent contexts. On the other hand, maintaining that any form can freely be
substituted to communicate the same meaning is equally simplistic: it ignores
the historical connection between forms and their meaning and the control
that social groups maintain over symbols. For example, wearing a ring on the
fourth finger of the left hand is a form that, in the North American context,
carries the meaning that a person is married. It would require a major shift in
historical direction and social expectations for this form to take on a different
meaning (e.g. that a person was simply wealthy or liked jewelry) or to substi-
tute a different form to communicate the same meaning (e.g. that all married
people wear a certain color of clothing). “The relationship between meanings
and forms varies according to the nature of the symbol.”

Paul Hiebert has suggested that the relationship between form and meaning
is best understood in terms of a continuum.® At one end of the continuum,
form and meaning are sometimes arbitrarily linked. This is, perhaps, best
seen in linguistic forms. The sounds to represent the idea of a canine mammal
may be “dog” (in English), “perro” (in Spanish), or “wesha” (in Ambharic).
There is nothing that inherently connects any of these sounds to the idea of a
canine mammal; the connection is purely arbitrary. Sometimes form and mea-
ning are loosely linked. Some connection exists between the form and the
meaning, but the link might be disconnected, especially in cross-cultural
communication. For example, many agricultural societies link land and fertil-
ity with being female and link battle and violence with being male. However,
these connections would not be made in every culture. Sometimes form and
meaning are tightly linked. Though the two are not completely equal, it would
be difficult to discard the form without in some way affecting the meaning.
Bowing or falling prostrate is closely associated across cultures as signs of
submission or reverence. Finally, form and meaning are sometimes equated.
For example, when a minister in the USA says, “I now pronounce you hus-
band and wife,” or when the vows are exchanged in certain other contexts, the
words spoken (the form) actually create a new relationship between a man
and a woman.’

3 Paul Hiebert, 1989. “Form and Meaning in the Contextualization of Theology.” In Dean Gil-
liland, Ed. The Word Among Us: Contexualizing Theology for Mission Today (Dallas: Word,
1989), p. 109.

® Ibid.

7 The preceding two paragraphs are adapted from Steve Strauss, “Creeds, Confessions and
Global Theologizing: A Case Study In Comparative Christologies,” In Eds. Harold Netland &
Craig Ott, Globalizing Theology (Baker: Grand Rapids, MI: 2006), pp. 143-144.
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Understanding that the meaning of symbols can be connected in different
ways has several implications in contextualization. First, before old cultural
or religious forms are maintained or filled with new meaning by followers of
Jesus, they must understand both the meaning of the form in the local context
and how tightly the form is connected to that meaning. If it is tightly con-
nected, it may not be possible to give the form new meaning, but if it is
loosely connected, it might be possible for the form to take on new meaning.
For example, in some contexts it might be possible for Jesus followers to con-
tinue to call themselves “Muslims” or worship using forms that are used by
the Muslim community, but still fulfill biblical imperatives for belief and be-
havior. However, in another context the connection between the form “Mus-
lim” and its original meaning might be so close that believers in Jesus could
no longer use that name and retain their distinctive as Jesus-followers. Sec-
ond, before new forms are introduced from other cultures, it is important to
understand how closely the form and meaning are connected in Scripture, and
what the meaning of that form would have in the new context. For example,
describing God as “Trinity” in a Muslim context may imply that there are
three gods, and that one of them is the Virgin Mary. However, the word
“Trinity” is never used in Scripture, and there might be superior ways of de-
scribing the biblical truth of the “three-ness” and oneness of the Godhead that
would more accurately communicate biblical meaning in a Muslim context.
Finally, understanding the varied relationship between form and meaning af-
fects issues of translation. Translators must understand both how closely
connected a particular biblical form is to its meaning and the implications of
any form used in the target language. For example, before translating Auios
tou theou into any language, the translator must understand the meaning of
the term in the original biblical context and the possible understandings of any
proposed translation (“Son of God,” “Messiah of God,” “Child of God,” etc.)
in the target language.
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BOOK REVIEW OF:
HEATHER J. SHARKEY, AMERICAN EVANGELICALS IN EGYPT:
MISSIONARY ENCOUNTERS IN AN AGE OF EMPIRE
(PRINCETON UNIVERSITY PRESS, 2008), 318PP.

By Phil Bourne

This is one of the most stimulating books on mission that I have read in a long
while. It traces the history of the American Presbyterian Mission in Egypt
from 1854 until 1967 and describes how the challenge facing the missionaries
was reflected in changing strategies. It contains enough detail for one to be
able to empathize with the missionaries and see how the changing social-
political environment within Egypt often dictated what could and could not be
done.

The first chapter gives a brief overview of the work of the mission. The
United Presbyterian Church of North America (UPCNA) started work in
Egypt in 1854. The first missionaries saw themselves as part of the wider
Anglo-American Protestant movement and aimed to reach al/ sections of the
population with the Gospel. In practice, however, most of the converts came
from the Coptic community. The mission engaged in education, medical
work, development programs, literacy campaigns and evangelism. Sharkey
argues that in this they were both ambassadors of Christ and US culture, al-
though how this manifested itself changed with changing circumstances.

Sharkey helpfully divides the history into four periods:

1854-1882: A period where Americans, inspired by the ideal of univer-
sal evangelization, sought to reach both Copts and Muslims
with the gospel. Their activities spurred reform within the
Coptic Orthodox Church itself.

1882-1918: The “Colonial Moment” was a period of optimism during
which the missionaries intensified their outreach to Mus-
lims. It was possible then to give out tracts without opposi-
tion.

1918-1945: The rise of Egyptian Nationalism led to a rethinking of mis-
sion. Sharkey describes this period as the age of chronic
anxiety, which was marked by retrenchment and uncer-
tainty.

1945-1967: The age of Egyptianization and consequent systematic re-
duction of foreign influence.
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The book concludes with a brief reflection on the changing nature of mis-
sion in Egypt.

Sharkey writes as a neutral observer, and presents the evidence fairly and
impartially, seeking to give voice to both sides of the controversies that
plagued the mission in the latter years. There is sufficient detail to give a real
understanding of the tensions that arose between the different ‘players’ and it
shows how the missionaries sought to act with integrity and fairness in their
dealings with the Egyptians. If at times they were misunderstood, they ac-
cepted this with good grace. That there were such misunderstandings was al-
most inevitable given the deeply differing perspectives of the people con-
cerned. Inevitably, for the missionaries it was also a pilgrimage of under-
standing.

Chapter 1: The American Mission Encounter in Egypt, and
Chapter 2: Coptic Reform and the Making of the Evangelical Commu-
nity.

The United Presbyterian Church of North America (UPCNA), based in Penn-
sylvania, started work in Egypt in 1854. The Rev Thomas and Mrs Henrietta
McCague were the first to arrive. By 1897 there were 50 missionaries. Al-
though there was a genuine desire to evangelize Muslims, there was also a fo-
cus on seeking to reach the Coptic Orthodox Church through the teaching of
the Bible. From 1860 this was facilitated by the regular visits to scattered
Coptic communities in the Delta and Upper Egypt. Ultimately this resulted in
the formation of a separate Evangelical Church in Egypt. Egyptian ‘Evan-
gelicals’ were actively engaged in evangelism. Initially the Coptic Pope, De-
metrius II, with the support of Khedive Ishmael, launched a campaign to
stamp out Protestantism, resulting in persecution of Evangelicals. However,
over this period the Evangelical community grew to 596 members in 1875.

Initially the Presbyterian missionaries were suspicious of the Episcopalian
CMS who sought to revive the Coptic Orthodox, and also the Jesuits who
were seeking to lure the Copts back into union with Rome. [The Jesuits had
been active in Egypt since 1718]. It was only in the post-colonial period,
when both Catholics and Protestants found themselves struggling with in-
creased government regulation that more coordinal relationships developed
between the two. By this time the theological stance of both parties had mel-
lowed considerably and it became possible to work together in addressing mu-
tual problems.
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The Presbyterians in Pennsylvania were supporters of the emancipation of
slaves and brought this strong sense of social justice to Egypt. They were
quick to take up the cause of the poor and the disadvantaged, looking for ways
in which they could better the lot of the poor, particularly the Christian minor-
ity that was seriously disadvantaged. They also brought a strong emphasis on
literacy and education and their ‘each one, teach one’ literacy program be-
came a significant factor in the rise of literacy in Egypt during the late 19"
and early 20" centuries. It was perhaps also their undoing, for it stirred the
Muslims to emulate them and gave them the tools with which to oppose them
during the late-colonial and postcolonial period.

In accordance with their emphasis on education, in 1864 the American
Mission took over responsibility for the girls’ school in Alexandria and estab-
lished a boys’ and a girls’ schools in Cairo. In 1865 schools were opened in
Assiut.

The presence of the missionary societies also goaded the Orthodox into
slow reform - Cyril IV introduced the printing press and the revival of Coptic
scholarship. There also developed a lay movement within the Coptic Ortho-
dox Church, which in several ways reflected the influence of the Presbyteri-
ans. In addition, there was also a growing work amongst the poor and mar-
ginalized. The Coptic Enlightenment was inextricably linked to foreign mis-
sionary intervention, as the spread of the bible resulted in the growth of edu-
cation. “The Evangelical community, directly and indirectly, has made the
Coptic community, next to itself, the best educated and most enlightened part
of the population.” (:46) In this way “the American missionaries did help ef-
fect something of a Coptic reformation...” (:47)

Chapter 3: The Colonial Moment of the American Mission

The colonial period, 1882-1956, was brief in comparison with Egypt’s long
history; for this reason Sharkey refers to it as a ‘moment’. During the second
period there were four salient developments: 1) growth of the missionary in-
terest in Muslim conversion, 2) growth of the Egyptian Evangelical Church at
the expense of the Coptic Orthodox, 3) the increasing reliance on women in
the missionary taskforce, and 4) growth of Protestant ecumenism.

The American missionaries welcomed the British annexation of Egypt in
1882, as they hoped that this would result in an improvement in the status of
the non-Muslims. The abolition of Dhimmitude by the Ottomans in 1856 had
had little practical effect. The missionaries hoped that under British rule con-
version from Islam to Christianity would be legally recognized. As a result
there was a renewed emphasis by the Protestant missions in evangelizing
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Muslims. (The new CMS mission in Egypt had made it its main focus.) But
in practice little changed under British rule. The Colonial authorities gener-
ally regarded the missionaries as a nuisance. The missionaries for their part
were often critical of British policy with its largely secular agendas.

The Edinburgh Missionary Conference (1910) criticized the British for fa-
voring Islam against Christianity:

If Christian missionaries had an unspoken pact with the British Empire, then its
terms went as follows: missionaries were expected to provide the empire with a
veneer of ethics, respectability, and moral purpose; to praise British governance
among the churchgoing audiences at home; and to act in ways that would tacitly
support and not compromise British rule on the ground. (:64)

In return the British colonial authorities agreed to assist the missionaries.
But these benefits did not extent to ‘native’ converts - these were often seen
by the colonial authorities as opportunists. The refusal to protect Muslim con-
verts came as a grave disappointment to the missionaries.

Starkey illustrates the difficulties faced by converts by recounting the sto-
ries of a number of individuals: Kamil Abd al-Masih, Kamil (Ahmad) Man-
sur, Mikhail (Muhammad) Mansur, Nafisa, bt Ahmad ‘Urabi, Ahmed Fahmy,
Muhammad Habib.

While from 1892-1918 the conversion of Muslims was a major objective,
the number of converts was ‘minimal’; most were from the Coptic commu-
nity. Starkey again gives examples of Coptic converts.

“The prominence of men as policy setters and chroniclers obscured the
strong representation of women in the mission field during the 1882 to 1918
period.” (:83) The first women came as wives of missionaries - “the help-
mate phase”. They were not missionaries in their own right. After the
American Civil War women gained more confidence and experience and sin-
gle women joined the mission. By 1985, 59% of the mission personnel were
women.

The World Missionary Conference in Edinburgh (1910) was a significant
turning point in inter-mission cooperation, and some of the missionaries in
Egypt were key players in these events. In Egypt an inter-mission Council
was formed which came to have a significant role in representing missionary
concerns to the Egyptian Government. It was the Inter Mission Council that
set up the Cairo Study Program for training missionaries in outreach to Mus-
lims. Edinburgh was also significant as the starting point for wider ecumeni-
cal cooperation that eventually found expression in the Middle East Council
of Churches and the World Council of Churches.
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Samuel Zwemer was a significant influence in the drive to evangelize
Muslims. His approach was aggressive, describing Islam as retrograde, fa-
natical, and intellectually and spiritually impoverished. This elicited an
equally aggressive reaction from Muslim activists. Consequently some of the
missionaries regarded Zwemer as more of a liability than an asset.

Yet in one respect Zwemer was more astute than his colleagues: he recognized the
growing presence of Muslim immigrant groups in the United States and Britain
and considered their implications for Christian mission to Muslims as well as
Muslim missions to Christianity. (:94)

Historians have argued that World War I dealt a devastating blow to mis-
sions but, while it weakened mainline Protestant missions, it strengthened the
evangelical vision of the American ‘faith missions’.

Thus the war helped set in motion a long-term shift in American evangelicalism
and the nature of American evangelical missions. [...] After 1918, American
Presbyterians in Egypt showed persistence but great caution as Muslim national-
ists stood up to challenge the aspects of Christian missionary work ... they re-
garded as not only inappropriate and repugnant but subversive. (:95)

Chapter 4: Egyptian Nationalism, Religious Liberty, and the Rethinking
of American Mission

In the aftermath of World War I, the optimism that characterized Edinburgh
1910 seemed misplaced. “In the post-war milieu, an important shift in Protes-
tant missionary thought began to occur, reflecting a change in how missionar-
ies conceptualized the cultural geography of Christian societies.” (:97) In his
report of the International Missionary Council conference (Jerusalem 1928)
Basil Matthews suggested that the greatest threat to Christianity was now irre-
ligious forces. The Western World itself had become a mission field. K S
Latourette suggested that Asia and African churches send missionaries to
Western countries. This reflected in a more sober mood among the missionar-
ies in Egypt. Retrenchment followed a 34% cut in the mission budget in
1925.

In 1922 the British set up a constitutional monarchy in Egypt. At the same
time the debate over the role of Islam in modern society gathered pace. There
were three contending perspectives: that of the ‘ulama’ of al-Azhar, that of
the Muslim Brotherhood and the views of Westernized intellectuals. In the
1930’s the nationalists began to criticize Christian evangelization: they were
happy for the missionaries to stay, provided they didn’t evangelize Muslim
school children and youths or criticize Islam. New laws restricting mission-
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ary activity were introduced. In response the missionaries fought to negotiate
a waiver on aspects of these laws. Circumstances on the ground in Egypt
were beginning to have more of an impact on mission activity than develop-
ments in the USA.

The Abolition of the Caliphate by Ataturk in 1924 and the crumbling of
the old political order were turning points for Egyptian Muslim Nationalism.
The Egyptian nation, not the wider umma, became the focus for Egyptian
Muslim identity. Egypt moved away from the West. In 1926 the conserva-
tive ‘uluma’ lashed out against two modernists, ‘Ali Abd al-Raziq and Taha
Hussein. The Egyptian mission followed this debate closely, worried by its
implications for religious liberty. They believed that the charges brought
against the two men were contrary to the Egyptian Constitution. Charles R
Watsons and J R Alexander, concerned about the status of converts like Has-
san Kadri, issued a memorandum on religious liberty.

There were undoubted parallels between Taha Hussein’s work on Islamic
poetry in the Qur’an and the fundamentalist-modernist controversy in Chris-
tian circles. This latter debate nearly tore the Presbyterian Church (PCUSA)
asunder in 1925. Charles Clarence Adams’ book, Islam and Modernism in
Egypt: A Study of the Modern Reform Movement Inaugurated by Muhammad
‘Abduh (1933) exemplified the convergence between Protestant and Islamic
modernism. While assenting to the Scriptures as the infallible word of God,
he saw modernism as a positive development. He describes Islamic modern-
ism as “an attempt to free the religion of Islam from the shackles of a too rigid
orthodoxy, and to accomplish reforms which will render it adaptable to the
complex demands of modern life.” (:103) Adams wanted the Cairo Evangeli-
cal Theological Seminary “to engage more energetically in modernization and
reform”. But Muslim writers did not reciprocate this openness: Muhammad
Husayn Haykal, whom Adams cites approvingly, was critical of the mission-
aries, calling for tighter government regulations of schools and social pro-
grams.

After 1927 there was an upsurge of anti-mission rhetoric and a growth in
Islamic social activism through organizations like the Young Men’s Muslim
Association (founded 1927) and the Association of Islamic Guidance and the
Muslim Brotherhood (founded 1928). Unlike the wagfs, these activities were
funded by the middle classes and focused on centers outside the established
religious institutions, extolling a philosophy of self-help. The Muslim activ-
ists used the Arabic printed page as a vehicle for propagating their ideas.

It was Samuel Zwemer who had first drawn missionary attention to the
power of the printed page. But now the Muslim opposition was able to use
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the same medium to counter Christian propaganda. Sharkey’s detailed de-
scription of the missionary-Muslim debate gives a good insight into the nature
of the controversy. The claims and counter claims don’t always agree, and
Sharkey’s balanced account suggests that the Muslims were not above em-
broidering the facts. We see this in particular with the controversial visit of
Zwemer to al-Azhar in April 1928.

Behind these controversies lurked the question of religious liberty: can a
Muslim become a Christian? It also showed up the inability of the Egyptian
government to defend the rights of the socially marginalized. It is perhaps
significant that successive governments were not able to resolve this issue - or
at least not in a way that was consistent with the Egyptian Constitution.

Opposition to the missionaries galvanized the Muslim Brotherhood who in
the 1930’s began to petition the government to provide more Islamic educa-
tion in schools.

By the end of 1933, the social landscape facing missionaries had dramatically and
irrevocably changed [....] Egyptian Muslim nationalists and activists had reached
some consensus in identifying Christian missionaries as a threat to national sover-
eignty and social integrity, calling for government regulation over mission institu-
tions. (:131)

In 1934 laws were passed regulating ‘free schools’. There was a feeling
among the mission community that the rules were applied selectively, which
eventually led to the closure of many of the rural schools. Similar restrictions
began to appear in other areas: foreign doctors had to pass local medical ex-
aminations and visas were to be issued by Egyptian officials. F D Henderson
remarked,

It does not require a drunk king to see or a prophet to interpret the handwriting on
the wall. ... it is doubtful if [the schools] will be allowed to exercise much direct
Christian testimony after [the period set for phasing out capitulations] (:133).

The decline in enrolment in the schools and the impact of the depression
all contributed to a downturn in the mission’s activities. Money became a
source of contention. Egyptian evangelists were sacked - evidence of the
‘business-inspired model of American missions’ - and pastors’ salaries were
cut. These actions appeared heartless to the Egyptians and the Egyptian
synod, being more group-minded, suggested a moratorium on ordaining new
pastors. It was agreed that after 1932 the evangelists were to be paid by the
Mission, not the Synod. Also Muslim Egyptians became wary of the evangel-
ists and only Copts attended open meetings. The Evangelical churches were
not growing as before.
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“Anti-missionary agitation, economic distress, and concerns about the fu-
ture of the Evangelical Church battered the morale of the American mission-
aries.” (:138) It was not helped by the ‘Layman’s Report’, Rethinking Mis-
sions, which linked the decline in support for missions with the changing
mood in American society. It advocated reconciliation with non-Christian
faiths, not the gaining of converts. Missionaries should respect diversity of
opinions, and become ‘humanitarian ambassadors, not soldiers or salesmen’.
Many missionaries were distressed by the relativism of the report, “The ques-
tion of Christian finality - whether Christianity is one version of divine truth
or is ultimately the only version - was the do-or-die issue in the debate.”
(:139) Many of the missionaries denounced the report.

The Missionary Association of Egypt had been able to side-step the fun-
damentalist-modernist controversy of the 1920’s and did not welcome the re-
awakening of the theological issues raised in the report. It eroded the consen-
sus that had marked the foreign mission movement from 1882 to 1918. Some
still insisted on the relevance of Christian conversion:

Let us restate the objective of the Mission. It is to evangelize Egypt. In the future
it is, especially, to evangelize Muslim Egypt. All that has been done in the past is
only preparatory to this great, this stupendous objective. (J. R. Alexander: 140).

But other missionaries were beginning to move away from this perspec-
tive. Davida Finney focussed on literacy and social development, while Milo
McFeeters developed a dairy farm. The mission was in fact already moving
in the direction that the Layman’s Report advocated. The question of relig-
ious liberty was once again elevated to the top of the agenda.

The report’s editor, William Hocking, remarked that, “Religious liberties
clash, and when they clash the burden of proof rests on the alien religion.”
(:143) He suggested that the missionaries appeal to Egyptian national pride
and sense of fairness. This is in fact what the missionaries did. Following the
Yusuf ‘Abd al-Samad affair they gathered the Inter-Mission Council and
members of the smaller Protestant organizations and formulated a set of prin-
ciples for Christian work in Egypt. This was presented to the government in
1933. This placed the primacy of the individual over the social collective. At
the same time they were compelled by their religion not only to “respect all
men with their beliefs and institutions, but also to love and serve them, to
show works of mercy and philanthropy ...” (:143) It defined missionary serv-
ice as the “highest service of love” and “witness by word and deed to what
has redeemed and regenerated our own lives.” (:144) Although this statement
strengthened ecumenical relations, it “had no discernable impact on the Egyp-
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tian government, which never implemented the procedure for registering
Muslim conversions to Christianity.” (:144) Rather, the government contin-
ued to elaborate restrictions on religious instruction. “Missionaries had to
grapple with the fact that the Egyptian government was subjecting religious
liberty to the preservation of an Islamic public order, and was drawing a con-
nection ... between resisting evangelism and defending the peace and security
of the country.” (:144) Study of the Qur’an was introduced into all schools -
“no religion other than their own shall be taught to students”. Elder had
warned in 1932,

Very few Muslims object to Christian teaching, but the day may come when they
shall and when the government will prevent us from teaching Christianity to non-
Christians. This will mean that our Christianity will have to be caught rather than
taught from our schools.” (:145).

That day came in 1942 with a law prohibiting the spread of religious
propaganda outside mosques or other sanctioned spaces.

At the Tambaram meeting in 1938, Hendrik Kraemer presented his rebuttal
of the Layman’s Report. But, in contrast, others saw that gathering as the end
of Western Christian mission, ‘confirming the goal of European and Ameri-
can missions should not be ... to establish “outposts of Western Christianity
scattered throughout the world and ... affirming the importance of interfaith
dialogue ...”” (:148)

World War II depleted the missionary staff and halted some of the work.
The girls’ school in Alexandria closed. In 1944, the Witness, one of the river
boats used for evangelism, was leased to the alumnae of the American Col-
lege for Girls (ACG) and docked in Cairo permanently: the mission had given
up on evangelization along the Nile. The number of missionaries had shrunk
from 217 (1924) to 66 (1944). There were still hospitals in Tanta and Assiut,
six clinics and schools in Assiut, Luxor and Cairo. By this time the mission
schools were catering for the Egyptian elite. On the other hand the Evangeli-
cal Church was thriving with 164 minister and 300 congregations. But rela-
tionships between mission and church were tense.

Relationships with other Protestant missions were stronger than ever. In
1944 the UPCNA of Egypt joined the NECC (founded 1927), bringing closer
contact with the PCUSA, “a move that anticipated the merger of their
churches in 1958.” (:147) In contrast they had little contact with the French
and Italian Catholic missionaries who claimed that they do not seek to evan-
gelise Muslims. The Egyptian Muslims didn’t quite see it this way! While
many of the missionaries still regarded the Coptic Orthodox Church mori-
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bund, changes were afoot. Charles Watson noted that “in some places the
Coptic Orthodox seemed as evangelistic as our own church” (:138).

Chapter S: The American University of Cairo

The American University of Cairo (AUC) is one of the most visible legacies
of the American Mission’s work in Egypt. Sharkey devotes a whole chapter
to the founding and evolution of the AUC, largely I suspect because its foun-
der, Charles Watson, was indicative of so much that was changing in the mis-
sion in the inter-war years.

Charles R. Watson was the son of the mission’s first chronicler, Andrew
Watson. During his time working as correspondence secretary to the mission
in the USA he began to formulate a vision for a Christian University in Cairo.
The AUC was established in 1920 as an independent institution, but with
close links to the Christian community through the Inter Mission Council.
Watson was a keen ecumenicist, but he struggled to define the mission, or
missions, of the AUC. He saw the AUC as an educational and cultural bridge
between the US and Egypt. On this basis, he began to rethink American
Presbyterianism and its missionary engagement.

In contrast to Watson, the mission had envisioned the University as being
an extension of their own ministry. The Cairo Study Centre was incorporated
into AUC and renamed the School of Oriental Studies. Watson shared the
ecumenical vision behind the Study Centre and for this reason did not want to
bind the AUC exclusively to the American Mission. Watson defended the
University’s Christian charter, but argued that a new approach was needed in
spreading Christian values. He “definitely had a Christian vision, although
this vision shifted significantly over the course of his career and contributed
to or facilitated the University’s long-term secularization.” (:156)

Watson’s internationalism contrasted with the denominational isolationism
of some of the American Presbyterian pastors. He was born in cosmopolitan
Cairo, not Kansas or lowa, so lacked the ‘small town mentality’ and ‘down to
the ground’ outlook of some of his colleagues. Watson was also becoming
uneasy about American missionary approaches to Muslims in Egypt - he dis-
liked polemics. He saw strengths in Islam that his colleagues did not appreci-
ate and weaknesses in American society. “He slowly abandoned the crusader
rhetoric of his early days, and even his faith in the desirability or necessity of
formal Christian conversions.” (:157) But AUC was still a laboratory for ap-
plying American Christian values to Egypt. He tended to value good works
over professions and confessions, exemplifying liberal Christian modernism.
This reflected similar trends in American Universities.
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The political challenges became more pressing in the late 1920’s and early
1930°s. The unjustifiable and sometimes ludicrous accusations made against
the University by Muslim critics were of concern to Watson. As a result the
University instituted a course in journalism - a course which Hasan al-Banna,
founder of the Muslim Brotherhood, used to train his own students. Watson
became increasingly involved in the promotion of religious liberty. In the face
of these criticisms the AUC’s curriculum began to change, placing more em-
phasis on social ethics than theology and adopting a ‘sympathetic and coop-
erative’ attitude toward the government program.

James K. Quay of YMCA joined the staff of AUC to teach ‘Ethics’ or
‘Character training’, but became disillusioned when an attempt to introduce
New Testaments into the classroom alienated most of the students. From that
time the YMCA distanced itself from religious controversy. He wrote, “The
Protestant community suspects us of being non-religious and the Muslim
community suspects us of trying to proselytize for Christianity and both are
wrong. We try to present a phase of Christianity which we believe the Protes-
tant community has largely overlooked, and we hope to win the Moslem, not
away from his loyalties to the things that are good in Islam but to acquain-
tance with Christ as the giver of life abundant. His religious affiliation is his
own affair.” (:164)

Watson also experienced a similar change of heart.

Christian missionaries to Muslims still need to find a way to prove the conse-
quences of Jesus for their lives. Now here is the real difficulty of missionary
work. [...] No amount of historical evidence will prove Christ’s resurrection, if
Christians go on living exactly as though He was dead and fast locked away in the
grave. (:165)

In 1932 he published an article, ’Rethinking Missions’ which in turn in-
spired the Laymen’s Report [see above]. The latter was to mark a watershed
in the history of American Protestantism and the missionary movement. “It
marked the dawning of skepticism among Protestant intellectuals about the
moral verities of the past, a greater willingness to acknowledge publicly the
goodness in other, non-Christian religious systems, and an implicit critique of
the missionary connection to Western imperialism.” (:165) The article ignited
fundamentalist-liberal tensions and contributed to the decline in self-confident
evangelism.

Watson emphasized ‘voluntariness’ in religious practice (:167), rejecting
the old goals of conversion - becoming a Christian is a process not an event.
By 1937 there was a shift in his perception, describing the Muslims as friends
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- the role of missions was to show love through social action (:168). There
was also a stress on civic involvement and a vision for social service.
“Americans needed to temper their higher individualism into higher social-
ism.” (:168) This perspective found expression in the AUC’s Extension Pro-
gramme, started in 1924, which was a showcase of the university’s civic in-
volvement.

Watson called AUC a “bridge of friendliness” between the US and Egypt.
‘The “big idea” behind AUC was “to deliver America’s great resources of
practical knowledge and Christian dynamic” for the sake of Egypt’s ad-
vancement.” (:173) But not all AUC staff agreed with this vision: For in-
stance, Amir Bugqtur, one of the professors, was enthusiastic about the
educational mission, but not a practicing Christian. In the 1940’s the
missionary enrolment in SOS had fallen, so in order to keep the program
viable they agreed to train US diplomatic and oilmen. The connection with
the missionary community weakened. To Watson’s “bridge of friendship”
was added the bridge between “Western Christianity and Moslem lands” - a
bridge of nations, not religions. In 1956, just eight years after Watson’s
death, no prayers were said at the ceremony inaugurating the new academic
year. Secularization was in vogue, which enabled the university to flourish
long after the events of 1967.

Sharkey argues that the missionary ‘encounter in Egypt “converted” Wat-
son and AUC without overturning his personal faith.” (:176). But his contri-
bution to Christian mission is largely forgotten. The institutes he founded,
like the YMCA, struggled to define the Christian component of their work
(:177). “The case of Charles R. Watson and AUC shows how difficult it is to
define the American missionary enterprise in this period precisely because its
activities were so broad and because its participants described their mission in
a weave of religious, cultural, and political terms.” (:178) It would seem to
me that in this shift of focus Watson lost contact with some important aspects
of the gospel and in particular with the unique transforming power of Christ
in the life of the individual. It is in this alone that our hope for real social
transformation rests.

Chapter 6: Turning to the Life of the Church: American Mission in an
Age of Egyptian Decolonization and Arab-Israeli Politics

With the upheavals that followed the World War II and the Suez Crisis the
situation changed dramatically. Although Egypt had been technically inde-
pendent since 1924, it was not until after the Nationalist Revolution of 1952
that Egyptians began to feel they were really independent.
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With the creation of Israel, American missionaries in Egypt expressed their
support for the Arabs of Palestine. Their outspokenness on what they con-
sider to be a matter of justice helped them weather the first Arab-Israeli war
(1948-49), the Free Officers revolution (1952) and the Suez Crisis (1956).
But at the same time the regulation of what could and could not be done in
schools became increasing tightened, prompting the American Presbyterian
missionaries to focus less attention on institutions and more on the life of the
Egyptian church. E. M. Bailey suggested that they should let the government
bear the burden of running schools and concentrate on providing good Chris-
tian programs at the weekend. In time all churches, including the Coptic Or-
thodox, switched their attention to Sunday schools. In 1963 a law stating that
all directors of schools be Egyptians was implemented and the remaining
schools were all transferred to the Coptic Evangelical Church.

The missionaries developed friendships across denominational lines. In-
deed, the social scene had changed so much ... that American missionaries
and Evangelical pastors “were cooperating in rural development projects with
the Catholic, Orthodox, and other smaller Protestant churches their predeces-
sors had once regarded as rivals.” (:181)

At the same time the Evangelical community began to turn inward, focus-
sing more on their own community. “The much larger world of the Coptic
Orthodox Church was on the periphery of our service, and the infinitely larger
world of Islam was even more so.” (Lorimer :208) This reflected an inward
turn in America too, with an emphasis on social concern to the exclusion of
evangelisation. By “1967 meetings of Muslim inquirers were a distant mem-
ory. [...] Missionaries were no longer actively seeking to draw Copts to the
Evangelical Church.”

By 1966 the Egyptian perception of Americans had dramatically changed,
much of this due to American support for Israel. The Evangelical Church
asked Americans to stop attending their meetings - Evangelical Christians
could not afford to be seen with them. In the winter of 1966-67 the mission
decided that the time had come to disband. But in the wake of American sup-
port for Israel during the Six-Day War they were forced to leave Egypt imme-
diately. At the same time the Evangelical Church reiterated its support for
Egypt and Palestine. John Coventry Smith observed:

In 1967 the Six-Day left us struggling to find ourselves in its aftermath. The
Christian community, including its leadership, was utterly unprepared for the
questions that this raised. We did not have a clear theological position about the
Jews, the foreign mission wing was sympathetic with the Arabs, and the national
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mission wing had friends in the Jewish community and tended to side with them.
(:213)

In the aftermath of the war it wasn’t comfortable being an American in the
Middle East. But later the government authorities asked the local Christians,
‘What did we do to offend the missionaries? Please let them know that we
know the difference between politicians and the missionaries, and we appreci-
ate their work. Tell them that they will always be welcome’.” (:214) On their
return the focus was on service to the Christian communities.

CONCLUSION: A MISSION TRANSFORMED

The presence of the American Presbyterians in Egypt had an influence on so-
ciety and its institutions that went well beyond the Christian communities.
But overall the Protestant community still remained a minority. The history
of the Presbyterian mission was more than a history of religion, “it was a his-
tory of ideas and ideas have power.” (:218)

While some missionaries may have felt uncomfortable with the Layman’s
Report’s recognition of merit in non-Christian religions and it advocacy of ‘a
common search for truth’,

[by] the 1960’s, Presbyterians were approaching missions in much the same way
that the report had suggested, that is, in a liberal ecumenical mode that empha-
sized social service and cooperation outside denominational boundaries. (:227)

If the American Presbyterians in Egypt moved toward an increasingly liberal ver-
sion of Protestantism, then this was not only because of developments in the home
church ... but also because their experiences in Egypt convinced them that relig-
ious traditions could stifle and oppress and that departures from social conven-
tions could lead to social progress. (:227)

Watson in particular saw liberalism as a move away from convention and
the route to social change. Similarly John Lorimer suggested that, “No Chris-
tian missionary ... can serve for long in a Muslim society without experienc-
ing ambivalence about his relation to Muslims and the validity of his mission
in a Muslim world. (:222) In speaking of the legacies of the American Mis-
sion, Lorimer paid no tribute to Kamil Mansur, but rather to forthright Mus-
lims who expressed admiration for Christ and Christianity, e.g. Shaikh Zaki,
Fatima Hamza - neither of whom would dream of becoming Christians. Wat-
son suggested that a person could be Christian in spirit without necessarily
acknowledging a Christian identity - religious labels were of secondary im-
portance. James Quay called one student a Christian Moslem, who recipro-
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cated by calling Quay a Moslem Christian. He wrote, “Whenever you expose
a man to the influence of Christ and as a result, some aspect of the man’s
character is changed for the better, you have converted that area of his life to
the Gospel.” (:224). Sharkey questions whether one can really love a Muslim
without loving his religion. She relates a story told by Martha Roy about a
child who chided her for saying she loved them, but did not love their religion
which was a part of them. Loving Muslims meant coming to terms with their
Muslim identities.

Whereas the term ‘Evangelical’ had once been synonymous with Protes-
tantism, this is no longer the case. The use of the term was much debated by
the Presbyterian missionaries. Kenneth Nolin associated the word Evangeli-
cal with the gospel, the injil, referring to the fact that the Qur’an recognises
al-injil as a sacred scripture. John Lorimer was reluctant to surrender the term
‘evangelical’, but used it in a wider sense - they were evangelical “in the best
sense of the word”, as distinct from fundamentalism. “By the time the Mis-
sionary Association disbanded in 1967, the American Presbyterian missionar-
ies were liberals in [other] important ways” also. The Christian population
was open to the selection of women as church elders and the ordination of
women as ministers in ways that the Evangelical Church was not. “A century
of ruminating on the need for religious liberty and the freedom to profess be-
liefs that ran counter to tradition had transformed the missionaries into
freethinkers of a kind.” (:228)

These are compelling arguments, but I am not sure that [ agree. There
seems to be a confusion of categories here. The lack of progress in the realm
of recognizing the legality of conversion away from Islam - a cause close to
the heart of all the missionaries - surely suggests that Islam is different, and
therefore offers an alternative vision of the future. The choice between
Muhammad and Jesus is a real choice.
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BOOK REVIEW OF:
BARBARA MACGOWAN COOPER, EVANGELICAL CHRISTIANS IN THE
MUSLIM SAHEL (INDIANAPOLIS, 2006)

By Duane Alexander Miller'

In this volume Cooper has provided us with a valuable study of the history of
the SIM evangelical missionary work in Niger. Chapters are devoted to dif-
ferent challenges and issues surrounding the mission and she examines sensi-
tive questions like the relationship between the missionaries and the locals,
the status of health-care missions in an evangelical milieu where evangelism
and conversion are most valued, and gender relations. The author does a good
job highlighting the curious in-between status of the SIM-born missions to-
day; tese have been around much longer than the new crop of Pentecostal
churches, but are still treated with suspicion by many of the Muslims, espe-
cially those who have been deeply affected by Islamist reform movements
emanating from the Gulf.

There are occasional errors, like when she embarrassingly refers to Cam-
Campus Crusade for Christ as 'Campus Crusades'. She could really cut back
at times on her own theological musings, something for which she is not
trained. When she engages in critiquing SIM's theology it sounds, well, a lit-
tle fundamentalist - just the kind of fundamentalism you find on the left, and
not the right.

! Duane A. Miller teaches at Nazareth Evangelical Theological Seminary
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BOOK REVIEW OF:
ALEXANDER ROBB, THE HEATHEN WORLD AND THE DUTY
OF THE CHURCH (EDINBURGH 1863)

By Duane Alexander Miller'

This is the sort of rare gem one finds in the lower-level stacks of an old li-
brary like that of New College, the School of Divinity of Edinburgh Univer-
sity. Reading such venerable volumes can teach one a lot about the state of
Christian mission—where it was at a given period of time, and what sort of
discourse was being employed by churchmen at the time.

Alexander Robb, a missionary in Nigeria, presents his church of the time
with a forceful and passionate argument for mobilizing missionaries and sup-
porting the work. He, The Rev. Alexander Robb, deals with the normal ques-
tions that missionaries today still face: why support mission work when there
are few converts? (God is sovereign, we don't see fruit sometimes because
we'll get proud, etc.); what is the relation between commerce and mission in
the (then) age of empire? (Let them each go their own way); is there possibil-
ity for salvation for the heathen without the Gospel? (Even if there is, we
should act as if there is not).

It is a short little volume, and on the whole he does a good job of providing
answers that even today seem, well, let's say less stale than other missionary
texts of the mid-19th century. On the negative side, he starts the book with a
catalogue of the inhumane vices of the heathen. It all seems a little over-
blown, but later on he strikes a balance by insisting that these are indeed hu-
man beings made in the image of God. One wishes for a little more sympathy
and willingness to find positive aspects of the heathens' cultures, but Robb
doesn't see much there.

! Duane A. Miller teaches at Nazareth Evangelical Theological Seminary
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