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PREFACE
In Europe and the U.S.A we are currently witnessing a radical new religious
phenomenon; for the first time since the Reformation, a small but significant
minority of Roman Catholics and Evangelicals are beginning to cooperate in
evangelistic activity. That this is now happening is a revolutionary phenomenon and
evidences a radical change in relationship from that which has existed between
these two traditions for the past 500 years. So radical is this change that two church
historians were provoked to write a book entitled ‘Is the Reformation Over?’ (Noll &
Nystrom, 2005). It is certainly a phenomenon that merits closer examination. This
dissertation will seek to respond to this challenge and to explore the new
missiological reality of Catholic and Evangelical cooperation in evangelism by asking
the following questions:

1.

Why now? What are the factors that have made possible this new reality?

What elements are the most significant as foundations of this new phenomenon? Is
this foundation stable or susceptible to change?

2.

What exactly is happening? What form(s) is this new cooperation taking?

What structures, what groupings and what activities does this new rapprochement
engender?

3.

What validity does this new reality have? Is this new approach valid in terms

of its consistency with traditional Evangelical and / or Roman Catholic Christianity,
or is it an aberrant, heretical mutation of either or both?
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4.

What fruit does this new cooperation bear? What do these cooperative

ventures achieve in reality? What kind of Christian and what kind of Christian
community do these give birth to? What are the possible effects for the future of
both traditions?

5.

What tensions exist in cooperative evangelistic ventures? How do these

ventures relate to their home and partnering communities?

6.

Do we see hybridity in these cooperative evangelistic ventures? What does

the future hold for these types of cooperative relationships?

This exploration will be undertaken primarily through the study of the available
literature; however it will also explore the phenomenon through correspondence
and personal contact with practitioners.

I wish to express my gratitude to Dr Rob Cook, my dissertation supervisor, who has
helped me all along the way, from the original drafting of the research question
right through to the final draft. I also wish to express my deep appreciation to my
wife who has courageously read (and re-read) my drafts and given me much helpful
advice as well as constant encouragement.
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CHAPTER 1
Why Now?

This dissertation contends that we are currently witnessing a new phenomenon of
rapprochement between some Protestant Evangelicals and some Roman Catholics.
It further posits that this coming together is novel only in terms of its scope, degree
and expression in evangelistic cooperation. In order to defend this contention, we
will briefly survey the evidence to demonstrate the continual presence of a minority
movement calling for closer relations between the two traditions.

The first evidence we will cite demonstrates periodic porosity and mutual influence
between the separated traditions. This is seen most clearly at those times when the
two traditions found inspiration in elements of the other’s spirituality. For example,
Noll remarks concerning 17th century pietism, ‘Even beyond Protestantism, pietistic
elements can be seen in contemporary Roman Catholicism and Judaism. The
Jansenist movement in seventeenth century France stressed the concern for heart
religion that Spener also championed’ (Noll, 2011).
A similar cross-traditional flow can be seen between the Methodists and the English
Revivalists of the 19th century and the Inner Mission activities of Catholics, such as
St Vincent de Paul, who worked to bring renewal and revival to those already
professing Catholic identity (Daniel-Rops, 1967, p179).
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Likewise, the Oxford Movement drew inspiration from the ancient liturgy of the
Catholic church in seeking revival and renewal through a ‘retour aux sources’,
resulting in the Anglo-Catholic wing of Anglicanism (ibid. p180).
Thus although separate, the two traditions have never been hermetically sealed off
from one another. The parallelism engendered by such mutual influence is
significant in that it can work to create areas of commonality that may ultimately
serve as a basis for coming together.

Whilst the above examples are largely of a contextual, or accidental, mutual
influence, at other times in church history ‘half-way houses’ have been deliberately
created with the purpose of engendering such a cross-flow of ideas.
The YMCA (founded in 1845) was, from the outset, consciously independent of any
denominational affiliation. The founder, George Williams, cited the reason for this
being that the YMCA might be ‘…neutral ground where members of every
denomination could meet in complete freedom and fraternity’ (quoted in DanielRops, 1967, p182). Certainly at the start this was limited to Protestant
denominations, but later it was enlarged to include the Orthodox community and
ultimately became a fully ecumenical venture (Muukkonen, 1996, p1).
Indeed, throughout the separated histories of the Protestant and Catholic traditions
there have always been voices calling and working for closer relationship between
the two traditions. For most of the time these minority voices have been ignored by
the mainstream, swamped by more clamant voices calling for dissociation and
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separation. Now, however, it seems that the tide is turning, perhaps a new day is
dawning?

As an introductory exercise we will now examine some examples of this often
subliminal drive for unity, and the events and movements to which it has given rise.
We will also assess the contemporary socio-religious factors which have led to this
current emerging into the religious mainstream.

1.1

The Quiet Constant Call for Unity

Although the recent advances in Catholic / Protestant relations (of which
Evangelical / Catholic cooperation is but one facet) are a surprising, even shocking
development, there has nonetheless been a continual minority undercurrent for
Christian unity within both traditions. At almost every period since the Reformation
a minority have sought to find ways to achieve, at the very minimum, a peaceful coexistence and, at the fullest, a full hierarchical re-union between the two traditions.

1.1.1 Philosophical Spurs to Christian Unity:
In the context of a fractured Christian Church, it has often been the philosophers
who have highlighted the value and significance of Christian unity and who have
sought to develop possible ways of promoting it.
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Erasmus (1467-1536), although a fully convinced Protestant and living at the time of
greatest inter-denominational hatred, worked to try to bring Catholics, the Czech
Utraquists (a branch of the followers of Jan Hus, who maintained that communion
under both elements was essential for salvation) and the Moravians together
(Daniel-Rops, 1967, p388).

John Locke (1632-1704) sought to develop a basic ‘Enlightenment Christianity’ that
would regroup all those of Christian faith. It was his opinion that the Christian faith
could be simply summarised thus - ‘The faith required was to believe Jesus to be
the Messiah, the Anointed: who had been promised by God to the world’ (Locke,
1695, p68).
Locke argued that an authentic expression of this minimalist Christian faith would
simply be a life of obedience to the universal moral law of the Mosaic covenant and
would involve repentance, good works and self-denial (ibid., p87).
He sought to create a shared basis of faith that could be embraced by all Christians
and which would foster more fraternal relations between the various Protestant
factions. Whilst he regarded Catholics as incapable of inclusion within this grouping
(Carsten, 1961, p146), it is nonetheless evidence of at least a first step in the
promotion of a wider Christian unity – an attempt to reconcile the warring
Protestant factions of the time.
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Søren Kierkegaard (1813-1855) promoted the view that Protestantism was a
corrective and therefore a partner to Catholicism and that the two streams needed
each other in a kind of symbiotic relationship.
Are not Protestantism and Catholicism actually related to one another as a
building which cannot stand is related to buttresses which cannot stand alone,
but the entire structure is able to stand, even very stable, when the building
and the buttresses together give it stability … In other words, is not
Protestantism (or the Lutheran principle) really a corrective, and has not a
great confusion been brought about by making this normative in
Protestantism? (Kierkegaard, Papirer, 1968, vol XI, 2A p305, cited in Watkin,
2001, p34).

Therefore for Kierkegaard, co-existence in a fraternal relationship of mutual respect
was essential for the good health of both traditions.

Friedrich Daniel Ernst Schleiermacher (1768-1834), a Protestant philosopher and
theologian, envisaged the possibility of Christian unity in diversity. He conceived of
a cosmopolitan union of all existing communions, ‘each as near perfection as
possible within its type’ (quoted in Daniel-Rops, 1967, p391).
For Schleiermacher, the goal was neither union nor mutual benefit, but rather a
peaceful co-existence and mutual acceptance.

1.1.2 Key Moments and Events
At certain moments in history there have also been incidents which have given a
nudge in the direction of rapprochement.
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For example, during the French Revolution many Catholic Priests found refuge with
Protestants in England. This charity, despite the terrible persecutions the
Protestants had endured at the hands of Catholics in France, so touched the French
Catholic historian, Antoine Caillot, that in 1810 he published an anthology of
Protestant Sermons as an act of recognition and gratitude. In his introduction Caillot
states, ‘The difference of communions ought not to prevent us from recognising
talent and merit’ (my translation) (Caillot, 1810, p7).
Thus even when Protestant / Catholic relations were at their worst, voices were still
being heard calling for reconciliation. In 1627, during the 30 Years War, Rupertus
Meldinius wrote his famous tract ‘Paraensis votive pro Pace Ecclesiae ad Theologos
Augustanae Confessionis’ where he coined the famous maxim, ‘In essentials unity,
in non-essentials liberty, in all things charity’ (cited in Schaff, 1910, p650).
Meldinuis argued for a coming together in brotherly unity around the bare
essentials of Christian belief, and for liberty of conscience regarding secondary
elements. Meldinius was called the ‘Pacificator’ by the English divine Richard Baxter
in 1679 (Schaff, 1910, p652).

This concern for Christian unity was also evidenced in the activity of King Wladislaus
IV of Poland, who considered it possible that Protestants and Catholics might be
united and to this end organised the Religious Conference of Thorn in 1645 where
this possibility was explored (Kurtz, 1893, p9).
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During the latter half of the 17th century there continued to be heard voices
working and calling for the reunion of the divided Christian Church. Perhaps the
three most significant of these were the Lutheran Philosopher and Polymath
Leibniz, J. B. Bossuet, Catholic Bishop of Meaux and Cristobal de Rojas y Spinola - a
Franciscan who later became Catholic Bishop of Wiener-Neustadt (Bireley, 2004,
p1).
The last of these, Spinola (1626-1695), often known as an ‘apostle of unity’, met
with Molanus (Lutheran Abbot of Loccum in Brunswick) and several Lutheran
theologians in the winter and spring of 1683 in Hanover. Together they held a
secret 5-month ecumenical conference where they worked to try to find a way
around the differences between the Catholic and Lutheran parties and to find some
way of reuniting the Church (Bireley, 2004, p2).

Throughout the following years many further attempts were made to create a plan
for unity. Maître P.-D. Rouvière, a French barrister, wrote a book in 1756 in which
he sought to find a way forward for the reunion of the two branches of
Christendom (See Rouvière, 1756). This project was again attempted by
Martinowitz in 1781 and later by Louis Dutens (1730-1812) in 1798 with his
‘Considérations Théologiques sur les moyens de réunir les églises chrétiennes’.

Alongside this current working towards ecclesial reunion were the irenic calls for
toleration between Catholics and Protestants. John Wesley’s famous letter of 1749
to a Roman Catholic is a classic example of Christian irenics. In the letter Wesley
14

explains his own faith and challenges his correspondent to find fault with what it
includes – whilst admitting that for the Catholic there are elements that it excludes.
He then calls for fraternal love and charity of thought. Wesley contends,
We ought, without this endless jangling of opinions, to provoke one another
to love and to good works. Let the points wherein we differ stand aside: here
are enough wherein we agree, enough be the ground of every Christian
temper and of every Christian action (Hurley ed., 1968, p55).

Further examples of this continuing concern for unity were evidenced during the
nineteenth century.
Father Ignatius Spencer (1799-1864) was an Anglican convert to Catholicism. His
conversion took place in 1830 and he was ordained as a priest in 1832. In 1838
Spencer proposed a ‘Crusade of Prayer for the Conversion of England’ and from that
point on he devoted his life to prayer and preaching for the conversion of Anglicans.
He was granted an audience with Pope Pius IX in 1851. In breach of protocol the
priest spoke first and entreated the Pope to change the language used in the official
documents of the Catholic Church to refer to Anglicans – from ‘heretic’ to ‘nonCatholic’. The Pope was moved by Spencer’s petition and granted his request; from
this date on Anglicans have only ever been referred to as separated brethren, or
non-Catholics (Daniel-Rops, 1967, p392).
This significant step was evidence of the beginning of a sea-change in opinion,
further demonstrated in 1857 when Augustus Welby Pugin, Ambrose de Lisle and
the Anglican Bishop Forbes of Brechin formed, with the approval of the Cardinal
Wiseman, the ‘Association for the Promotion of the Unity of Christendom’ (Anon.
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‘History’ 2011). The significance of the APUC was that it was the very first
organisation set up with the express aim of promoting unity between Catholics and
Protestants.

1.2

Key Factors Underpinning the New Cooperation

Having outlined the evidence for a constant current of opinion concerned for
Christian unity throughout the separated history of the Protestant and Catholic
traditions, we will now examine some of the factors that have enabled this minority
concern to gain wider support and even to find expression in the recent
phenomenon of cooperative evangelism.

1.2.1 Postmodernism
Postmodernism is a significant contextual factor due to its contention that ultimate
truth is inaccessible. From the postmodern perspective all attempts to express
religious truth in theology and dogma are considered to be at best penultimate and
incomplete. Carson quoting McGrath states, ‘Postmodernism has an endemic
aversion to questions of truth’ (cited in Carson, 1996, p167).
Blanchard shows how ‘strong’ postmodernism leads to deconstructionism,
pluralism and relativism, all of which work to create agnosticism, and undermine
any serious religious faith (Blanchard, 2000, p199ff). However a ‘soft’
postmodernism – a mere weakening of the certainty with which theological
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positions are held - can be a positive thing in inter-confessional relations, as it can
serve to open the door to the acceptance of difference and divergence.
Sweet, one of the foremost exponents of a postmodern approach to Christian faith
and mission, notes that whilst ‘For moderns, something “made sense” when it
appealed to the intellect or could be perceived by reason’, in contrast, for
postmoderns ‘…something “makes sense” when it can be experienced and felt, not
just thought’ (Sweet, 2001, p99). Given this priority, two things can be noted;
1. Theological difference becomes less significant – shared experience trumps
divergent theology.
2. Shared

experiences

can

become

a

catalyst

for

inter-confessional

rapprochement.

Perhaps one of the most significant examples of this in action has been the
ecumenical impetus created by the Charismatic movement. Christians from
different traditions have shared the same charismatic experiences which have
worked to remove some of the obstacles and barriers between them. Shared
experience has become a foundation on which to build an expression of Christian
unity.

1.2.2 Recent Theological Developments
There have also been some key changes in the theology of religion which have led
to a far more complex and nuanced approach to religious difference. Simple
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exclusivism, which has been the dominant viewpoint throughout the history of
Christianity, has now become only one of a possible range of theological positions
(Knitter, 2009, p19). As Knitter points out, there are now many different options for
the

understanding

of

difference

e.g.

exclusivism/inclusivism/universalism,

replacement/fulfilment/mutual-fulfilment etc.
Whilst having no direct bearing on inter-confessional cooperation, this new
perspective on religious difference does evidence a process of questioning that is
blurring some of the traditional theological boundaries. This has the effect of
validating an exploration around the edges of an individual’s theology. Such an
exploration can lead to the capacity to accept others who hold slightly different
theological positions to one’s own. Once hermetic theological barriers are breached
and blurred, a zone is created that can become a basis for mutual acceptance and
eventual cooperation.

We are also witnessing a growing trend towards theological liberalism in some
sectors of Western Christendom. In opposition to this trend, theologically
conservative Roman Catholics and Evangelicals have often found themselves
fighting the same battles. This liberal / conservative fight for the future direction of
Christianity is thought by some to be the most important factor in the life of the
Church. Hoover quotes O’Neil, ‘The great divides within Christendom no longer fall
along denominational lines but between conservatives and liberals within
denominations’ (O’Neil, 1995 cited in Hoover, 2004, p248).
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Thus on the one hand, a loosening of theological certainties is creating a creative
space for contact and cooperation between the Evangelical and Roman Catholic
traditions, and on the other hand the defence of orthodoxy is throwing
conservatives from both traditions together.

1.2.3 Dialogical Work has Resolved some Long-Term Barriers
In the Roman Catholic world, Vatican II made some enormous moves towards
understandings of the faith that are much closer to many of those traditionally held
within Evangelicalism. In the document Unitas Redintegration, the term ‘Separated
Brethren’ was widened from its use in reference to Anglicans and used of all
Protestants, who were no longer referred to as heretics (Flannery, 1975, p452). This
was because of a crucial shift in Catholic understanding concerning the nature of
the Church.
In Lumen Gentium it is stated, ‘This Church, constituted and organised as a society
in the present world, subsists in the Catholic Church’ (ibid., p357). The use of the
phrase ‘subsists in’ rather than the word ‘is’ marked an enormous change in Roman
Catholic self-understanding. This was an enormous step in making collaboration a
possibility. Though for some this change has been seen as an ‘out of the blue’
phenomenon, it is in fact the culmination of a move towards ‘rapprochement’
which, as we have seen above, began much earlier with Father Ignatius Spencer’s
request for a change in the nomenclature used to describe Anglicans (Daniel-Rops,
1967, p389).
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Pope John-Paul II expressed this new desire for working together in 1995,
…believers in Christ, united in following in the footsteps of the martyrs,
cannot remain divided. If they wish truly and effectively to oppose the world's
tendency to reduce to powerlessness the Mystery of Redemption, they must
profess together the same truth about the Cross. (‘Ut Unum Sint’, 1995, para
1.1)
Indeed in his preparatory document for the celebrations of the second millennium
of the Christian faith, Pope John-Paul II wrote,
The approaching end of the second millennium demands of everyone an
examination of conscience and the promotion of fitting ecumenical initiatives,
so that we can celebrate the Great Jubilee, if not completely united, at least
much closer to overcoming the divisions of the second millennium. (‘Tertio
Millennio Adveniente’, 1994, para34)

Another key dialogical factor has been the ability to find ways of harmonizing over
some of the most crucially divisive issues of the Reformation. The most significant
example of this is the Lutheran and Roman Catholic joint declaration on justification
by faith (Anon., 1999), also adopted by the Methodists in 2006 (Anon., 2006).
As a rider we must note that the resolution of theological issues does not always
mean a coming together is inevitable. For example, after the split between the
Eastern and Western branches of Christendom in 1054, there was a council in Lyons
in 1274, where a solution to the filioque controversy was agreed. However, in spite
of this theological agreement, political forces made it impossible for the separate
churches to reunite (Daniel-Rops, 1967, p387).

It is also important to note that the process of coming together is often gradual and
takes many years. A key example of this long-term process can be seen in the
20

changes in attitude of the World Evangelical Alliance (WEA), formerly the World
Evangelical Fellowship (WEF) towards the Roman Catholic Church.
At the 1980 General Assembly of the WEF in Hoddesdon, England, two Catholic
observers were invited to attend. Their presence was very negatively received by
some of the Evangelical delegates and led to several resignations from the WEF
(Anon. 2002, p24).
Responding to this situation, the WEF set up a Theological Commission to create a
document outlining the official WEF position with respect to Catholics. The final
document, (perhaps skewed by the presence of 3 Italian and 3 Spanish Evangelicals
in the 17 member commission – but nonetheless ratified by the whole of the WEF),
was very negative towards Catholicism and excluded the possibility of Evangelicals
and Catholics working together in evangelism, ‘Unity and cooperation among
Christians is highly desirable, but not at the expense of the fundamental evangelical
truths that have been stated in this book.’ (Schrotenboer, 1988, p84).
After the publication of the document, several Catholics asked to be able to respond
and their responses led to a process of dialogue between the two parties. The
ensuing dialogue resulted in the publication in 2002 of a document which has come
to be known as the ‘Bond of Koinonia Report’. This document showed a markedly
different attitude from that of the previous report;
There are, then, differences between the convictions of Catholics and
Evangelicals. These differences however do not amount to simple opposition
and have been fruitfully examined in our conversations. Our mutual
understanding has opened avenues for further dialogue (Anon., 2002, para
42)
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This gradual process of coming together is further evidenced in the dialogue
between Pentecostals and Catholics. This dialogue, begun in 1972, entered its
fourth phase in 1990. In 1997 a report was published which for the first time
expressed the idea that joint evangelistic activity might be possible;
As members of the Dialogue we believe that a limited common witness is
already possible because in many ways a vital spiritual unity exists between
us, a real though imperfect communion (Anon., 1997, para 121 – my
emphasis).

Although this was qualified with a rider that expressed that individual conscience
must be the final arbiter for personal involvement, it nonetheless represented a
watershed moment in the public expression of the possibility for combined
evangelistic cooperation between Pentecostals (many of whom would also selfidentify as being Evangelical) and Roman Catholics.

1.2.4 The New Evangelical Interest in Christian Origins
Another factor that has been contributory to the creation of a space for crosstraditional contact has been the recent Evangelical interest in the earliest days of
the Christian Church. This has also led to an Evangelical rediscovery of the common
foundations of the faith in the Church Fathers and the Early Church Councils.

Evidences of this new interest in origins abound. For example, the Ancient-Future
Faith series of books by Robert E. Webber are driven by his conviction that classical
Christianity (the Christian faith of the Early Church) is more appropriate to
22

postmoderns and as such needs to be rediscovered by a largely Modern Evangelical
church (Webber, 1999, p12).

Others see that a return to the shared origins of the Christian faith has the potential
to create a place of meeting and reconciliation between the separated branches of
Christendom. Seitz proposes the use of the Nicene Creed as a rallying point for
ecumenism, ‘Why Nicene Christianity as the basis for a new ecumenism? Properly
because it anchors the church in those beliefs and practices without which the
church can preserve neither its unity in Christ nor its identity as Christian’ (Seitz,
p10). Lash agrees that ‘the confession of the traditional creeds would constitute
sufficient agreement at the basic level for proceeding now to reunion of the
churches’ (1973, cited in Wainwright, 1980, p190).

Approaching this trend from a different perspective, Williams sees a reconnection
with the earliest tradition of the church as important to protect the health of
Evangelicalism. He contends that Evangelicalism suffers from amnesia and is
consequently in danger of forgetting its own identity, ‘Too many within church
leadership today seem to have forgotten that the building of a foundational
Christian identity is based upon what the church has received, preserved, and
carefully transmitted to each generation of believers’ (Williams, 1999, p9).

Packer likewise has written of his concern to re-connect Evangelicals with the
ancient statements of Christian belief (See Packer, 2008). Holmes, a Baptist
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minister, has sought to support this reconnection with origins and has made the
case for Tradition becoming an intrinsic part of Evangelical theology (See Holmes,
2002).

The Ancient Christian Commentary on Sacred Scripture series by IVP can also be
seen as an attempt to link in Evangelicals to the theology and thinking of the Early
Church. Even populist books on Christian spirituality such as ‘The Purpose Driven
Life’ (See Warren, 2002) and ‘A Generous Orthodoxy’ (See McLaren, 2004) have
shown this new interest by including sources outwith the traditional limits of
Scripture and the post-Reformation church.

All of the above show that new places of contact are being created where Catholics
and Evangelicals can meet and explore their shared heritage. This is significant in
that it can be the starting point for a blurring of boundaries and a confusing of
categories that can ultimately lead to inter-confessional cooperation.

1.2.5 The Changed Religious Context
There have been many developments within the religious context which have also
undermined the separation between the denominations and opened the door to
the possibility of evangelical cooperation. A few key examples merit attention.

24

1.2.5.1 The 19th Century Protestant Voluntary Societies
The church historian Mark A. Noll considers that the Protestant Voluntary Societies
of the 19th century had an enormous effect in the de-emphasizing of
denominational boundaries. These societies sprang up particularly in Germany and
England in order to promote piety and to undertake evangelism and social action.
An unforeseen side-effect was to undermine the rigid denominational boundaries of
the time. Noll considers that this was caused by their rapidity of their development,
their independence from denominational control and their non-theological focus
(See Noll, 2002).
The missiologist Andrew Walls has gone so far as to call these voluntary societies
‘one of God’s theological jokes’ (quoted in Noll, 2002, p9). Wall’s point being that
these societies enabled major shifts in theology and praxis to ‘slip under the radar’
of the mainstream denominations. These voluntary societies, which were mostly
established with little forethought and almost no theological consideration, were
generally ignored by church leaders. They brought their influence to bear almost
before they were recognised and led to a much greater involvement of laity in
leadership - particularly of women.
Weber considers that their greatest impact was to promote ‘the realization that
existing forms of church government and denominational distinctives might be
incapable of carrying out all of God’s work in the world’ (Weber, 2002, p2). A
theological and ecclesiological/missional space was created that had never existed
before.
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1.2.5.2 The Faith and Order Movement
Also significant in the creation of a climate for cooperation has been the WCC’s
Faith and Order movement. Having its origin in Lausanne in 1927, the WCC
Commission on Faith and Order has worked to help the diverse branches of
Christendom come to some agreement about the foundational elements of
Christian practice – Baptism, Eucharist and Ministry. It is something of an
understatement to say that this has been long, slow work. However, in 1982 an
agreed text was accepted and transmitted to the various churches for their
examination (Wainwright, 1980, p65). The purpose of this exercise is somewhat
akin to the activity of those brave soldiers who clear a way through minefields in
order that a safe passage may be created. The destination in view is ‘visible unity in
one faith and in one Eucharistic fellowship’ (ibid., p81).
Interestingly, the question asked of the individual churches when they received the
Faith and Order draft document was concerning, ‘the extent to which your church
can recognize in this text the faith of the Church through the ages’ (ibid., p80). Thus
there was a subtle challenge to dogmatic self-examination included in the process.
It was a major breakthrough that Eastern Orthodox, Oriental Orthodox, Roman
Catholic, Old Catholic, Lutheran, Anglican, Reformed, Methodist, United, Disciples,
Baptist, Adventist and Pentecostal traditions would all commit themselves to
working towards deeper mutual understanding and to finding a way to express the
essentials of Christian practice in a way that was acceptable to all.
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1.2.5.3 Taizé
The climate conducive to cooperation has also been fostered by some key locations;
the Taizé community is one such space. Founded in 1940, almost at the
demarcation line between occupied and Vichy France, Roger Schutz, a young Swiss
pastor, came to help those suffering in the war – amongst them Jews. In 1942 his
activities were discovered by the authorities and he had to flee to Geneva but he
returned in 1944 in order to found a religious community in this place (Anon, ‘A Bit
of History - The Beginnings’, 2011).
From these beginnings Taizé has developed into an ecumenical meeting place
where today literally hundreds of thousands of young people from all over the
world, both Catholic and Protestant, come together each summer to live, pray and
worship together. The most significant factor about Taizé is that it is a liturgically
based renewal. Although a Protestant movement, Taizé looks and feels Catholic.
This has allowed a non-threatening space to be created between the two traditions.
The Taizé community has developed a simple, weekly liturgical cycle based on the
Holy Week liturgy and developed its own hymnology - a hymnology appropriate for
multi-cultural, multi-lingual and multi-denominational usage.

1.2.5.4 The Charismatic Renewal
As noted above, the Charismatic Renewal movement has also served to break down
barriers between the Catholic and Evangelical communities. Noll and Nystrom note
that, ‘Charismatic renewal blurred lines of distinction between Protestants and
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Catholics as they sang common worship songs, spoke in tongues, developed a
“personal relationship with Jesus”, and praised God together’ (Noll & Nystrom,
2005, p64).

1.2.5.5 A Renewed Evangelical Interest in Ancient Christian Practices
Allied to the Evangelical renewed interest in Christian origins has been the renewed
Evangelical interest in ancient spiritual practices. Joyce Hugget has written
explaining how many from the Charismatic movement have found elements from
Catholic spirituality deeply helpful in their spiritual lives (Hugget, 1986). Hugget has
also written specifically about Evangelicals experimenting with Ignatian spirituality
and explains that Ignatian spirituality resonates strongly with Evangelicals due to its
biblical focus and its ability to address specific areas where Evangelical spirituality is
often weak (See Hugget, 1990).

In a similar vein, the 1980’s saw the rise of an interest in the early origins of British
Christianity. This movement has come to be known as Celtic Spirituality. David
Adam, a Church of Scotland minister, is one of the foremost figures in this
movement and has penned several books of prayers and meditations in the Celtic
Tradition e.g. The Rhythm of Life – Celtic Daily Prayer (See Adam, 1996).
This movement is significant for our study as it has created a space for an
Evangelical re-engagement with early Christianity (4th to 8th centuries) without
requiring an engagement with Roman Catholicism.
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Groups and associations have sprung up to foster the exploration of Celtic
Spirituality. The ‘Northumbrian Community’ had its origins in friendships in the late
70’s and early 80’s, initially with John and Linda Skinner and Andy Raine, and finally
led to the forming of the community in June 1991 (Anon., ‘A Story of Comminity’,
2011). This has been followed by others, such as the ‘Community of Aidan and
Hilda’ founded by Rev. Ray Simpson in 1994, which describes itself as, ‘a dispersed,
ecumenical body drawing inspiration from the lives of the Celtic saints’ (Anon., ‘The
Community of Aidan and Hilda’, 2011).
The spirituality of the ‘Celtic Church’ (or the imaginary contemporary construct that
has been created) has become a safe place where liturgy, monasticism, pilgrimage,
hagiography etc. can all be explored by Evangelicals in an ecumenical setting, whilst
a ‘safe distance’ from the Roman Catholic Church can be maintained. This
exploration and cross-confessional contact has often worked to remove certain
preconceptions and obstacles between Christians from the different traditions. It
has served as a preparative step for an engagement with one another and,
ultimately, for evangelistic cooperation.

Along with this interest in origins and ancient spirituality we have also seen the rise
of allied phenomena, such as the revived Evangelical interest in pilgrimage and the
associated cult of the saints. The most surprising evidence for this was perhaps the
massive interest in the 2009 UK ‘Tour’ of St Thérèse of Lisieux’ relics when 300,000
people visited her relics in 28 days. These were not just Catholics but also
Protestants, and many were young people (Gledhill, 2009).
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Perhaps the Emerging Church movement also needs to be mentioned under this
rubric. This postmodern movement is interesting as it seeks both to look back to the
past as well as to the future in terms of its spirituality.
We value the traditions handed down to us that are of the gospel. We will
hold them as treasure entrusted to us for future generations. We will use
them creatively to illumine the path we are walking within the emerging
culture and toward the kingdom of God (Ward, 2007, p179).

This again serves as a place where barriers break down and boundaries are blurred.

1.2.5.6 The Defence of Orthodoxy
As intimated above, another factor that has brought Catholics and Evangelical
together has been the common concern to defend traditional Christian orthodoxy
against liberal theological innovation. Theological conservatives within the two
different traditions find that they have more in common with each other than with
the liberal streams of their own traditions (Hoover, 2004, pp263).
In the face of this new situation there are some unlikely bed-fellows in an
‘ecumenism of the trenches’. As Hunter remarks, ‘Because of common points of
vision and concern, the orthodox wings of Protestantism, Catholicism and Judaism
are forming associations with each other’ (Hunter, 1991, p47).
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1.2.5.7 High-Profile Ecumenists
Key leaders have also been significant in validating Evangelical / Catholic evangelical
cooperation. As perhaps the most high-profile Evangelical, Billy Graham’s
relationship with the Catholic Church has been highly significant in changing many
Evangelical attitudes to ecumenical cooperation. Robert Ferm, in his book written to
defend Graham’s willingness to cooperate with Catholics in evangelism, shares his
experiences of cooperative evangelism and its significance,
‘…(cooperative) evangelism might well be the answer to the decimated state
of the Church today. Again and again churches which have been separated
over disagreements have been brought together for the purpose of
evangelism … those who have experienced the impact of cooperative efforts
such as Billy Graham crusades have borne witness to the fact that they
rediscovered the vitality of the gospel as they witnessed the rebirth of
thousands of men and women’ (Ferm, 1958, p93f).

The Billy Graham Organisation is highly significant in that it was perhaps the first
example of a real cooperation in evangelism between Catholics and Evangelicals.
Both Catholics and Evangelicals worked in the organisation of the crusades and in
the counselling of enquirers and in their follow-up. The radical nature of this
innovation cannot be underestimated. For the first time in half a millennia,
Evangelicals and Catholics were together taking the gospel of Jesus Christ to the
world.

It is also important to note here the role played by the ministries of such people as
Francis MacNutt and Brennan Manning. These Catholic priests became involved in
the Charismatic movement and both eventually left the priesthood in order to
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develop a ministry of conferences, spiritual retreats and books, which have
managed to straddle both Evangelical and Catholic traditions.
Although moving outside of the Roman Catholic Church, both have nonetheless
managed to maintain links with members of that tradition and so have operated as
a kind of bridge between the two communities. Indeed, this is clearly expressed in
the preface of the 1989 edition of MacNutt’s million-selling book on healing, ‘In
spite of its success I have desired for years to write a version that would reach all
Christians and not just those of a Catholic background’ (MacNutt, 1999, p11).
Their approach is in stark contrast to the traditional model for converts between
the traditions e.g. that of Scott Hahn, a former Protestant minister who converted
to Roman Catholicism and who has since become an ardent apologist of traditional
Catholic theology and practice against that of Protestantism (See Hahn, 1999).
Manning and MacNutt’s approach is significant in enabling contact between the
faithful of both communities, allowing riches and insights to be shared across the
boundaries, and enabling shared elements of experience and faith to be identified.
All of this can be preparative for future cooperative evangelistic activity.

1.2.5.8 The World Council of Churches
Another force influencing the current context has been the work of the WCC. Since
the crisis of Uppsala in 1968, when there was a very real threat that the evangelicals
might withdraw completely from involvement with the WCC, there have been 40
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years of rapprochement between the ecumenical grouping and the evangelical
grouping (Bailyes, 1996, p487).
Whilst this has no direct bearing on the Evangelical / Catholic relations it is evidence
of a less divisive and more conciliatory spirit coming to the fore within some
Evangelical groups. The emphasis has gradually shifted from ardent defence of
narrow theological positions to the promotion of holistic Christianity in all its
diversity.

1.2.5.9 The Anglican Return to Rome
Following the decision of the Church of England to ordain women, and also the
moves surrounding the understanding of homosexuality, some Anglicans have
sought to convert to Catholicism. After a process of negotiation between the C of E
and the Roman Catholic Church an arrangement (an Ordinariate) was created
whereby these Anglican clergy and lay people could be received into the Catholic
Church. The clergy – even the married ones - becoming full Catholic priests
(Benedict XVI, 2009). Whilst numbers are, as yet, fairly small – 5 bishops, 50 priests
and 35 groups of Anglican lay people (Arco, 2011) it is nonetheless a significant
event.
At a joint announcement, Archbishop Rowan Williams stated ‘…the new provisions
are a recognition of the substantial overlap in faith, doctrine and spirituality
between the Catholic Church and the Anglican tradition’ (cited in Wooden, 2009).
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Thus, whilst on the one hand affirming the difference between the traditions, this
type of event also has the opposite effect of changing how the distance between
the communions is perceived. Formerly Anglican priests now serve their formerly
Anglican congregations using the same Anglican liturgy but now they do it all as
members of the Catholic Church. This has the effect of emphasising the shared
elements in both traditions that Williams cites and so can work to reduce the
perceived distance between the traditions.

1.2.6 The Changed Social Context
In recent decades Western Christianity has declined dramatically both numerically
and in terms of its social significance - to such an alarming degree that Pope
Benedict XVI, decrying the current ‘phenomenon of estrangement from the faith’
(Benedict XVI, 2010, p1), has called for a ‘New Evangelisation’, of those,
‘…innumerable people who have been baptized but who live quite outside Christian
life’ (ibid.).
Indeed, recent statistics show that a third (31%) of those raised Catholic in the U.S.
abandon their faith (Lugo et al. 2008, p6). Whilst it is true that some of these
engage with other religious groups - 11% of Evangelicals were raised Catholic (ibid.,
p29) - many leave and remain outside of any religious affiliation.
Given this tendency to abandon religious practise in a cultural context becoming, at
worst, hostile to religion and, at best, ambivalent towards it, the denominational
barriers which separate Christians are becoming increasingly anachronistic. The
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predominant Western anti-Christian, atheistic world-view means Christians of all
persuasions face a common threat and need allies. ‘The secularization of our society
has caused the Christian community to see the dangers of a philosophy of life that
says anything goes – or anything might go. The secular mind-set is hostile to any
religious group that provides a paradigm of life’ (Hoover, 2004, p267).

Following the principle that ‘the enemy of my enemy is my friend’, religious people
from a wide range of traditions have come together to find strength in numbers.
This is particularly expressed in attempts to present a unified front, protesting
against social practices and legal changes which are regarded as immoral and
unhealthy from a faith perspective.

In the U.S.A. we are seeing new political alliances being formed between Catholics
and Evangelicals in order to promote justice and kingdom values in wider society.
The potential political significance of this is such that Pat Robertson, one of the
high-profile leaders of this movement has stated, ‘If you can get Evangelical
Christians and pro-family Catholics to work together, there isn’t any bill you
couldn’t pass’ (Pat Robertson in Barnes ‘The Orthodox Alliance’ p70, quoted in
Hoover, 2004, p254).
Hunter has documented this phenomenon showing that not only are Christians
coming together, but even wider alliances are being formed. He cites Yehuda, a
Jewish activist, who states ‘We traditional Jews appreciate any positive efforts on
the part of the Christian clergy and leaders to protect moral standards’ (Hunter,
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p17). This led Yehuda into an engagement with some of the moral protest
movements in the U.S. During these times of cooperation Yehuda notes, ‘It gave me
a tremendous jolt to see and encounter so many Gentiles with deep moral
sensibilities that were akin to mine’ (Hunter, 1991, p14).

There is also evidence to show that moves towards Christian unity are not solely a
defensive strategy in the face of a society inimical to Christian faith and Christian
values; some Christians are coming together in order to cooperate for positive
reasons.
An example of this is the Declaration of Intent signed on 27th November 2011 in
Cumbria. This declaration signed by the Methodist, United Reformed and Anglican
Churches in Cumbria, commits the three churches ‘to work more closely together
for the sake of unity’ (Ekklesia, 2011). This Declaration is also supported by the five
main Christian denominations in Cumbria – Roman Catholic, Salvation Army,
Baptist, Quaker and Church of Scotland.

For the topic of this dissertation this is a highly significant event, as the
commitments made concern joint initiatives in mission and in the equipping and
sharing of lay and ordained ministry (ibid.). It is intended as a key step in the
creation of a framework for cooperation in mission – of which evangelism is one
aspect. The historic nature of this declaration cannot be understated and makes
Cumbria the first ecumenical county in England.
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1.2.7 A Sea-Change in the Approach to Evangelism
Defining evangelism in its broadest sense, Chan states, ‘Evangelization is the Gospel
in action as God the Evangelist works through the Church to reconcile fallen
humanity to himself’ (Chan, 2002, p1). This process will include helping disciples to
grow spiritually, to learn the necessary elements of the Christian gospel, to develop
spiritual disciplines, to develop a Christian world-view and morality and to develop
spiritual gifts (ibid., p10).

Taking a novel perspective, Chan contends that cooperation in evangelization is in
fact an unrecognised reality within Christendom. He uses the concept of the
Universal Church – the Communion of the Saints – to claim that a diachronic
understanding of the Universal Church leads to the inevitable acknowledgement of
the reality of collaboration, ‘We do the work of Kingdom-evangelization today
standing on the shoulders of others in the Body who have gone before us. One may
speak of intergenerational collaboration in ministry’ (Chan, 2002, p9). This
diachronic perspective may be of value as it could enable the reality of such
cooperation to be used to validate synchronic evangelistic cooperation.
Chan’s interesting point aside, we will take his broad definition of evangelism as our
working definition for the remainder of this work.

We will now review some of the recent changes in evangelistic methods that have
enabled Catholics and Evangelicals to work together. We can identify some current
trends in evangelistic approach which are moving away from a traditional
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‘instruction’ mode towards a more ‘discovery-based’ approach. This new approach
creates space for exploration and self-directed discovery.

A case can be made that this is used in Scripture by God himself. If we consider
Genesis 3, we notice that God leaves Adam time and space to discover his aloneness – his lack of a suitable help-meet - and it is only after this realisation dawns
that God gives Eve to Adam.
Similarly in God’s dealings with Abraham, we see that he is called to journey with
God and in the course of that journey is given experiences and encounters that
enable him to progressively discover aspects of God’s character and nature.
The history of Israel is also one of a gradual development in understanding as the
people of God experience him at work in their lives and come to understand new
aspects of his nature and his ways.
Jesus operated in the same way in his use of parables and his refusal to spell out
their meaning, or even to clarify his own identity, all of which created time and
space for those around him to explore his message and his reality and to come to
their own conclusions.

An opposing view might contend, however, that the current trend towards
discovery-mode evangelism is simply a reflection of a post-modern suspicion of
authoritative teaching methods. Regardless of how we decide to understand this
movement towards discovery-based evangelism, it is nonetheless a new reality and
one that has significant consequences for promoting cooperative evangelistic
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efforts. As discovery and exploration methods of evangelism are less about a
catechetical teaching of the Christian faith than about creating space for individual
exploration, there is no requirement for a detailed catechetical curriculum, and so
no necessity for evangelism partners to have an agreed and complete theological
system. Rather, partners can work together on the basis of a limited sub-set of
agreed basics of Christian faith. These shared fundamentals, ‘mere Christianity’ to
coin C.S. Lewis’ famous phrase (See Lewis, 1952), or ‘generous orthodoxy’ to use
McLaren’s (See McLaren, 2004), can then be used as a ‘launch point’ from which
enquirers can explore the richness and diversity of Christian faith. This flexibility
enables Christians from different traditions to work together without having to
address or resolve the secondary theological issues which differentiate them.

Perhaps the best example of this type of cooperation is the ALPHA course. It is used
in many Evangelical, Catholic and Orthodox churches and, as will be shown later,
Evangelicals and Catholics can comfortably work together in joint courses.
ALPHA involves an explanation of some of the most basic elements of the Christian
faith, followed by an opportunity to explore the issues raised in small discussion
groups. In these groups the individuals’ beliefs and convictions can be shared and
explored in an accepting and non-judgmental environment (Anon. Le Guide Pratique
de l’Equipe ALPHA, 2009, p79).
Given the significance of the ALPHA phenomenon - an evangelistic method which in
30 years has seen 17 million course attendees in 165 countries and an adoption in
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the widest possible range of Christian denominations – this trend in evangelism
must be seen as something significant.
It must also be noted that ALPHA has also spawned multiple copy-cat courses –
denominational, or even local incarnations, which embrace the ALPHA discoverymode pedagogy. There has been a steady stream of such courses e.g. ‘The Life
Course’ (Baptist) and, ‘Christianity Explored’ (Evangelical) and ‘Discovering
Christianity’ (Hillsongs).
The development of these ‘niche’ courses undermines their cooperative evangelistic
potential, as they become less attractive to, or capable of use by, those outside of
their own tradition. They do nonetheless demonstrate the widespread
attractiveness of discovery-mode evangelism.

Moving on to consider the effects of evangelistic cooperation, Larsen considers that
such cooperation is beneficial in combatting the most common causes of division.
He reflects, ‘These movements of spirit by the Holy Spirit have been the solvents
whereby the passions for unity and evangelism have often overcome fractures
wrought by Theology, Order, Method and Personality’ (Larsen, p1). For Larsen,
theology, order, method and the cult of personality must be subservient to
evangelism. Considering the relationship between theology and evangelism, Larsen
reminds us that without certain basic truth claims, evangelism has no real purpose,
and theology can degrade into a form of ‘therapeutic mythology’. However, without
a necessary and driving evangelistic passion, theology can become an ‘obsessive
orthodoxy’ and can even mutate into something apostate and heretical (Larsen, p5).
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Similarly, Larsen notes that whilst order is vital for the healthy functioning of the
Church, it is a human creation and must be considered penultimate and provisional.
‘Order must serve Ardour, and not the reverse’ (Larsen, 2002, p8).

Responding to Larsen, Allison is of the opinion that Larsen’s point concerning
‘personality’, is the most significant. For Allison, there is an essential humility
required in evangelistic cooperation. If leaders are preoccupied with their ‘own’
ministries, methods and activities, any cooperation will be impossible or at best
marginal to their primary concern. Allison equates this decentring of self as a key
element in godliness, the absence of which is often a spiritual blockage to
evangelistic success. He quotes Mott,
Whenever I visit a field and find widespread unbelief and a dearth of
evangelistic efforts and fruits, I raise the question whether the secret does not
lie right here – the Christian workers through envy, jealousy, self-seeking,
profitless controversy, or lack of real sacrifice have failed to present a united
front (Mott, 1944, p13f cited in Allison, 2002, p3).

A further development which has fostered evangelistic cooperation has been the
change in the Catholic approach to evangelism by the separation of kerygmatic
gospel proclamation and catechesis. The kerygma is the proclamation of the basic
message of Jesus Christ – the first step in a process of evangelisation that finds its
completion in a commitment to Christ and an engagement with his church (See Paul
VI, 1975, p22f). This separation has opened up the door to Catholic cooperation not
only with Evangelicals but with other Christian groups who share the same basic
understanding of the kerygma.
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1.3

Is this Foundation Stable or Liable to Change?

All of the preparative movements, shifts and changes outlined above which have
taken place over the past 400 years have led to the current reality of evangelical
cooperation between Catholics and Evangelicals. However, the question naturally
arises - is such evangelistic cooperation merely a fleeting aberration that will quickly
disappear, or has a new stable state for evangelistic cooperation been established?

Such cooperation is at an early stage of development and, as such, has all the
inherent fragility of new life. The marginal and minority nature of the new examples
of cooperation must also be acknowledged.
However, it must be recognised that this new reality continues a direction and a
trend that has, as it has been demonstrated above, been present and gathering
momentum over a significant period of time (wherever one judges the exact start
point to be). And so it seems reasonable to conclude that this phenomenon will
continue, at least in the medium term.
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CHAPTER 2
Classifying the Various Types of Collaboration

In a previous work, I identified three different types of Christian unity as physical
unity, functional unity, and celebratory unity (Bjork and March, 2006, pp126ff). At
the highest end of the scale is physical unity, the full hierarchical union of different
churches. At the lowest, celebratory unity, referring to sporadic acts of joint
worship / celebration / witness; for example at the high festivals of the Christian
calendar, or as a united Christian response to major events. The mid-level,
functional unity, would here correspond to longer-term cooperative efforts in
witness and mission, of which evangelism could be one.

In similar fashion Reimer speaks of:
 Macro-Ecumenism

–

Interdenominational

cooperation

sponsored

by

parachurch organisation or the elite hierarchies;
 Mezzo (or Grassroots) Ecumenism – Congregations and individuals form
networks and coalitions for ministry activities
 Micro-Ecumenism – Ecumenism exists only in terms of personal attitudes and
behaviour (Reimer, 2004, p225).
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The Mezzo level of cooperation would here correspond to functional unity of the
previous model.

In contrast, Cedar expresses a more complex view on the nature of cooperative
relationships. Reflecting on real-life experience of cooperative evangelism in the
U.S.A., Cedar indicates that the Framework Model of the National Collaboration
Network corresponds well with his own experience as Chairman of the Mission
America Coalition (Cedar, 2002, p2). Within the Framework Model relationships are
understood as passing through five levels from Network through to Collaboration.

(Cedar, 2002, Appendix A)
FIGURE 1 National Collaboration Network, Framework Model, Community Based
Collaboration
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Following this model, relationships are first built and cooperative evangelism can
begin at the second or third level. Again, this would broadly correspond with the
Mezzo and Functional levels highlighted above.

However, it is clear that in certain cases – such as in the joint involvement of
Catholics and Evangelicals in the Billy Graham Crusades – it is the very act of coming
together for a specific act of combined evangelism that enables the building of
relationships. Thus in some cases evangelistic cooperation can be the fruit of prior
relationships, whilst in other cases it can be the catalyst towards building such
relationships.

For example, the Billy Graham Crusade in Portland, Oregon in 1992 (which saw the
highest ever attendance for crusade training) was an expression of a Christian
fraternity and trust which had been birthed in the three previous years through a
series of pastors’ prayer summits run by Dr Joe Aldrich (Huston, 2002, p7).
This pre-existing relationship of trust and fraternity enabled the participating
congregations to cooperate at a very deep level and the resulting crusade bore
much fruit. Huston reports that attendance at this crusade broke all records and
that 15,000 people responded to the gospel. He concludes, ‘The extraordinary
results can be attributed to the unity among the spiritual leadership of the
community. The crusade merely reaped what had been wonderfully sown several
years earlier’ (Huston, 2002, p8).
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The 2001 Billy Graham Crusade at Fresno, which set stadium records with 200,000
people attending over four nights, was similarly seen as reaping the fruit of a unified
prayer movement which had begun in 1991 (See Donoho, 2002).
Whilst social science would simply point to the mechanistic link between a united,
motivated team and a high probability of a successful outcome, Christians would
also want to highlight the spiritual dynamic at work in such moments. We would
want to highlight biblical texts such as Psalm 133, where fraternal unity is linked to
divine blessing. Similarly Jesus’ High Priestly Prayer in John 17 is also a key
affirmation that, in the divine economy, Christian unity is linked to evangelistic
success.

All the above indicate that a relationship of trust and fraternity is key to successful
evangelistic cooperation. At the very least there needs to be a disposition of openness and a desire to work together.

Miller, exploring real-life examples of functional level evangelistic cooperation, has
identified a hierarchical progression. He identifies the three following degrees;
1

Direct cooperative evangelism

2

Tools or techniques from one tradition used by the other.

3

Simple ‘openness’ towards each other and the possibilities of working

cooperatively. (See Miller 2006)
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Miller’s scale of cooperation corresponds with Cedar’s Framework Model, which
shows building of relationships as a first step. These relationships then permit the
borrowing of tools or techniques between the traditions. Once these techniques are
embedded in both traditions they then create a common space where cooperative
evangelism becomes possible.

2.1

Ground Rules for Cooperation

Whilst we have seen that complete theological agreement is not an absolute
necessity for evangelistic cooperation, we will now identify some underlying
principles and attitudes which are necessary in order for different Christian
communities to work together.

Drawing from Kinzer (1996) and his reflections on his own experience of
cooperation between different traditions, several principles stand out which must
undergird cross-traditional relationships:
1. The Principle of the Family Tie – We are one in Christ; this reality must be the
key factor underpinning all our efforts to work together.
2. The Principle of Denominational Obedience – For long-term success, the
temptation to run ahead of the limits set by our respective denominational
hierarchies must be resisted.
3. The Principal of Mutual Support – We should support each other in our
engagement with our respective churches i.e. the experience of evangelistic
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cooperation should strengthen our faithfulness to our own church home,
not diminish it.
4. The Principal of Potential Blessing – We adopt an attitude in which we hope
and expect to benefit from our relationship together.
5. The Principle of Culture Shock – We accept from the start that elements of
each other’s spirituality will have the potential to interest us, disturb us or,
offend us. We commit to handling these reactions sensitively.
6. The Principle of Agreed Authority – We use only those authorities shared by
all partners as the basis of our teaching, reflecting etc.
7. The Principle of the Honest Mistake – As we experience the reality of doctrinal
differences, we interpret our irreconcilable differences as honest mistakes a
Christian could make, rather than as deliberate distortions of the truth.

In order to establish a degree of comfort with the concept of interdenominational
cooperation, it is as important to state what cooperation is not, as well as to state
what it is. For Huston, cooperation is not an expression of total agreement –
theological or methodological - neither is it an expression of organisational or longterm union. It is, however, the expression of ‘a common desire to give witness to
Jesus Christ’ (Huston, 2002, p6).
This common witness is, of necessity, limited to the core elements of Christian
belief, those which can be affirmed across the widest denominational spectrum. As
an example of this we can consider D.L. Moody, who, in the final third of the
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nineteenth century, was a pioneer in establishing cooperative ventures for
evangelism and Christian education in the U.S.A.
In his evangelistic proclamation, ‘Moody intentionally kept his preaching simple and
focused it resolutely on the free offer of God’s grace in Jesus Christ’ (Noll, 2002,
p12). Moody’s adoption of a basic or ‘mere’ Christianity acceptable to the broadest
possible spectrum of Christian churches enabled him to create the largest possible
grouping of interdenominational cooperation for his ministry. Whilst Evangelical
cooperation with Roman Catholics was impossible at the time, still Moody’s attitude
enabled him to enjoy, ‘better relationships with Roman Catholics than all but a very
few public Protestants of his era’ (Noll, 2002, p13)

To conclude, we have seen that unity is capable of differentiation, has many levels
and develops over time. We have also noted that some contemporary forms of
cooperative evangelism require only a rather basic and pragmatic level of unity
between partners. Such minimal unity can be a solid basis for cooperation so long
as healthy attitudes and reasonable expectations are maintained, and the
presented gospel message is limited to core shared elements of belief.
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CHAPTER 3
Is Cooperation Valid?
In general terms it is clear that cooperation is at the heart of the activity of God in
the World. Chan reminds us that the cooperative nature of the Trinity is crucial to
our own understanding of our calling as Christians (Chan, 2002, p5). As a trinity of
persons, all that God does and is, is an act of cooperation. Rublev’s famous icon
painted in 1410 is an expression of this divine cooperation in mission.

FIGURE 2 – The Hospitality of Abraham – Andrei Rublev (1410) (Modern Copy)
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In this icon we see the three travellers of Genesis 18 who met with Abraham. This
mysterious group, seemingly a divine and angelic manifestation, has been chosen
by Rublev as a representation of the Trinity. From the left, Father, Son and Spirit are
presented under this image of the three travellers.
We see the three persons dressed for journeying, each with their walking staff. This
representation indicates that God is on a mission to the world. We also note a
circular gaze passing from one to the other, showing the eternal communion and
inter-penetration (perichoresis) that exists within the Godhead.
The mission of God is also represented graphically as the three bodies together
form the shape of the Eucharistic chalice - with the small chalice on the table taking
centre place within this larger chalice (Williams, 2003, p44ff). Thus Father, Son and
Spirit are graphically represented as exhibiting a perfect divine cooperation in the
plan of salvation, ‘..the Gospel as the actualization of his redemptive plan in history
is the collaborative activity of Father, Son and Spirit’ (Chan, 2002, p5).

All Christians are invited to share in the divine nature (2 Peter 1v4), one aspect of
which must be cooperation in mission as illustrated by Rublev. Whilst at a primary
level this can be expressed in the local church setting – individual Christians coming
together to cooperate in mission - it is inherent that a more universal expression is
also intended. Chan puts it well, ‘When different expressions of the one universal
Church of Christ collaborate in proclaiming Christ … they are evangelizing in a
manner consonant with the modus operandi of the triune God’ (ibid., p6).
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The 1952 Lund meeting of the World Council of Churches Faith and Order
committee well expressed this conviction in its famous principle, ‘Ecclesiastically
separated Christians should not try to do separately what their consciences allow
them to do together’ (cited in Packer, 1996, p149). This principle was subsequently
taken as the motivating force for the ground-breaking ‘Evangelicals and Catholics
Together: The Christian Mission in the Third Millennium’ statement released on 29th
March 1994 (cited in Colson & Neuhaus, 1996, pxv). Here leading figures of both the
Evangelical and the Roman Catholic traditions launched a call for a new cooperation
in the mission of the Church.
This statement has led to many local initiatives for cooperation e.g. ‘Evangelicals
and Catholics Together in Ireland’. In their reprise of the ECT statement they call for
Christians of Protestant, Roman Catholic, Pentecostal and New Church traditions to
build friendships together, ‘…so that together we may more clearly witness to Him
our only Saviour and Lord’ (Evangelicals and Catholics Together in Ireland, 1998,
p1). Thus it is clear that a concern for mission is the driving force behind the move
towards unity.

3.1

How Do We Assess Validity?

If it is accepted that cooperation in mission is an aspect of sharing in the divine
nature, what forms of cooperation are valid? How does one analyse and assess the
validity of any concrete proposal for cooperative evangelism?

52

Perhaps the most common method of assessing validity is through the examination
of the theological beliefs of potential partners - to what degree are their beliefs in
harmony?
Such a process of assessing validity through theological examination took place
following the ECT statement referred to earlier. Although the Catholic signatories of
the ECT statement received little criticism from within their own community, the
Evangelicals all came under ‘relentless attack’ (Anderson, 1995, p1). Well-known
figures in US Evangelicalism such as John Ankerberg, D. James Kennedy, John
McArthur and R. C. Sproul launched sustained public attacks on them, accusing
them of ‘selling out the Gospel to Rome’ (ibid.). For these Evangelical Christians,
cooperation in evangelism with Catholics was considered invalid, tantamount to an
abandonment of the gospel.
This illustrates the complexity intrinsic to the theological assessment of validity.
How should we address instances theological disagreement? Larsen proposes that a
relative prioritising of theological elements might serve to reduce such instances.
He draws our attention to Acts 15, Gentile and Jewish Christians were able to
establish the validity of Paul’s mission approach by making a clear distinction
between the peripheral and the central elements of Christian faith. The peripheral
elements were allowable of difference, whilst the central were not.
Clearly the practical challenge is where to place the line between the ‘central’ and
‘peripheral’ elements. Whilst It is unlikely that we will never achieve universal
agreement on this, an agreed set of basics around which at least the majority of
Christian traditions can unite, does seem now to be within our grasp. It seems
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increasingly likely that we can develop joint statements of essential beliefs which
can serve to validate cooperative evangelistic effort.

As an example of this movement towards an agreed set of basics, let us consider
the effects of Vatican II within the Roman Catholic Church. This Council was groundbreaking in bringing many Evangelical theological distinctives to the centre of
Catholic thinking. This is expressed in such ideas as the promotion of personal Bible
reading, a new concern for Evangelism (or re-Evangelism), and the embracing of the
Charismatic movement etc.
Another concrete expression of this sympathy with Evangelical theological core
beliefs is the acceptance of the strongly evangelical ALPHA course for use in the
Catholic Church. This sympathy is also expressed in Catholic involvement in the
ALPHA organisation - French and Spanish ALPHA staff are drawn from both
Evangelical and Catholic traditions.
This trend towards theological agreement over the central elements of Christian
faith is probably still a minority one, but it is expressed at the highest level within
the Roman Catholic Church and seems to be growing in influence. As an example of
this we can cite the planned Synod on the New Evangelisation scheduled for 7-28th
October 2012, which will have a strong ALPHA representation. A simple reading of
the proposed content of this synod shows that many key Evangelical distinctives are
now taking centre stage in Catholic thinking:
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FIGURE 3 – Lineamenta for the Synod on the New Evangelization.
(Eterović, 2011)
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Whilst such reductive statements of belief can serve to validate cooperation it is
also clear that they have a down-side. A core essentials statement does not have
the capacity to defend against all possible errors in faith or practise – something we
see illustrated in the increasingly long and complex creedal statements of the Early
Church. Wainwright reminds us that the creeds are, ‘Faith saying as well as it can
what it needs to say. It is not entering into more details than are required to
prevent grave error’ (Wainwright, 1980, p191). In uniting around a core essentials
statement of belief, we accept working with Christians whose beliefs and practices
may be at odds with our own. However, this is often the case even within a single
denomination. Wainwright cites Lash who ‘showed that creedal unanimity and
theological pluriformity has historically existed within a denomination’ and who
proposed ‘that this twofold principle be extended to relations between the
denominations’ (1973, cited in Wainwright, 1980, p191).

As a rider to this theological approach to the assessment of validity, Church history
points out that there is danger in a singular focus on theology and it reminds us that
practice also needs to be considered. The Puritan and Pietist renewal movements
were a reaction to the unhealthy condition of the Protestant Churches of the time.
Whilst these churches embraced orthodoxies which espoused great Biblical truth,
these orthodoxies were largely failing to lead to transformed lives. In the revival
movements which rose up to counteract this ‘dead’ orthodoxy, theology was
subordinated to the concern for personal and corporate piety.
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However, Larsen reminds us that this subordination bore mixed fruit, as Puritanism
and Pietism also gave birth to Unitarianism and Subjectivism (Larsen, 2002, p3). He
quotes Chesterton’s famous line ‘The inner light too often leads into outer
darkness’ (cited in Larsen, 2002, p3).
We see, therefore, that neither theology on its own, nor mission alone will suffice as
a test for validity. Larsen’s proposes a circular approach in which mission stimulates
theology which in turn informs mission.
In such an interplay of theology and practice, Miller reminds us that field realities
often run ahead of theory. He wonders if the current cooperation between
Evangelicals and Catholics is of the same order as the situation in Acts 15 where
activities on the ground were developing a more inclusive approach to evangelism,
bringing Gentiles within its orbit. The Jewish Church hierarchy in Jerusalem came
together to hear about this, and to reflect theologically on what Paul was doing
amongst the Gentiles. Finally accepting that Paul’s ministry was valid theologically,
they then developed a framework and some basic ground-rules that would work to
preserve the unity of the Church (Miller, 2006, p241ff).
In the light of field realities running ahead of theory, Miller suggests that a missionactivist, as opposed to a theological-theorist, perspective is the most useful for
assessing the validity of cooperative evangelistic activity. From this perspective, the
vital question would not be whether the theological basis for cooperative action
was wholly biblical, but sufficiently biblical (Miller, 2006, p216). This simple change
in view-point could enable a wider scope for assessing the validity of cooperation.
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Miller also promotes the idea of an analysis of validity that is retrospective. This
activist-oriented analysis looks at the fruit of any combined evangelistic ministry
(the lives touched by this ministry) and tries to assess whether these people have
experienced a genuine conversion (ibid., p215).

It is clear that two opposing dangers exist. Without clear theology, evangelism has
no real purpose – and simply morphs into a ‘therapeutic mythology’ (Larsen, 2002,
p5). At the other extreme, an obsessive orthodoxy can cause us to lose the passion
for cooperative mission.

In conclusion we can state that no simple test exists to determine the validity of any
singular instance of cooperative evangelistic effort, rather a multi-faceted approach
is required. We have further seen that cooperative evangelism has the most
likelihood of being validated when the validating process;
1. Prioritises central theological concerns.
2. Understands praxis as often functioning as a driver of theological
advances.
3. Accepts that ultimately it is only in retrospect that validity is most clearly
proven.
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3.2

Issues of Soteriology

Stepping back from the process of assessment and looking now at the key
considerations within that process, it is clear that paramount must be the issue of
salvation. Is salvation equally accessible within the Evangelical and Catholic
traditions? Put simply, if salvation is not considered to be accessible within a
tradition, then there is no point in joint evangelistic activity with that tradition.

Examples such as that cited above, of the critics of the Evangelical signatories of the
ECT statement, show that for many Evangelicals there still remains a large question
mark over the accessibility of salvation within the Catholic tradition. Such
reactionary elements exist too within the Catholic tradition. However there is a
general move towards a more optimistic view concerning the accessibility of
salvation being evidenced within Christendom. The popularity of Bell’s recent book
‘Love Wins’ is a key example that at least some Evangelicals are open to the idea
that salvation may be more widely accessible than has been traditionally thought
(See Bell, 2011).

Whilst the accessibility of salvation within World Religions is a much broader
question than its relative accessibility within Catholic and Evangelical traditions,
nonetheless the two questions impinge upon each other. Knitter outlines the
development in theological thinking about the relationship of the different religions
from Replacement, to Fulfilment, to Mutuality, to Acceptance (See Knitter, 2009).
Certainly the pluralism, or religious relativism, of Hick and Knitter is a step too far
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for many – e.g. D’Costa, an Indian Roman Catholic (D’Costa, 2009). However, an
intermediate position that accepts the possibility of salvation being available
outside of specific Christian commitment is now being embraced by many who
would call themselves Evangelical e.g. the accessibilism proposed by the Reformed
theologian Tiessen (2004).

From the Catholic side, Vatican II was a water-shed moment in relations with the
other Christian traditions, when it affirmed the possibility of salvation within these
traditions. The conciliar document Lumen Gentium, speaking of Christians who are
separated from the Catholic Church yet who honour sacred scripture, hold a
Trinitarian belief and have received a Christian baptism, states, ‘these Christians are
indeed in some real way joined to us in the Holy Spirit for, by his gifts and graces his
sanctifying power is also active in them’ (cited in Flannery, 1975, p367).

Thus we can see a very real progression in soteriological thinking is now taking place
within the Christian world. For the first time since the Reformation, there are
groups (perhaps as yet minority elements) within the Evangelical and Catholic
traditions who are acknowledging the possibility of salvation within each other’s
tradition. This key change is a necessary precursor to cooperative evangelistic
activity.
Of course the issue of salvation is much broader than simply a question of one’s
eternal destiny, it is also about how one lives as a disciple of Christ in this life. This
however is not an issue which inherently divides Evangelicals and Catholics. The
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conversion of life so important to Evangelicals has also been a key element of many
expressions of Catholicism down through the ages. One key example of this is seen
in the writings of the C16th French Roman Catholic Bishop, St François de Sales
(Toon, 1988).
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CHAPTER 4
What Forms do Cooperative Ventures Take ?
In this chapter we will describe some of the various forms of evangelistic
cooperation between Evangelicals and Catholics. We will begin with the work of
pioneering approaches developed by individuals, and move on to consider models
and methodologies that have found use as tools for cooperative evangelism.

4.1

The Different Examples of Cooperation

In our exploration of cooperative evangelism, the following examples have been
chosen as they are considered to reflect some of the most significant examples of
the new ways in which Evangelicals and Catholics are working together.

4.1.1 Individuals Working Across Boundaries
We will begin by first exploring the work of individuals. Social theory teaches that it
is the from the margins that change comes to groups. ‘Marginal people have a
significant contribution to make to any group. In a sense they are prophets that
speak from outside’ (Hiebert, 1985, p230). Thus it is often liminal individuals who
first posit new ideas and develop new ways of working.
62

Following this sociological insight it is unsurprising that it is most often individual
pioneers who are the ones blazing new trails in cooperative mission. Such trails may
or may not be adopted (as they stand or in a modified form) by those within the
mainstream of their particular tradition.

4.1.1.1 Dr David and Diane Bjork - France
David Bjork, an ordained minister of the Missionary Church (an American
Evangelical denomination of Mennonite origin) ministered with his wife Diane in
France between 1975 and 2009. Their approach to mission and the story of how
they came to develop this unique approach are detailed in Bjork’s 1997 book - the
title of which resumes the essential basis of the approach ‘Unfamiliar Paths – The
challenge of recognizing the work of Christ in strange clothing’ (Bjork, 1997).

Following a ‘Damascus Road’ experience in 1981, Bjork came to recognize that God
was still at work within the French Catholic church. This was a shocking revelation
for him as a conservative American Evangelical and caused him to have to rethink
many of his presuppositions.
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When God broke into my life and showed me that He has sons and daughters
in the Roman Catholic Church in France, it was as though He had set off a
bomb in my life. Up to that point my church-planting mission in France made
sense. As long as I could assume either that the church did not exist in France,
or that if it did exist, it was so weakened and compromised by its history that
it should be replaced, my mission was clear (Bjork, 1997, p6).

In response to this new insight, Bjork began a two year period of reflection which
included weekly dialogue with a parish priest and ultimately brought him to the
point where he was able to view the French Catholic Church as a work of Christ. This
led him to completely re-think his mission strategy.
He came to the conclusion that the best way he could call French men and women
into a saving and transforming relationship with Christ was by calling them back to
the church with which they already felt a cultural bond – the French Catholic
Church.
He therefore went on to develop a model that would enable Evangelical mission
practitioners to engage in grass-roots cooperation with the Catholic Church (and by
extension to all State churches in Europe) for the purpose of promoting evangelism
and discipleship within those churches.
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(Bjork, 1997, p61)
Figure 4 – Analytical Model of Incarnational Ministry

In the above figure Bjork illustrates his mission approach (indicated as point B) in
contradistinction to the traditional Evangelical mission approach in France
(indicated as point A). The diagram shows that Bjork’s model is one which
emphasises the kingdom of God over the institutional church. It is also an approach
that is focussed on the sharing of the gospel and of discipleship through long-term
relationships rather than through formal ministry ‘events’ e.g. evangelistic
meetings, open-air preaching, door-to-door evangelism etc.

Bjork sees incarnational service as a key foundation for ministry - incarnational
service directed both to the individuals one is trying to evangelize and also to the
local parish within which one lives and works. Bjork believes that incarnating the
love of Christ in the offer of service builds relationships and creates open doors,
both

for

gospel

proclamation

(in

the

case

of

individuals)

and

for
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evangelistic/discipleship cooperation (in the case of parishes). The name chosen for
his support organisation ‘Servant of Servants Foundation’ encapsulates this vision of
offering oneself as a servant to the servants of God.
Following this ministry paradigm, the Bjorks offer to serve in whatever capacity the
individual or the parish is willing to accept their help. This often starts out at the
level of practical works of service.

In his time of ministry in France operating under this incarnational service paradigm
(1984-2009), Bjork cites over 200 people – all nominal Catholics – that he has led to
embrace the Lordship of Christ over their lives. Bjork adds, ‘To my knowledge no
one has left the Catholic Church because of my involvement in their life’ (Bjork,
1997, p67). On the contrary, Bjork states that many of them have become leaders
within their Catholic parishes (ibid.).

In terms of incarnational ministry to the parishes themselves, once sufficient mutual
understanding and trust have been developed, the Bjorks have seen themselves
invited to be involved in such diverse ministry activities as youth work, marriage
preparation, evangelism and discipleship ministries, preaching etc.

The Bjorks’ first attempt at collaborative work was in Caen, when David was leader
of a Navigators team of missionaries. They were successful in building relationships
of trust with their parish and found many opportunities for cooperative evangelism.
Ultimately David was invited to volunteer-teach religious education classes at a
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local Catholic collège (11-14 year olds). Over six years the popularity of these
biblically-based classes grew and grew until finally 65 students took this elective
course. Many of these students also attended David’s Bible-and-Fun group which
was held nearby (Miller, 2010, p148).

Subsequent to this involvement, David was asked to join the school’s Pastoral
Committee. One of the most important functions of this committee was the
ministry of preparing young Catholics to receive the sacrament of Confirmation.
This was a significant ministry with up to 300 young people attending weekly (ibid.).

Following a relocation of their ministry to a Catholic parish in Dijon (L’Eglise de la
Visitation, Chevigny Saint Sauveur) the Bjorks were responsible for the
implementation of the ALPHA course. They shared the responsibility for the
teaching and organisation of this evangelistic course with the parish priest and
successfully built an ALPHA team which continues this work within the parish to this
day.
The evangelistic success of ALPHA led them to work with the parish priest to
develop an adult fellowship group in order to enable converts to continue to grow
in their faith and to take their place in the life of the parish. This fellowship group
meets before mass on Sunday mornings. Attendees first share breakfast –
continuing the ALPHA- style convivial atmosphere – then there is a time of teaching,
discussion and prayer based upon the Scripture readings of the day’s liturgy. The
group then attends the mass together.
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The Bjorks have also been able to develop links with the diocesan hierarchy. David
developed a personal friendship with Archbishop Roland Minnerath and was invited
to have input into diocesan strategy. He was invited by the Archbishop to be a part
of a ‘think tank’ which met five times through 2007/8. This was created in order to
help the Archbishop develop a diocesan ten-year strategy for evangelism and
pastoral care (Miller, 2010, p152). David was the only non-Catholic invited to join
that committee and was tasked with helping to bring evangelism onto the diocesan
agenda.
Indeed, the Archbishop’s appreciation of the strengths of Evangelicalism was made
clear in his introductory speech at a diocesan training day ‘Ecclesia 21’ held in Dijon
on 27th February 2010. In this key-note speech, the Archbishop sought to present
the realities of the contemporary religious situation in France. He shared that
Catholic numbers are in continual decline and that the situation threatens the longterm survival of the Catholic Church in France – at least in its present form. In
explaining this reality he stated that some of the Catholics who were leaving the
church were doing so because they found Evangelicalism more attractive;

One finds here human-sized communities when everyone knows each other,
welcomes each other, helps each other. The faith is lived out simply. One is
not burdened down by the weight of the past. One is not tied to a past that
cumbersome. Some say that the Evangelical fellowships are more in tune with
the psychology of contemporary man (Minnerath, 2010 – My translation).

Thus in seeking David’s input into the diocesan strategy it is clear that it is these
elements - a simple kerygmatic gospel proclamation, the creation of genuine
fellowship groups - the Archbishop seeks to promote within the diocese.
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4.1.1.2 Stephen and Sharon March - France
As an addendum to this description of the Bjorks cooperative evangelistic work I
include a brief summary of my own experience.

In 2000 the Bjorks invited my wife and I to come to France and to be partners with
them in this type of cooperative mission activity. We settled in a rural parish
(L’Eglise de Saint Germain in Vitteaux) some 40km distant from their Dijon parish.
Following the Bjork’s model we began with the offer of practical service to our local
parish. When we arrived the church had no musician; my wife was asked to become
the church pianist and to also lead the choir. With my electronics background I was
soon asked to operate and maintain the sound system. I also helped out with the
church cleaning.
As relationships grew the priest invited us to run Lenten and Advent prayer groups
and also Bible study groups in the parish – events which he attended as a
participant.
A subsequent priest invited my wife to serve as a catechist for children. In 2008 I
was asked to help run a group being set up for adult ‘re-beginners’ – a recent
phenomenon in France where people who have lost contact with the Church in
their youth come back in later life seeking to explore the Christian faith and to find
their way back into the Church.
As relationships deepened, I was asked to serve as the Parish accountant. The most
recent development has been for me to be made a member of the Equipe
d’Animation Paroissiale (the French Catholic equivalent of the Anglican PCC), where
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my specific responsibilities are to promote evangelism, discipleship and ecumenism
within the parish (see appendix).

In the past year we have also been invited to be part of a team launching the first
two ALPHA courses in our priest’ other parish of Sombernon. These are the first
ALPHA courses in our region (Burgundy). In France, ALPHA is still mostly centred on
Paris. In fact these ALPHA courses are the first evangelistic activity undertaken in
these two parishes for a generation. We have shared in the teaching and organising
of these courses and have seen a total of 14 guests complete them.

We also promote ecumenical relationships in a variety of ways. We have run
Christmas Carol services in English which were successful in drawing together British
ex-pats (mostly non-practicing Anglicans) and local French Catholics. I was also able
to broker the first-ever meeting between a group of local Protestants and our
Catholic parish. This was during the 2011 Week of Prayer for Christian Unity and
was the first such event in our area. I spoke at this event and also at two events
during unity week 2012, at which numbers were double those of 2011.

I have also been invited to preach several times at the Sunday Mass in both of our
priest’s parishes.
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4.1.1.3 Mat and Eluned Phipps - Spain
British Evangelical missionaries originally with WEC, Mat and Eluned serve in
Madrid, Spain. Mat tells of how, during his theological studies at All Nations College,
he was challenged by an off-the-cuff remark by David Bosch stating his opinion that,
‘the Protestant Reformation might have been the long overdue contextualisation of
the gospel for North European / Germanic people’ (Phipps, personal email, 19th
October 2011).
This remark led Mat and Eluned to reflect on what it might mean for mission in
Spain? Was the largely failed and failing evangelistic activity in Spain due to its
trying to introduce an expression of Christian faith that was inappropriately
contextualised for a Spanish, Catholic context? Their conclusion was that, ‘there
was potentially much to be gained by preaching the gospel in terms consistent with
Catholicism rather than in its foreign-looking evangelical guise’ (ibid.).
They felt that the best approach was for Mat to enrol for theological study at the
Archdiocesan faculty in Madrid. In the first instance this was simply in order to
make contacts, to be an ecumenical witness, and to assess the possibility of
cooperative work.

Mat describes the results of this time of research and reflection on the
contemporary Spanish situation as follows;
-in former Catholic countries it is particularly clear that the Church has lost its
sense of “kerygma” and is unable to engage effectively with the man on the
street using appropriate means and messages. This is definitely something
Evangelicals can contribute – and if they choose to do so alongside their
Catholic brethren, then their testimony is all the more powerful for it being a
united one. (Phips, 2011).
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Responding to this opportunity, the Phips worked to develop contacts and to build
relationships. This led to contact with the local Anglican chaplain in Madrid and the
national ALPHA coordinator in Spain, a Catholic. Subsequently these relationships
led to them being invited to run an ALPHA course in a Catholic school and to run an
ALPHA weekend for another group. Mat thinks that it is highly likely that this is just
the beginning of a significant involvement in cooperative evangelism using the
ALPHA tool (Phipps, personal email, 19th October 2011).
They also meet regularly with mixed (often majority Catholic) house groups and are
exploring potential options for further joint work, e.g. they will make an Ignatian
retreat and also visit some monastic communities this year.

4.1.1.4 Bruce Clewitt - Austria
In 1971, Clewitt a 17 year old Presbyterian, joined YWAM in Austria (Miller, 2010,
p71). Sensing a call to Austria in 1972, Clewitt sought to discover what form this call
should take. In 1976 he met with a Catholic Priest and monk, Father Athanas
Recheis, of the ancient Benedictine monastery of Seckau outside Graz. Fr Recheis, a
local leader in the Catholic Charismatic renewal, had a profound effect on Clewitt
(ibid., p77), finally causing him to re-think his negative estimation of Catholicism
and to realise that it rested on misconception and exaggeration. After a year of
prayerful study, Clewitt felt able to accept that Evangelical-Catholic cooperation in
evangelism might be possible (ibid.).
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Arriving in Austria in 1978, Clewitt created a YWAM base with three others in

Reichenau. He expressed his goal as being to, ‘challenge Catholics to renew their
baptismal vows through a fresh commitment to Christ’ (ibid., p81).
Although his initial intention was to work in Protestant circles as well as with
Catholics, he discovered that the Austrian Protestant denominations were wary of
YWAM involvement. Their Charismatic spirituality and foreign staffers were not
appreciated by the mostly conservative Austrian Protestant congregations. Thus he
began to focus on activities with Catholic parishes which, following a Charismatic
Renewal movement, were very open to working with fellow Charismatics (ibid.,
p82) .

In 1992 Clewitt set up Kerygma Teams, a YWAM ministry with a particular focus on
the Catholic world. The goal of this venture was to broaden the Austrian experience
and to look for opportunities world-wide to develop similar cooperative ministries.
The Kerygma Teams’ approach has been very successful and their website states
that there are now ministries established in Australia, Austria, Belgium, Ghana,
India, Ireland, Slovakia, U.S.A, and Uganda (Anon, 2011, Who we are).

Cassius Soares, the YWAM West-Central Regional Leader of Kerygma Teams, based
in Pune, India, describes their goals as follows,
to be agents of reconciliation between Catholic and other Christian believers,
to train Christians to work in Catholic settings, to provide opportunities for
Catholics and other Christians to work together to reach the unreached and
transform society (Soares, personal email, 3rd December 2011)
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He goes on to describe the Kerygma Team in India as comprising 40 long-term staff
and being a 50/50 mix of Catholics and Evangelicals.

Soares also informed me of a Kerygma Network that is being set up. This network is
to be a meeting point for a broader coalition of those interested in the type of
cooperative evangelism undertaken by Kerygma Teams. This is an interesting
development as it could serve as a forum for disseminating this new approach and
envisioning other groups.

4.1.2 Examples of Hybrid Models/Methodologies/Organisations
In this section we will consider some evangelistic tools and organisations that have,
wittingly or unwittingly, become a locus for cooperative evangelism. It is very
difficult to separate the two. Both these tools and their supporting organisational
structures can become shared elements which naturally create zones of contact
between different Christian traditions. These zones can blur boundaries and
ultimately become bridges allowing the flow of both ideas and individuals across
the traditions.

4.1.2.1 Tres Días
Whilst it is most common to find evangelistic tools from the Protestant side finding
usage in the Catholic world, Tres Días is interesting in that it shows that there is also
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movement in the opposite direction. This evangelistic/discipleship tool is the
Protestant version of a Spanish Catholic course Cursillo Christianadad (lit. ‘a short
course in Christianity’).

The Spanish origins of the movement date from the 1940’s. In Spain at this time, the
social and political context was strongly anti-clerical and anti-Christian. This
situation provoked a response from the church which sought to call young people to
authentic Christian faith (McPeak, 1990). This response took the form of
preparative Cursillos (short courses), intended to prepare young people for a
spiritual pilgrimage to Compostella – an event that finally took place in 1948 and
involved 70,000 young pilgrims from all over Spain and from South America (ibid.).
Bishop Juan Hervas and Eduardo Bonin are the two individuals who were principally
responsible for the development of the Cursillo movement. Its evangelistic
approach is succinctly summed up as, ‘Make a friend, be a friend, and bring our
friend to Christ’ (Ibid.). Spanish airmen brought Cursillo to the U.S.A. in 1957. At first
it was confined to the Spanish-speaking, Catholic community.

The driving force behind the origin of Tres Días, is David McManigal. He is a deacon
of the Reformed Church in the U.S.A. and in 1971 he was invited by a Catholic friend
to participate in a men’s Cursillo weekend (he was the only Protestant present). He
found the experience life-changing and described it as a ‘marvellous spiritual
journey’ (McManigal, 2007, p1). He returned from the weekend fired with a vision
to see a version of this retreat program that would be more suited to Protestants.
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McManigal found opposition to his repeated requests for this movement to be
opened up to non-Catholics. The U.S. Anglophone Cursillo hierarchy was nervous
about how the over-seeing Spanish Cursillo Council would react to the involvement
of Protestants in the movement. After a year they eventually gave McManigal
permission to access the Cursillo community and materials so long as he did not use
the Cursillo name or involve the Council directly (ibid.). This permission led to a
process of Protestant contextualisation of the materials and the adoption of the
name Tres Días (lit. ‘Three Days’).
The official website of the Tres Días movement states its goal as, ‘to bring Christians
to a closer, more personal walk with their Lord Jesus Christ and to encourage them
to Christian leadership and Apostolic Action in their environments’ (Anon. 2006, The
Essentials of Tres Días). The movement addresses itself to those who would already
claim Christian identity, but for whom this may be merely cultural and not indicative
of a personal living faith in Christ.
Given the small number of Protestants who had attended a Cursillo in the US in
1972, many of the team members for the first Tres Días weekend had to be drawn
from the pool of Catholic Cursillo attendees. Thus, although it was intended as a
purely Protestant version of the methodology, it became, of necessity, an example
of cooperative evangelism; Catholics and Evangelicals were working together to
help men come to faith in Christ and to support them in a life of Christian
discipleship.
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The Tres Días movement has developed throughout the USA (as of 18/01/11 there
are 35 USA centres currently listed on their website) and there are also national
Tres Días organisations in Canada, Cuba, Denmark, Germany, Ireland, Russia, South
Korea, Taiwan, Ukraine, and the U.K. (Anon., ‘Tres Días communities’, 2011).

4.1.2.2 ALPHA
By any measure, the success of the ALPHA course has been extraordinary. This is
particularly striking in view of the context of continually falling church attendance in
Europe. Developed in the early 90’s by the Anglican parish church of Holy Trinity
Brompton, London, this course has exploded from 9 courses running in 1992 to
54,177 in 2010. ALPHA is currently being run in 166 countries and 112 languages.
The ALPHA organisation’s 2010 figures show that over 16 million people are
estimated to have attended an ALPHA course to this date (Anon., ‘Facts and Figures
– The Spread of ALPHA’, 2010).

In view of the success of ALPHA, it is perhaps not surprising that other Christian
denominations have taken a close look at this Anglican evangelistic tool. The
Catholic Church and the Orthodox Church have both approved ALPHA as a useful
tool for parish-based evangelism. Father Raniero Cantalamessa, the Preacher to the
Papal Household speaking of the need for a new evangelisation, expresses his
approval of ALPHA,
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This is the reason why I look with interest and appreciation to the Alpha
Course. It seems to me that it answers precisely to this need of ours. The very
name shows this. It is not called “Alpha and Omega course” (as Revelation 1, 8
might have suggested) but simply “Alpha Course”, because it doesn’t claim to
lead people from beginning to end in faith; only to help them get acquainted
with it, to foster a personal encounter with Jesus, leaving it to other Church
departments to develop the newly rekindled faith. (Cantalamessa, 2005)

The Catholic ALPHA website in the USA answers objections that ALPHA is not
sufficiently Catholic by reminding Catholics that, ‘The Vatican invited Alpha to
World Youth Day at Cologne, Germany in 2005 and then in Sydney, Australia in
2008, and hierarchical leaders from around the world have endorsed Alpha.’
(ALPHAUSA, 2009). This shows clearly the high-level support for the use of ALPHA
within the Catholic hierarchy.

In terms of cooperative evangelism ALPHA is highly significant as it is perhaps the
most common example of Evangelicals and Catholics working together at a local
level. Furthermore, the Phipps ministry in Spain, that of the Bjorks and our own
work here in France, are all examples of how ALPHA can be used in cooperative
evangelism.

ALPHA is also significant in that it creates not only local but national level meeting
points for Christians from Catholic and Evangelical traditions, as all ALPHA national
training courses are done ecumenically. Furthermore, the ALPHA national
organisations are invariably ecumenical in their make-up. Thus ALPHA facilitates
contact between both laity and leaders from the different traditions and is a
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catalyst for the lowering of barriers and the development of future areas of
cooperative mission.

4.1.2.3 Emmaus Journey
This organisation describes itself as, ‘a national Catholic evangelisation and
discipleship ministry of The Navigators’ (Cleveland, 2011). It is in effect a
development of the Navigators’ approach contextualised for use in a Catholic
setting. This ministry was created by Rich Cleveland in Colorado Springs.

Emmaus Journey cites its goal as, ‘To bring about in all Catholics such an enthusiasm
for their faith that, in living their faith in Jesus, they freely share it with others’
(Anon., ‘About Emmaus Journey’, 2011).
Emmaus Journey operates through both full-time staff and volunteers who provide
‘high quality, thoroughly Catholic, practical small-group bible study materials,
evangelism and discipleship resources’ (ibid.). It is through these small groups that
people are brought to conversion to Christ, led on in discipleship and are trained for
personal evangelism.

Emmaus Journey is not a cooperative venture between Evangelicals and Catholics,
but rather a Catholic re-working of an Evangelical ministry. However it is briefly
cited here because it is a clear example of the felt need in Catholic circles for
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Evangelical type ministries, a felt need that creates openings and opportunities for
cooperative ventures.

4.1.3 Evaluation
The above are only a few of the many examples of cooperative evangelistic work
between Catholics and Evangelicals. Many others spring to mind - the Billy Graham
Organisation, Promise Keepers, Taizé, for example. Those selected for consideration
in this chapter are the ones most focussed on evangelism rather than on
discipleship, ecumenism or social action.
All of these examples are very new; most of them have only been in existence for a
few decades, and all of them are still growing and developing. What their final form
or extent will be is as yet unknown.
The very fact that such ministries have come into existence and have been able to
not only survive, but thrive, shows that something radical has changed within
Christendom.

80

CHAPTER 5
Tensions in Cooperative Evangelism

Given the radical nature of cooperative evangelistic activity between Evangelicals
and Catholics, it is not surprising that practitioners often face many challenges.
Reprising the examples of cooperative evangelism described in the previous chapter
we will now outline some of the tensions these practitioners have faced in their
respective ministries.

The Bjorks’ first attempt at cooperative evangelistic ministry in Caen was brought to
an abrupt halt when some Catholic parents complained to the Bishop. They were
uncomfortable that a Protestant minister was teaching religious education to
Catholic children in a Catholic school.
The Bishop responded to their complaints by imposing a two year moratorium on
the Bjorks’ work – both at the school and in the parish. David includes copies of the
correspondence between himself and the Bishop at this time (July 1992) as an
appendix to his ‘Unfamiliar Paths’ book (Bjork, 1997). This correspondence reveals
that the moratorium was intended to allow a process of evaluation and
discernment regarding the Bjorks’ ministry to take place.
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This event led to a long period of reflection for the Bjorks, and during this time
David embarked on an academic program of study to enable him to develop a
better perspective on his ministry (Miller, 2010, p149).

There were also problems between the Bjorks and their Evangelical sending
organisation. Following their radical shift from church-planting evangelists to
cooperative evangelists, there was growing discomfort within the Missions Board of
their sending church. This discomfort eventually became critical around 1990 and
the Missions Board of the Missionary Church met in a series of meetings. These
meetings were not only to decide whether to allow the Bjorks to continue as
missionaries in France but also to consider whether to rescind David’s ordination as
a minister of the Missionary Church.
After a final six-hour meeting it was decided to allow the Bjorks to continue as
missionaries and to maintain David’s ordained status (Bjork, 1997, p113). However,
the Bjorks ultimately left the Missionary Church’s World Partners organisation and
set up their own Servant of Servants Foundation. They also relocated their ministry
from Caen to a new town in France - Dijon (ibid., p150). In this city they found an
Archbishop who was very open and affirming of their ministry, and they worked
here very successfully for a period of around 10 years until they left France in 2009
(in order for David to take up the position of Professor of Theology at Yaoundé
University in Cameroon).
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My wife and I have also experienced difficulties in our attempts at cooperative
evangelism in France. In our case, the problems have solely been with our sending
church, an independent Evangelical Congregational Church in Scotland. This was the
church in which we both grew up, in which we were baptised and in which we were
married. My father served as pastor of this church for 15 years and my father-in-law
served as a deacon for even longer.
Having sent us out to prepare for full-time Christian service at an
interdenominational Bible College, the church leadership grew uncomfortable when
we explained our sense of call to France; one that would seek to follow the Bjorks’
model of cooperative evangelism.
This difficult situation was exacerbated by a change of leadership (a new pastor
was appointed whose wife was from a Catholic family and who was very negative
about Catholicism). Finally we were excluded from membership of the church, all
support was cut off and we were formally forbidden to speak about our work.

The Phipps in Spain have also faced several challenges in their ministry. On moving
to Spain they joined the Baptist Church in Madrid; this proved to be problematic as
regards their goal of cooperative evangelism. Evangelicalism in Spain (as in France)
tends to be largely comprised of immigrants, generally fundamentalist in theology
and having a very negative attitude towards Catholicism.
The Phipps also experienced difficulties with their conservative Evangelical mission
agency who were uncomfortable with their involvement with the Catholic Church.
Mat states, ‘the leadership refused us permission to get involved in any ministry
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which involved working on Catholic premises or submitting to the authority of a
Catholic – this clearly excluded ALPHA in a Catholic school or parish’ (Phipps,
personal email, 19th October 2011).
Responding to this decision the Phipps explored alternative possibilities and have
now found a permanent home within Anglicanism (they have actually attended
Anglican churches throughout the past 15 years). In their Spanish context they
regard Anglicanism as a very helpful bridge-builder between the Catholic and
Evangelical traditions. They have recently been accepted as missionaries by CMS
and have joined the Anglican Church in Madrid.

The inherent tensions in cooperative evangelism are not merely experienced by
individual practitioners. Even the renowned Billy Graham, something of a patron
saint for Evangelicals, was not above being attacked when he began to involve
Catholics and Catholic churches in his city-wide crusades – with books being
written to attack him (See Cohen, 1966) and to defend his position (See Ferm,
1958).

Similarly, the virulent reaction experienced by the high-profile Evangelicals who
signed the Evangelicals and Catholics Together Statement (ECT) – a statement
promoting the idea of cooperative work between the two traditions - and the
sustained attacks made against some of them, show the reality of the tensions in
such open-ness towards cooperation.
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The above examples clearly reveal some of the tensions inherent in the cooperative
approach to evangelism. Drawing from these examples and also from the earlier
part of this dissertation, we see that opposition can arise both from within the
home community and from within the partner community. This opposition is most
often centred either around the question of truth or around a concern to preserve
denominational distinctives.

With regard to the question of truth, cooperative evangelism can be felt to be
undermining deeply-held doctrinal statements. As regards denominational
distinctives (of polity or spirituality), cooperative evangelism can be considered to
be undermining or weakening them.

The previous work in this dissertation has shown that there are several key ways in
which these tensions can be resolved;

 Dialogical Resolution - Tensions can be resolved through theological study and
dialogue e.g. the Catholic/Lutheran joint statement on justification by faith.
 A Prioritising of Mission – Tensions can be resolved through a shift in
priorities, whereby joint action in a shared goal is prioritised over
theological difference e.g. Evangelical /Catholic cooperation in Billy Graham
Crusades.
 A Relative Prioritising of the Different Elements of Spirituality / Theology –
Tensions can be resolved through the development of a hierarchy of truth /
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practices, in which those elements deemed to be fundamental to Christian
faith are identified and made a foundation for unity; all other elements
being relegated to the level of matters of personal conviction.
 A Paradigm Shift – Tensions can disappear following a change in context, or a
new way of viewing reality, which has the effect of making old questions
irrelevant e.g. the new ways of viewing the availability of salvation as
detailed in chapter 3.

The current context in which we see cooperative evangelism starting to take place
on a world-wide scale can perhaps be best understood as the result of cumulative
advances in all of the above.
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CHAPTER 6
What Does the Future Hold?
In this chapter we will seek to evaluate the phenomenon of cooperative evangelism
previously described and to predict what the future might hold.

6.1 Are we Seeing Hybridity?
This dissertation sought to identify and evaluate examples of contemporary
cooperative evangelistic practice between Catholics and Evangelicals and to assess
whether this is giving rise to hybridity. In this context hybridity is understood as a
crossing of two unlike species in order to give birth to something that is different
from both of them.

From the previous considerations, we have demonstrated the answer to be an
unqualified ‘Yes’. We are currently witnessing the creation of new hybrid
organisations and new hybrid forms of evangelism which move across the divide
between Evangelicalism and Catholicism; ALPHA and Kerygma Teams ministries
would be perhaps the two clearest examples of this.
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Similarly, we are seeing examples of organisations promoting hybrid forms of
worship and hybrid forms of discipleship e.g. Taizé and Tres Días. These hybrid
ministries draw from both traditions but are different to both.

Hybridity is also being seen on a smaller scale. The Evangelical rediscovery of
ancient spiritual practices - such as Ignatian spirituality, Celtic spirituality and
pilgrimage - is creating new points of contact between Christians from both
traditions and giving birth to hybrid Christians, hybrid groups and hybrid ministries.

Certainly it needs to be held in view that these examples of hybridity still represent
a minority trend situated somewhat on the margins of the Catholic and Evangelical
mainstreams. However, as has been shown in earlier chapters, they seem to be the
outworking of a long-term trend towards Christian unity which is now breaking
through into the mainstream because of the cumulative effect of a variety of social,
theological and spiritual factors. As outlined above, these contextual factors are
both acting to resolve some of the inherent tensions that have served as barriers
and obstacles in the past, and are also creating a climate in which unity is seen as
having potential benefit.

Perhaps the greatest challenge to this new hybridity will be the attitude of the
organisational and hierarchical entities of the Church. How capable, or willing, will
the structures of the Church be of adapting to the new hybrid realities springing up
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within their midst? Will they be capable of adapting to and embracing hybrid
Christians, hybrid groups and hybrid organisations?

6.2 The Future?
The key question we must now consider is what is the likely future of the examples
of hybridity described above?

It may be that the current phenomenon of hybridity is a temporary aberrance and
that a reversal in the various factors that have favoured its development will lead to
its demise. However, given the radical nature of the changes that have brought
about the current possibility of hybridity – in particular the theological and
dialogical breakthroughs – this seems unlikely, at least in the short term.

Alternatively, it may be the case that the hybridity we see is merely a transitional
phase during which the separate traditions hybridise for short–term gain, either to
transit this current difficult period where the Christian movement finds itself in an
antagonistic social context, or in order to appropriate attractive elements of
spirituality or ministry tools from another tradition. If these short-term goals are the
main drivers, then hybridity will flower and fade once the context improves or once
the desired elements have been assimilated into the home tradition.
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This possibility that hybridity might simply be a tactic in order to assimilate
attractive elements or tools from another tradition is, in my view, the most
significant threat to hybridity.
As an example we can cite the ChristLife organisation in the U.S.A. This organisation
was an early promoter of ALPHA in the Catholic world but has now developed its
own course, ‘Discovering Christ’. The rationale for this move away from ALPHA is
here quoted in full,
We want to express our gratitude and honor for the Alpha course. Alpha is a
most remarkable evangelizing course that has impacted millions of people
worldwide. For years we trained Catholics to use this ecumenical course and
ran it ourselves. We have seen thousands come to new or renewed faith in
Christ through it in Catholic parishes in the U.S. and internationally.
We at ChristLife and the many Catholic parishes that use Alpha owe a lot to
our Anglican brothers and sisters at Holy Trinity Brompton, London, England,
where Alpha was developed. Alpha is a great testimony to Christian unity, as
many different traditions use this course. It is helping many parishes
evangelize. We thank God for it.
Since we recognize that some dioceses and parishes will not use the Alpha
course, we felt it was important to develop a Catholic encounter course Discovering Christ - that would support those parishes in the mission of
evangelization. (Christlife, 2011, sic.)

We see here clear evidence for this threat to hybridity – it is always more
comfortable, less challenging and less difficult to utilise tools adapted to one’s own
specific context, rather than use those borrowed from another tradition.
However if no tool exists within one’s own tradition for the accomplishment of a
specific task – evangelism, discipleship etc. – then tools from another tradition
become attractive. The temptation is always to subject such borrowed tools to a
process of contextualisation - thereby creating one’s own version of it. The various
denominational versions of the ALPHA course are obvious examples of this
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phenomenon of cultural adaptation/replication of borrowed tools. This naturally
occurring process of assimilation, or replication, will only be resisted if the forces
promoting hybridity – social, theological, spiritual, hierarchical – are greater than
the inherent tendency to separation.
Such separatist tendencies are clearly revealed in the example of the evangelistic
cooperation in Poland which took place between Oasis,

the Catholic youth

evangelism program and Campus Crusade. This was a very successful relationship
between the organisations and their respective leaders - Father Franciszek
Blachnicki and Bill Bright. This cooperative venture began in 1976 and was strongly
supported from the outset by the then Cardinal Karol Wojtyla, and continued after
his election as Pope John-Paul II.
This cooperative project built upon the tremendously successful Oasis youth
evangelism and discipleship movement (300,000 young people attended Oasis
summer camps in 1983) and saw the development of a hybrid version of the ‘Ten
Basic Steps Towards Christian Maturity’ materials used by Campus Crusade (Scott,
2005).
However this successful project came to an end when,
With the declaration of martial law in 1981, Blachnicki was exiled. With him
and Wojtyla out of the picture, the relationship between Campus Crusade and
Oasis broke down on the local level from the lack of leadership necessary to
surmount its inherent tensions. (Scott, 2005).

Thus we see clearly that the instinctive ‘drift’ towards separation can only be
resisted when there are sufficient counter-balancing forces working against it - in
this case, high-level support for the project and strong leadership input.
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Outwith external forces such as those outlined above, another mechanism that may
work to maintain cooperation in the long-term is the estimation of the perceived
benefits of cooperation by those involved.
In terms of individual cooperative projects a key question will therefore be, is there
any perceived benefit (to individuals and/or to the group) that is specifically due to
the hybrid nature of the cooperative activity? In other words, does hybridity bring
benefit in and of itself?
In terms of the personal involvement of participants, there is much literature and
testimony which expresses the sense of being enriched through contact with
another Christian tradition, as has been cited throughout this work. The crucial
breakthrough has been the recent phenomenon whereby the leaders and
leadership structures of the different traditions have begun to share this positive
appreciation of the potential (and realised) benefits of cross-traditional cooperation
as shown in such documents as the post-Vatican II statements and the ECT
statement.

Such positive evaluations of the benefits of cooperative ministry might be expected
following the biblical evidence for the blessing of God upon Christian unity. Jesus’
High Priestly prayer in John 17v20-23 is widely understood as indicating a link
between Christian unity and evangelistic success, ‘May they be brought to complete
unity to let the world know that you sent me and have loved them even as you have
loved me’ (John 17v23, NIV).
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Similarly, Psalm 133 seems to indicate the blessing of God when there is unity
amongst his people, ‘How good and pleasant it is when brothers live together in
unity! … For there the LORD bestows his blessing, even life for evermore’ (Psalm
133 v1, 3b, NIV).

In concrete terms is it possible to interpret the global success of ALPHA as evidence
of this divine favour? Certainly this cooperative evangelistic tool/organisation has
shown incredible growth and has proved far more successful than any of the
denominational copy-cat courses spawned in its wake.
Similarly, can we view the amazing popularity of ecumenical ministries such as
Taizé as being a result of the divine blessing on unity?
Such evaluations are perhaps best left to the judgement of future church historians.
Nonetheless it is a reality that some cooperative evangelical ventures have
evidenced impressive levels of success, at least in the short-term.

As a final word, it is the conclusion of this dissertation that we currently stand at the
dawn of a new era in Christian history. The incredible changes that have been seen
over the past few decades are interpreted as clear evidence of a new movement
towards Christian unity.
It is deemed unlikely that this movement will lead to organisational, ecclesial union,
but it seems very probable that there will be an ever-increasing number of
examples of unified action, examples of Christians coming together to worship, to
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work and to witness; of which cooperative attempts in evangelism are perhaps the
most important.
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Translation Lettre d’Appel EAP

Letter of Invitation
In view of the renewal of the EAP.

Good day,
As we have already discussed, I would like to invite you to become a member of the
new parish leadership team.
Firstly, because you are a member of the Economic Council and the Parish
Accountant. But above all because of your work in evangelism and in the leadership
of the Re-beginners’ Group. Your particular role will be to ensure that the parish of
Vitteaux does not become inward looking, and remains open to the multitude of
“Borderline-Believers”. Equally, you will monitor on-going Christian discipleship
activities.
By the fact of your belonging to a sister church, you will also have a concern for
ecumenism.
Awaiting your positive reply, by any convenient means of communication.
Father Yves Grosjean, Priest.
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