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Mission to Primal Religious Groups in a Postmodern Context
By John M. Hitchen
Introduction:
This paper considers the significance of primal religious beliefs and concepts, and groups who adhere to them, within the task of mission in our postmodern context at the beginning of the twenty-first century. 
The 1910 Conference Legacy: Within the Edinburgh 1910 World Missionary Conference’s overall purpose of considering “missionary problems in relation to the non-Christian World”,
 Commission IV focussed on “The Missionary message in Relation to Non-Christian religions”.  ‘Animistic Religions’ were included:  twenty-five of the one hundred and eighty-five responses to Commission IV’s fact-finding questionnaire came from missionaries working amongst ‘animistic’ peoples. The “Animistic Religions” chapter of Commission IV’s Report definitively summarized the challenge of mission amongst such groups for the ensuing century.
 The Report reflected the respondents’ varying perspectives, and imposed an integrative emphasis compatible with the preferred missionary strategy recommended for other world religions, leaving ample material for continuing academic discussion and debate.
 This debate most recently assesses the gem-studded 1910 material from the perspective of postmodern or post-colonial discourse.
 
Johannes Warneck, the great German mission administrator and theorist, concluded Conference discussion of Commission IV’s Report, on Saturday 18 June 1910, thus: 

It is of great importance for all missionaries among the different animistic nations to observe carefully which part of the Gospel is the most needed there, and that should be emphasised first in our preaching. Therefore, we require a careful study of the heathen mind and of the effect of the Gospel on that mind. It is my conviction that Christ is not only the Saviour for all mankind, but that He has a special gift or blessing too for each nation according to its special wants and needs. And so, if we consider the effects of the Gospel on the different heathen peoples, we see with astonishment and joy that Christ grows greater and greater, and all kinds of men [sic] find in Him what they need and seek.

This 1910 three-fold anticipation of what we now call ‘contextualization’, of ‘postmodern’ insights on the distinctiveness of each cultural ‘Other’, and of awareness that cross-cultural communication of the Gospel can expand our knowledge of Christ, sets a helpful foundation for our discussion.
1. Postmodernity’s Gift and Challenge to Primal Religious Peoples

By confronting modernity’s presuppositions and priorities, postmodernity has contributed significantly to the context within which a resurgence of primal or indigenous consciousness has been possible in the final quarter of the twentieth century. In this sense postmodernity has been a gift to primal societies facilitating their voice on the global stage. A resurgence of awareness amongst primal societies is incontestably evident across the African continent; amongst First Nation peoples of North America; tribal peoples in South America; in Polynesia, Melanesia, Micronesia and Australasia; among those Andrew Walls calls the “Himalayan-Arakan” peoples spanning the South East Asian boundaries of Nepal, India, China, Myanmar, Thailand and the Malay Peninsula;
 and amongst the migrant and tribal peoples of Europe and mainland Asia.
 As we shall see, how to explain this resurgence is hotly debated, but its reality as a postmodern phenomenon cannot be ignored.
 Aspects of Postmodernity’s Contribution to the Resurgence of Primal Consciousness. 
At least the following features of postmodernity contributed to this new awareness of primal beliefs and values. 
· Postmodernity rejects the hegemony of any particular ‘metanarrative’ applying to all peoples and welcomes instead plurality and diversity of perspective and viewpoint.
  Insofar as modernity’s commitment to the meta-narratives of rationalism and the “Enlightenment project” muted the expression of alternative explanatory myths from a primal perspective, postmodernity has broken that previous hegemony and opened the arena for fresh primal input.

· As a consequence of this, ‘Postmodernism has been particularly important in acknowledging “the multiple forms of otherness as they emerge from differences in subjectivity, gender and sexuality, race and class, temporal… and spatial geographic locations and dislocations”’
  The welcome for diversity in the postmodern intellectual climate invites those marginalized by modernity’s criteria to now step forward, speak up and expect to be afforded the same dignity as others. 
· Postmodernity’s re-evaluation invites fresh consideration of concepts and ideas previously relegated to the periphery, downplayed or devalued by modernity’s priorities. Even beliefs and values contradicted or apparently disposed of by modernity’s ruling narratives may now be re-considered. In each of these cases the characteristics of a primal consciousness (as we shall see in our next section) have something fresh to bring to the discussions.
· Postmodernity’s focus, the concerns of a primal consciousness, of the indigenous resurgenceand of  Christian mission, all coalesce around the issue of cultural identity.  As anthropologists like Simon Harrison point out, “increasing trans-national flows of culture seem to be producing, not global homogenization, but growing assertions of heterogeneity and local distinctiveness”.
 This in turn means that “communities may often mobilize themselves by representing themselves as having clear boundaries which are endangered – as having essential qualities … or distinctive ways of life, which are under threat from the outside”.
 Representations of such perceived threats, according to Harrison, can either see cultural boundaries being ‘polluted’ by the intrusion of foreign cultural forms; or see the threat coming from foreign misappropriation, ‘piracy’, of their local cultural forms.
 The common assumption is that cultural identity can only be retained if the assumed cultural boundary is protected from erosion. This cultural identity issue has long been a factor in the response of primal religions to the Gospel. Harold Turner classified new religious movements in primal societies according to their response to the Christian Gospel by grouping them along a continuum from ‘Neo-primal’, to ‘Synthetist’, to ‘Hebraist’, to ‘Independent Church’.
 Concerns over cultural identity ‘pollution’ or ‘piracy’ are important motives in movements at the ‘Neo-primal’ end of the continuum, whereas claims to a renewed, transformed or fulfilled cultural identity predominate at the ‘Independent Church’ end. Missiological discussion of ‘bounded’ and ‘open’ sets provides a further framework for considering these identity questions.
 Our point is that postmodernity has significantly opened up this intellectual context for articulating the identity issues and thereby drawn fresh attention to primal perceptions of these concerns.
In at least these ways, then, the resurgence of primal religious consciousness and indigenous resurgence globally in the late twentieth century can be related to trends and drivers stimulated by Postmodernity.

Aspects of Postmodernity’s Challenge to a Primal Consciousness

This positive contribution by postmodernity is counter-balanced, however, by challenges postmodern emphases bring to a primal consciousness.
· Postmodernity’s discourse on primal societies can easily become an idealised discussion of a romantic view divorced from the tensions many primal societies face. Using the Maori within New Zealand society as an example, social anthropologist, Steven Webster suggests a “contradictory and ideological relationship between prevailing definitions of Maori culture and the realities of Maori society has developed historically… it has been brought to a head by postmodernist interests in Maori culture.” 
  Commenting from a socialist perspective Webster warns, “Maori culture must not be seen abstractly in the Romantic tradition as a ‘whole way of life’ somehow unique, integral, harmonious and Other than that supposedly led by European societies [in New Zealand].” Rather, “it must be grasped concretely as a whole way of struggle inextricably bound up with a particular colonial history.”
. Likewise, Erich Kolig speaks of the “ideal as well as imaginary and highly fictitious scenario” that credits New Zealand with “an international reputation of tranquil, even peaceful, race relations, exemplary protection of indigenous rights, complete religious freedom, and social and legal egalitarianism”.
  Webster and Kolig both warn against the danger in postmodern discussion of idealizing a view of the indigenous reality on ideological grounds or for the sake of a postmodern ‘political correctness’. Many, if not most such primal ethnic groups seeking to make their mark in a globalised postmodern world, grapple with serious contradictions both in applying their traditional cultural values in their very different Westernised settings, and in the ongoing ‘way of struggle’ resulting from pressures and long-standing inequities in relationships with the dominant culture, as Webster highlighted. If postmodern theorising is unable to account for and address these conflicting realities then it is inappropriate. But with no recourse to explanatory meta-narratives to account for both evil and good in the same humans and their societies, postmodern theory can easily damn with faint praise the cultures they want to idealise or at least treat as equals. Postmodernity’s inability to offer solid hope to answer the darker side of the primal societies’ daily realities, invites an alternative missional evaluation and prognosis from those with a Gospel grounded in a biblical realism about the human predicament. 
· Postmodern thought presents a further threat by treating primal voices as just one more view in a diverse range, all of equal significance. Rex Ahdar illustrates this problem in his paper dealing with ways the New Zealand legal system has handled the renewed interest in Maori spirituality.
 For Ahdar, “New Zealanders’ reactions to Maori spirituality and its official fostering and recognition have been mixed, ranging from hostility and ridicule, at one end of the spectrum, to warm acceptance at the other.” He identifies “at least five distinctive views, three of which are critical and two that are sympathetic and supportive…”
 Ahdar classifies these varying views as those of  ‘Secular rationalists’, ‘Egalitarian Liberals’, ‘Conservative Theists’, ‘Liberal Theists’, and ‘Affirmative Action Liberals’. Ahdar points out that this renewed, albeit varied, focus on Maori culture and spirituality only came to fruition in a wider context of “such diverse ideological streams as postmodernism, anti-colonialism, post-colonial guilt feelings and fascination with New Age values”.
 
· Our point is that such a climate is inherently contradictory: while supporting respect for resurgent Maori spirituality, the postmodern commitment to equal validity for all viewpoints provides no adequate basis for judging between them or resolving their contradictions. Ahdar tersely sums up from the legal perspective the inherent clashes of belief systems, worldviews and practical administrative difficulties encountered when a secular state attempts to publicly recognise such a primal religious consciousness: “It is the sort of messy, ad hoc, postmodern situation that has something in it to offend almost everyone”.
  This is hardly the level of public support committed adherents of Maori spirituality desire, but postmodernism’s presuppositions require just such a downplaying of any wholistic integration of life around a spiritual centre, despite claiming to respect and honour those views.
· Probably the most serious challenge to a primal consciousness comes from postmodernism’s emphasis on constructivism and the way it can be, and has been, used to explain, or explain away, the whole primal religious “renaissance”. We shall again refer to Maori as our example. The fact of Maori cultural ‘reinvigoration’ is undeniable. How to understand it is controversial. In late 1989,  recognised Pacific anthropologist, Allan Hanson,  published in American Anthropologist an article, ‘The Making of the Maori: Culture Invention and its Logic’.
 His abstract begins, “‘Traditional culture’ is increasingly recognised to be more an invention constructed for contemporary purposes than a stable heritage handed on from the past. Anthropologists often participate in the creative process…”  Hanson’s fellow American Social Anthropologist, Steve Webster, analyses and explains the furore this article occasioned amongst New Zealand academics.
 Webster sees Hanson’s position as the natural flowering of modernist symbolic, meanings-based (semiological) anthropology into a fully fledged postmodern understanding: “Hanson argues that the construction of cultures is not essentially different from the development of linguistic meanings, a process of (in Derrida’s terms) ‘sign-substitution in a play of signification.’”
  Again, Webster explains, “Hanson addresses the dilemma of how anthropologists can be taken seriously if there are no clear criteria by which an account of culture can be assessed as more or less authentic, and if, furthermore, anthropologists are active participants in the ‘invention’ of culture.” Hanson suggested that focusing on cultural authenticity in terms of a ‘primordial culture’ or ‘historically fixed tradition,’ in Derrida’s postmodern categories was a form of ‘metaphysics of presence,’ ‘logocentrism’ or ‘nostalgia’. ‘Cultural authenticity,’ from this postmodern perspective, can mean no more than that bearers of the culture claim it as their heritage.
 Webster goes on to contrast positions taken by other New Zealand academics in response to Hanson’s article, distinguishing between those retaining a concrete historical and political approach with those espousing modern ‘meanings-based’ or semiological views. For Webster the latter face the same philosophical problems as Hanson’s more consistently postmodern approach.
  We need not pursue the ongoing debate. 
· Our point is that if, as a postmodern position suggests, there are no criteria for evaluating the validity of claims to have ‘revived’  or ‘reinvigorated’ a ‘traditional culture’, and if pragmatic present-day political, socio-economic or prestige concerns really motivate cultural renewal or ‘invention’, then the so-called ‘renaissance’ is on shaky ground indeed. Nor is this simply a Maori cultural issue. To cite just two examples from a growing international list of materials: In his assessment of Australian Aboriginal claims to a cultural renaissance, while couching much of his argument around a questioning of the semantic validity of the word  ‘renaissance’ for what has been happening in Australia, Kenneth Maddock comes to similar conclusions to Hanson as he evaluates ‘modern constructions’ amongst Aboriginals. Maddock gathers historical data for the loss of Aboriginal culture from neglected mid-twentieth century anthropologists to throw doubt on the historical continuity of cultural traditions at the heart of contemporary Aboriginal claims. 
 Or again, in his careful study of the Zulu Shaman, Credo Mutwa, David Chidester presents careful documentation to support his claims that significant “invention” of traditional ritual and “appropriation of authenticity” has been occurring in the shaping of at least one present-day African folk religion.

Postmodernity, then, proves an ambivalent friend of the primal religious consciousness. The reality of the move beyond modernity’s hegemony over intellectual discussions to a more open, respectful and welcoming public space with room for primal perspectives is a real gift for primal societies. But the “often unacknowledged”
 alternative metanarrative of postmodernism which threatens to become a new hegemony, leaves any primal viewpoint vulnerable in these new debates.
2. Developing Missiological Appreciation of the ‘Primal Imagination’ 
Our next step is to clarify the leading features of the ‘primal imagination’ or ‘primal consciousness’ about which we are speaking. We look first at two snapshots: one from Edinburgh 1910, the second from twentieth century doyen of the study of primal religious movements, Harold W. Turner.  

· “Animism” at Edinburgh 1910
The Edinburgh 1910 Commission IV Report‘s chapter on ‘Animistic Religions’ set a benchmark for understanding primal religions at the beginning of the twentieth century. The Report addressed the features of Animism under the headings set by the pre-Conference Questionnaire sent to missionaries. 

The Report began with two definitions of animism reflecting the best of current anthropological and missionary theorists’ thinking, from Edward Burnett Tylor and Johannes Warneck respectively.
 Under the subheading, “The Religious Value of Animism”
 the Report summarised the nature of the sprits (souls, anima, life force) at the centre of animism as, capricious, needing top be placated, able, in the form of ancestor spirits, to either bless or punish the living, to cause sickness and possess or bewitch humans.  Animism is based on traditions passed down from the ancestor and embodied in rituals, sorcery and witchcraft which engender fear that ensnares and debilitates the living. The only consolation Animism offers its adherents is a sense that if properly appeased the spirits may have friendly intentions towards them. Fears and ritual observances may restrain anti-social or violent behaviour towards other kin and taboos can protect property and crops;
Under the section headed “Points of Contact between Christianity and Animism” 
 the Report expanded these basic ideas, referring to: the widespread belief in the existence of a Higher Power or Supreme Being – now thought of as the distant Creator; belief in an afterlife – even immortality of soul; the dead can bless or harm the living; the idea and practice of sacrifice seen as a preparation for Christian teaching; in some cases there is a rudimentary moral sense and dim consciousness of sin; and the concept and use of prayer - occasionally to the chief Spirit – were all noted as helpful points of contact.

Assessing the “Appeal of the Gospel” to Animists, 
 the respondents’ consensus listed theological insights which appealed to the animist, such as:  God as a Loving, all-powerful Father, a Living God, Personal and accessible; redemption by Christ, especially as deliverance from evil powers; hope of everlasting life; and the impartial justice, kindness, adherence to truth, brotherhood and works of love characteristic of Christian life. The evidence suggested different aspects of the Gospel appealed more directly amongst different peoples as effective starting points for appreciating the Good News. Some require clarification of Old Testament ideas before Christ’s death is explained – others responded quickly to God’s love in Christ. Occasional mention was made of dreams, answers to prayer, confessions, Christian sacraments, preaching of the sinfulness of sin, regeneration, forgiving those who sin against us, fear of the law, and the promise of deliverance from evil habits and propensities. Aspects of the Gospel arousing opposition included: high moral standards; confronting local custom regarding status of women, or individual responsibility over against tribal loyalty, etc.The idea of the resurrection of the body proved incomprehensible for some.
The Report called for missionaries working amongst Animists to cultivate three basic attitudes: “…study and get to know the native religion. … strive to understand the native conception of things and the heathen method of thinking”; “The whole attitude of the missionary should at all times be marked by sympathy”; “The missionary should look for the element of good [in the animist’s religion], should foster it, and build upon it, gently leading on to the full truth. … In all his labours, however, the missionary must never attempt to combine Animism and Christianity. A syncretism is impossible.”

These features of the missiological understanding and approach to animistic thought in 1910, accurately reflect prevailing understandings of comparative religion and are in line with the cotemporary European academic orthodoxy on such matters.
 In1910 missionary contributions to ethnography, as primary data collectors, were at a high point, and the developing study of anthropology drew heavily on missionary sources for its data.
 The Report also points in a particular direction, encouraging ongoing study, greater empathy and constructive interaction, all on the basis of clear convictions about the nature of religious truth.
· Harold W. Turner’s Six-Feature Analysis of Primal Religions: 
 For a more recent assessment of the primal imagination, we have chosen Harold W. Turner.
 We do so with respect for the depth of his scholarship, and in recognition of the respect given this New Zealand missionary theologian, and trailblazer of the study of primal religions as a University subject in West Africa and Great Britain, by leading African scholars such as the late Kwame Bediako.  Bediako uses the same article we have chosen by Turner as the foundation for his own summary of primal religion in his influential, Christianity in Africa: The Renewal of a Non-Western Religion.
 
In his 1977 article, ‘The Primal Religions of the World & Their Study’,
 Turner first explains his preferred terminology. On the grounds that “One of the first principles in religious studies is that the terms used should, if at all possible, be acceptable to the people described by them”, Turner shows that many terms for describing this kind of religion, like ‘tribal’, ‘animist’, ‘ethnic’, ‘pre-literate’,  or ‘traditional’, have become unacceptable, inaccurate, and not universally applicable. He therefore proposes ‘primal’ as the preferred term as the most satisfactory:

 “Here [the term primal] conveys two ideas: that these religious systems are in fact the most basic or fundamental religious forms in the overall religious history of mankind, and that they have preceded and contributed to the other great religious systems, ... they are both primary and prior; they represent a common religious heritage of humanity.” 
 
We use ‘primal’ as our preferred term. Turner next offers “a six-feature framework to assist in the analysis and understanding of these religions.”

· Primal Religions Acknowledge Kinship with Nature
In primal thought there is ‘a profound sense … that [a human] is akin to nature, a child of Mother Earth and brother to the plants and animals which have their own spiritual existence and place in the universe.’ This ‘ecological aspect’ means plants and animals may have a totemic relationship with humans, they may become tutelary or guardian spirits, and thus the whole environment is to be ‘used realistically and unsentimentally, but with profound respect and reverence and without exploitation.’

· Primal Religions Accept Human Weakness
‘There is the deep sense that [a human] is finite, weak and impure or sinful and stands in need of a power not his own. … This sense in primal peoples is no mere reflection of their lack of technological, economic and political power, which was painfully real; rather it is an authentic religious sensibility coupled with a realistic assessment of  [a hu]man’s condition.’

· Primal Religions Recognize Humans are not Alone
Humans are ‘not alone in the universe for there is a spiritual world of powers or beings more powerful and ultimate’ than themselves. ‘Primal peoples live in a personalized universe, where there is a will behind events…’ These unpredictable powers belong to another, transcendent dimension surpassing the human realm, and some form a benevolent hierarchy of ancestors, spirits, divinities and high gods. But there is also a variety of evil spirits, demons, malevolent divinities and, ‘lesser more earth-born occult powers of wizards and witches.’ Even the benevolent divinities are ambivalent and ‘may prove hostile’. ‘But behind all the terrors of the evil spirit world there is the still greater comfort that men [sic] are not left alone in this mysterious universe and without direction, for there is the world of the gods and these provide the meaning and the model for all human needs and activities.’

· Primal Religions Expect Relations with Transcendent Powers
 Humans ‘can enter into relationship with this benevolent spirit world and so share in its powers and blessings and receive protection from evil forces by these more-than-human helpers.’ Thus they look for a more than merely human religion. There is a yearning for the true quality of life that comes from the spirit world and transcends merely human experience. The gods have given religious specialists, powerful rituals, correct sacrifices and proper customs to lead toward this better life.  Primal religions are not merely ‘mechanistic and ritualistic’. The ‘profound emphasis on the transcendent source of true life and practical salvation’ is basic.

· Primal Religions Believe in Human Afterlife – The ‘Living Dead’
The human relationship with the gods extends beyond human death, ‘which is not the end.’ The ‘shaman figure … has seen into the invisible world and the realm of the dead and brought back word of what lies beyond death. In the majority of these religions the ancestors, the “living dead”, remain united in affection and in mutual obligations with the ‘living living.’ Concern for proper relations with recently departed ancestors often becomes so absorbing that other divinities appear to fade into insignificance, and the ancestors’ mediatorial role overlooked. The hope continues that the living and dead ‘will be reunited and both will share in the immortality of the gods.’

· Primal Religions Respect the Physical as sacramental of the Spiritual
For Primal peoples the “physical” is the vehicle for ‘spiritual” power. The universe is sacramental in the sense that ‘there is no sharp dichotomy between the physical and the spiritual.’ This accounts for the carefully observed ritual, the sacred objects, fetishes and charms used in divining, healings, magic and witchcraft. Moreover the physical realm is meant to be patterned on the spiritual – the one is the microcosm, the other the macrocosm. – with a common ‘set of powers, principles and patterns’ running through and unifying earth and heaven into a single cosmic, monistic, system, qualified only by an ethical dualism of good and evil. Primal thought sees the cosmos, then, as a unified and essentially spiritual system.
 
Turner is careful to highlight the diversity within the range of primal religions sharing these six common features. The balance of emphasis put on the different features also varies considerably, with one or more particular feature apparently or well-nigh absent in some cases. He also notes these are living religions, changing and adapting to external pressures and internal circumstances.
 

· Kwame Bediako’s 1995 Development of Turner’s Analysis, 
 Bediako, in his chapter, ‘The Primal Imagination and the Opportunity for a New Theological Idiom’,
 develops Turner’s analysis in significant ways. He uses Turner’s analysis not only to illustrate the features of primal religions, but also as a summary of the pervasive primal world-view found ‘across a wide front from worshippers in a continuing primal religious system to Christian believers,’ and which Bediako therefore calls the “primal imagination”.

Bediako also picks up on Turner’s later point that primal religions have a ‘special relationship’ with Christianity since, ‘in the history of the spread of the Christian faith … its major extensions have been solely into the societies with primal religious systems.’ Turner had suggested, 

“There seems to be affinities between the Christian and the primal traditions, an affinity that perhaps appears in the common reactions when Christian missions first arrive (‘this is what we have been waiting for’) and that is further evident in the vast range of new religious movements born from the interaction between the primal religions and Christianity…”

Bediako expresses surprise Turner did not go further and ask, ‘how the primal imagination might bring its own peculiar gifts to the shaping of Christian affirmation?’  For Bediako the clue is found in Turner’s final feature – the way Primal religions see the physical as sacramental of the spiritual, or, as Bediako frames it – the insight that the cosmos is a unified and essentially spiritual system.
  

For Bediako, both African and Western Christian scholars have struggled with the primal concept of the multiplicity of spiritual beings inhabiting the cosmos, and have sought a resolution by emphasizing the transcendence of God – and thereby downplaying the multiplicity of other divinities of the primal imagination. But Bediako proposes another approach building on ideas raised by John V. Taylor, and elaborated by African Francophone theologians, Alexis Kagame and Mulago. Whereas many before him had stressed the African Transcendent God concept as the key to meeting the needs of the primal world, Taylor noted the primal world was much more concerned about this life, this existence and its cares, and joys. For Bediako, “both views were correct: only … there was no dialogue between them.” He then quotes Kagame and Bulago approvingly when they show that the primal imagination “has as its two fundamental notions and vital centres, God and man.”
  Bediako sees in their insight a crucial link with Turner’s sixth feature of primal religions,

…namely that the primal understanding discloses a universe conceived as a unified cosmic system, essentially spiritual, in which the ‘physical’ acts as sacrament for ‘spiritual’ power. In such a universe … the Transcendent is not a so-called ‘spiritual’ world separate from the realm of regular human existence, since human existence itself participates in the constant interplay of the divine-human encounter. Consequently, the conclusion of Kagame and Mulago that at the heart of the universe and of religion is a divine-human relationship for the fulfillment of man’s divine destiny, constitutes a real advance and lies at the heart of the contribution which African theology from a primal perspective can make to a fresh Christian account of the Transcendent.
 
Or, again, in the 1977 words of the Ecumenical Association of African Theologians at Accra:
For Africans there is unity and continuity between the destiny of human persons and the destiny of the cosmos … The victory of life in the human person is also the victory of life in the cosmos. The salvation of the human person in African theology is the salvation of the universe. In the mystery of the incarnation, Christ assumes the totality of the human and the totality of the cosmos.

For Bediako, then, “the revelation of God in Christ is therefore the revelation of transcendence.” The incarnation, for the primal imagination, is the unveiling of the nature of the whole universe as “instinct with the divine presence”. The divine destiny of humans is seen as “an abiding divine-human relationship.” Although the consummation awaits the end time, “its reality in present existence must also be allowed,” so we should expect outbreaks of transcendence here and now in visions, prophecies and healings. 
  Thus the primal imagination’s contribution to theology includes restoring spirituality to its proper place: 

Because primal world-views are fundamentally religious, the primal imagination restores to theology the crucial dimension of living religiously for which the theologian needs make no apology. The primal imagination may help us restore the ancient unity of theology and spirituality.

· Implications for our Postmodern Context:

Let us briefly note some of the conceptual overlaps between these historic snapshots of the primal imagination and features of  our contemporary postmodern intellectual climate:
· Our last points from Bediako, as with their roots through Turner, back to Edinburgh 1910, suggest a congruence between the pervasive place of spirituality in the primal imagination and postmodernity’s call to reclaim the spirituality lost during modernity’s over-weaning dependence on rationality. 

· Primal religions’ concern for experience of transcendence and  spiritual power in daily human affairs resonates with postmodernity’s call for pragmatic experiential realism; 

· The primal imagination’s unwillingness to separate the sacred and secular parallels postmodernity’s wholistic emphases;

· As Turner noted in 1977, the primal ‘ecological aspect’ links with the ecology movements in the West in postmodernity.  
Even a bare list like this highlights the potential for mutually beneficial interaction between those upholding the primal imagination and new generations of thinkers immersed in a postmodern mindset. As Bediako has shown, we can expect significant initiatives from the primal religious world into creative thinking on these issues in a postmodern climate. 

3. Towards a Missiological Approach to the Primal Imagination in a context of Postmodernity 
To this point we have explored aspects of postmodern thought and the primal imagination and their inter-relationship. But we must go further. For comparison, mutual understanding, respect and appreciation are not yet missional involvement, necessary as they may be as preparation and to cultivate ongoing attitudes.  We propose two further, more directly missional, steps. 
a) A Necessary Bridge

We shall turn again to Harold Turner for two components to form a bridge between the analysis thus far and the biblical and missiological comments which conclude our paper.
· Turner’s Call for Deep-Level Mission: 
Harold Turner made a brief contribution, ‘The Three Levels of Mission in New Zealand,’ to a 1993 conference evaluating the evangelistic readiness of the church in his homeland.
 His paper explained how missionaries relating to a new culture interact with the culture’s “Level l” - surface customs and living habits; the “Level 2” - social structures and institutions; and the deep “Level 3” - basic axioms, presuppositions and convictions which drive the culture.   Turner called for an approach to mission in Western cultures that embraces all three levels of the host culture – in this case New Zealand culture.  He challenged the conferees to realise that until the deep level culture – the worldview and presupposition level – comes under the transforming and renewing impact of the Gospel the task of mission is still incomplete. In considering mission to primal societies in a postmodern context in the twenty-first century we face the same challenge. But what does such deep mission look like when addressing the primal imagination? What kinds of worldview level change are necessary? 
· Turner’s analysis of the Worldview level transformations necessary in Primal Societies for Gospel penetration 
Turner offers a possible answer to these questions in another of his lesser known articles, contributed in 1985 to a symposium entitled “God and Global Justice: Religion and Poverty in an Unequal World.” 
  After introducing explaining and illustrating the nature and potential for socio-economic change of the new religious movements burgeoning in primal societies at that time, Turner has a section headed, ‘Cultural Foundations for economic Change: A New Worldview.’ He sets out the worldview level changes primal societies would need to embrace for them to contribute to a new level of economic change and development. As he put it, “…changes that lead to adoption of a whole new worldview”. 
It would be easy to label such suggestions as a classic example of a Westerner imposing his hegemonic metanarrative upon another society. But from his African experience and global awareness, Turner knew well what Myk Rynkewich has illustrated and documented convincingly: that in our postmodern, globalized world, even in the apparently most geographically isolated, culturally insulated, and traditionally committed of primal societies, like the Trobriand Islands of Papua New Guinea, ideas, especially worldview level religious ideas from the whole world flow quickly and freely with life- and community-changing impact.
  Therefore, missiologically minded people today know it is not a matter of whether worldview level challenges and changes will come to primal societies, but which challenges, and in what direction will the changes move those societies?  Hence Turner’s recommendations, rather than being a post-colonial imposition, are critically important. They represent the mature reflections of a person who had given his life serving primal peoples by studying how new religious movements transform primal societies. He offers a deep level missional insight into ways the Christian Gospel interfaces with the primal imagination as it transitions into a globalized postmodern context. Turner suggests the worldview changes:

… may conveniently be examined in terms of five transitions: (1) from a cosmos based on necessary internal relations to one revealing contingent relationships; (2) from dealing with power through magic and ritual to dependence on science and faith; (3) by the addition of history to myth as a new category for dealing with time; (4) from a society that is closed, unitary, and sacral, to one that is open, pluralist and secular; (5) by seeing evil as involving moral rather than ritual pollution, and as located internally in the  individual as well as externally in evil forces.

Let us briefly outline each of these:
- From a Closed, Unitary, Sacralized Cosmos, to an Open, Desacralized System with Contingent Interrelations. For Turner, the primal religious regard for harmony between the earth, plant and animal creation and humans and the spirit world, reflected, ‘a particular view of the cosmos as a closed and unitary system, to be regarded as sacral at all points, with nature, man [sic] and the gods each playing their necessary parts in maintaining the harmonious functioning of the whole. The keyword here is necessary, and the main concern is conservation of the given structures in their fixed interrelationships, including those of the creator to the creation.’ That view contrasts with the Semitic view where ‘the Creator remains free and sovereign over the creation,’ not constricted by the materials at hand, and ‘not compelled to create or play any necessary and fixed part in the world’ whether of nature or humans. The divine - human relations are always ‘contingent upon the free will of the [creator] and the free responses of [humanity].’ This view desacralizes the natural world and social structures, removing inherent fears of spirit powers, so as to open up the universe for scientific exploration and productive use.. ‘Nature is no longer left in its chaotic or undeveloped state, but is now a gift to be developed, controlled, and enjoyed’ by humans as responsible ‘stewards to a God who transcends nature.’ This does not mean ‘desecration or exploitation of nature, but retains the primal religious reverence for nature on a new basis that establishes [human] freedom over against [the] environment.’ In matters relating to land usage, travel, and readiness to adopt new forms of agriculture, or industry, ‘there is a new element of contingency, openness and responsibility, replacing the fixities and fatalities of the old cosmology…’ 

- Access to Power through Science and Religious Faith instead of Magic and Religious Ritual. Traditional primal societies control the powers of nature and the spirit world by magic or appropriate religious ritual. Magic seeks to ‘manipulate power through occult knowledge or skills, or potent objects.’ Ritual ‘relies on ceremonies, sacrifices, words of power,’ the skills of sacred specialists, or ‘spirit powers present at sacred places.’ The two processes ‘tend to coalesce and gravitate toward the magical.’ For innovative use or development of tribal resources a worldview change is needed, involving not just new scientific and technological information but new moral and social views as well. Likewise in the spiritual realm, the move will be away from magic and ritual to embrace prayer and faith coupled with a new attitude to hard work which takes on religious value as ‘vocation’.

- The Addition of History to Myth in Dealing with Time. Primal societies are ‘essentially conservative.’ Respect for ancestors means the past regulates and legitimizes the present. 
‘As for the future, although there might be great changes at one level through wars, conquests, fission, natural disasters, or migrations, at the deeper levels of worldviews and basic social forms and sanctions no changes were desired, much less deliberately planned and worked for.’ Security was assured by conserving resources and maintaining past norms, not in planning or working for a better, ampler future on a new model. ‘Religion was concerned with the regular renewal of the vitalities of man and nature, but not with their radical extension or transformation.’
 Any eschatology, if present, focussed on a return to origins, or repetition of the patterns of culture heroes and ‘maintaining reciprocity with the ancestors’ – ‘”more of the same” rather than any real innovation.’ Christian teaching and conversion potentially brings a genuine turn around in this primal view of time. It re-orientates a previously past-focussed community to see the possibilities of purpose in a future focussed life-style. Celebrations take on a new historic rather than merely ritualistic orientation. ‘The myth form is still needed to deal with the boundaries of time, but it neither dominates the dealing with history nor is confined to the images of the past – eschatology has a new freedom to deal with the future, ’ offering hope and ultimate consummation. 
 
- From the Closed, Unitary, Sacral Society to the Open, Plural, Secular Society. Turner points out that ‘in most traditional societies in Africa, the tribe, its rulers, and institutions were set within a sacred cosmic order that formed part of the traditional worldview.’ The cosmic order prescribed the social structures and its regulating sanctions, and the leaders ‘were important channels through which cosmic spiritual forces operated for [the society’s] welfare.’ The religious and political leadership were normally closely related in these societies which could be called ‘unitary and sacral or “ontocratic.”’
 Turner shows that while the churches in Africa – both mission and independent – have often continued to entertain, at least for a time, the integration of religious and political leadership by church alignment with particular political parties, the trend, especially in the independent churches, is towards:  ‘passage from a closed, sacral, and unitary society to a modern secular state and religiously plural society capable of reaching beyond the limitations of clan, tribe and language toward new national entities and new international relationships.’  These new social structures, often offer unheard-of opportunities for leadership both by women and the young along with a radically different voluntary social form.

- Evil Involves Moral rather than Ritual Pollution and is Located Internally as well as Externally.  Cultures vary considerably in how they understand and where their societies locate responsibility for evil. Turner discusses these issues particularly as they relate to socio-economic development, but their application is much broader.
 Primal societies locate the cause of misfortune, sickness or disasters in ritual pollution through breaking taboos or neglecting required sacrifices or ritual obligations. Or they may be attributed to witchcraft or sorcery as retribution for failure in obligations to others or to spirit powers. The source is located in an external process or power – seldom if ever is the person held responsible, and natural or physical causes are not accepted as sufficient explanation. While neither downplaying nor ignoring the reality and influence of evil forces and spiritual powers, a worldview level transformation is needed to recognise personal responsibility – whether at a basic physical level, as in not taking practical hygiene measures, or at the level of moral choice and decision-making. Accepting personal accountability – rather than attributing blame to witchcraft or sorcery or to some spirit power – requires a new understanding of a range of theological and social realities – from the nature of sin and accountability of creatures to their Creator, to relationship with a loving and merciful Heavenly Father. But the witchcraft and sorcery which persists, or even increases, in long-evangelized parts of the primal world highlights the importance of this worldview-level change. 
Turner has indicated five crucial worldview changes in direction, each with fundamentally religious factors at their centre, and each needing an appropriate missiological response, to enable the primal imagination adequately to address the contemporary postmodern challenges. 
b) A Biblical Platform for Mission to Primal Religious People in a Postmodern Context:  

Two particular letters of the Apostle Paul offer a basis for the kind of mission our study has shown is necessary amongst primal religious people in our postmodern context. The first, the Letter to the Galatians, outlines essential emphases of the Gospel message as it relates to a primal society. The second, 1 Thessalonians, offers models both for delivering and receiving that Gospel message and forappropriate worldview transformations. We offer these as a tentative, evangelical example of what Gorman calls the “missional hermeneutic” needed in exegesis today – “… a decidedly post-colonial approach and for Western practitioners, a post-Christendom approach to mission and biblical interpretation.” 

· Galatians: Essential Contours of the Gospel Message for Mission to Primal Religious People in a Postmodern Context 
Working on the basis that the Galatian churches included, along with many Jewish converts,  significant numbers of converts from a primal religious background,
 the major themes addressed in this letter offer an agenda contouring the essential features of the Gospel as it applies to peoples from such backgrounds. These themes provide the theological foundations for the kind of worldview level transformations we have been considering. These foundations are more secure than those inherent in the postmodern de-constructionists’ doubts. The special relevance of the themes of the Galatian letter arises from the letter’s central concern to counter the imposition of the rites and requirements of the dominant religious culture of Judaism on the now Christian converts in the different cultural settings of Galatia. For the Apostle Paul, evidently all the themes addressed are essential for dealing properly with the issues at stake in such situations of assumed religio-cultural hegemony. 
i. Keeping Loyal to the Apostolic Gospel as Universally Applicable for All Cultures. 1:1-2:10. The first section of the letter upholds the apostolic teaching of the Gospel as the unique and unchanging standard for every cultural setting. Heeding a distortion of the Gospel too quickly becomes turning away from God’s free grace given in Christ. To put some other religious formality, such as circumcision, above gratitude for the love and forgiveness offered in Christ is culpable betrayal of Christ’s love, and turns a vital personal relationship into a merely formal ritual - an ever–present danger in both primal religious and postmodern contexts. Upholding the apostolic Gospel as the one and only standard for teaching in every culture directly challenges postmodern assumptions that meta-narratives are necessarily exploitative. The Apostle insists that imposing a single culture’s religious rituals is hegemonic and exploitative, not the Gospel meta-narrative. By insisting on the global applicability of the one and only Gospel message Paul claims that this particular meta-narrative, far from being exploitative, is actually liberating and enriching for every culture, as the themes of the letter will explain progressively. 
ii. Welcoming the Justified of all cultures as equally accepted by God & socially welcome in church, 2:11-21. The Judaizing delegation from Jerusalem polarized the Syrian Antioch church ethnically. Even Peter and Barnabas opted to keep the peace and withdrew from fellowshipping with non-Jews with whom they had previously gladly shared hospitality (2:11-13).
 For Paul this threatened Gospel truth (2:14).  Refusing to sit at table with another believer because of culturally-based religious rules totally contradicted the message and work of Christ. Only faith in Christ Jesus justified anyone before God (2:15-16). Religious ritual and rule-keeping cannot make us acceptable to God.  Therefore it must be the same for acceptability with each other.  We will welcome gladly anyone Christ welcomes. Our social behaviour is a clear test of how adequately we have grasped the essence of the Gospel. This gives dignity and honour to every culture, for peoples of each culture are justified before God in the same way - on the basis of faith alone. The Gospel also provides a unique basis for respecting cultural diversity without hegemonic domination. This Good News indeed for both the global resurgences of indigenous identity and the longings of postmodernity for integrity in communal relationships.
iii. Maintaining through faith both ongoing dependence on the Spirit & sharing in our adoptive heritage, 3:1-18. Having clarified the way justification works through faith and results in the believers’ dynamic union with the Living Christ (2:20), Paul goes straight into a strong rebuke lest the Galatians forget or underestimate the role of the Holy Spirit in bringing them to faith and equipping them in every aspect of life and service as Christ’s followers (3:1-5). Moreover, one purpose of justification through Christ’s redemptive work is that we enjoy the reality of the Holy Spirit sharing in our daily lives (3:10-14). The Galatians’ previous primal dependence on capricious and unpredictable spirit powers is transformed into continuing reliance, not on a ritualistic or legalistic self-competence, but on an ongoing relationship with the Holy Spirit of God actively working in response to vital faith in the message of the Gospel (3:1-5). This rich spirituality also answers the postmodern yearning for something more than rational self-competence.   Christian spirituality focused on the Holy Spirit is also deeply rooted in human history. The Gospel gives us new faith-ancestors and a new cultural inheritance. By sharing in the faith principle by which Abraham lived, we become his descendants and he our “father”. Believers receive roots and rights making us heirs of the Christian-Jewish-Hebrew past, and we also share in and anticipate the blessings and culmination of the promises God made to Abraham and confirmed repeatedly through the salvation history of his heirs.
  The fulfilment of true spirituality found in the Holy Spirit is sustained by the depth of historical adoptive roots and identity together with a reorientation towards a forward looking and hope-filled future. 
iv. Respecting the local cultural & religious heritage, 3:19-4:11. The Gospel created a major problem for Jews byoffering a way to be true children of Abraham that was not based on the Mosaic Law they were meticulously observing.  "What, then, was the purpose of the Law?"(v19).  How should they regard this central aspect of their cultural heritage? Paul replied: the Law defines the depth and seriousness of our sin-problem as an instructor, and prepares God's people for their Messiah as a protective custodian.  These instructive and protective roles were vital, though limited: Jews knew all too well that Law cannot in itself give new life. But what about those of other cultures in the Galatian churches?  Their religious heritage and philosophy focused on elemental spirit beliefs about unseen forces active in every realm of daily life - the feared elemental spirit powers of wind, fire, earth and water. Paul ascribes to these traditional religious beliefs the same kind of protective and preparatory role for non-Jews as the Law fulfilled for the Jews. For their followers, primal religions restrain evil, confirm human sinfulness and show how much a divine initiative is needed for ultimate human welfare (4:1-3).  In these respects at least, the Apostle recognises a positive role for pre-Christian cultural values. We are to understand, appreciate and respect the preparatory role of, and recognise the quest inherent within, the traditional religion even as we present Christ as the Fulfiller of the "desires of the nations". As  Kenneth Cragg puts it: “Christianity cannot address men [sic] and ignore their gods: it may not act in the present and disown the past ... in seeking men for Christ's sake, it is committed to the significance of all they are in their birth and tradition, both for good or ill.  To obey a world-relevance is to incur a multi-religious world...” 
 Andrew Walls speaks of the need to redeem the history of each new cultural group as they respond to Christ.
  Re-valuing cultural heritage in the light of Christ’s fulfillment is a vital aspect of mission in response to the religious quest of primal societies in our postmodern context.
v. Living up to our dignity as Christ’s family & not reverting to previous cultural norms, 3:25 - 4:31. Christ offers what no other religion can achieve and he accomplishes all the protective and preparatory Law and elemental spirits could not do. His work transcends social and cultural barriers which normally keep us apart.  Every Christian has equal access to the new family entitlements regardless of race, socio-economic standing or gender.  Clothed in Christ and his own life-qualities we become joint-heirs in his new, united, multiethnic family (3:26-29). He rescues us from our own estrangement and condemnation before God and comes to share God's life with us through the indwelling of the Spirit.  He adopts us as full members of his intimate family circle, imparting the privileges of mature children, including direct access to the Father through prayer and a guaranteed share in the family inheritance. In sacral primal societies, personal and communal identity are closely related to the shared religious beliefs of the community – to convert calls their identity into question. The Gospel offers a new identity as family of God in Christ (4:4-7). Christ also frees us from a fearful slave-like relationship with religious systems or powers. He enables us to see their weakness in comparison to Christ’s love-based, relationship-enhancing power, recognizing that any actual strength elemental spirit powers have, like that of a beggar, is merely ascribed by the worshipper and not inherent nor derived from a genuinely divine nature. Grasping this breaks the shackles of subservience to such powers and their associated formal rituals and ceremonialism, motivating us not to revert to a merely traditional, ritualistic level of interaction with God. Proper respect for traditional religion is quite different from going back into its bondages and limitations (4:8-12). Rather, we are to live up to our position as children of God, letting Christ be formed in us with all that means for a process of ongoing growth into him (4:12-20). Here is the balance to the last section.  Proper relationships across cultural boundaries will foster both an exclusive loyalty to Christ and a proper respect for cultural traditions.  
vi. Sustaining our vital, cruciform redemptive encounter with Christ through the Spirit, 1:4; 2:15-21; 3:10-14, 26-29; 4:4-7, 9, 19. Running through Galatians chapters 1-4 is a series of Trinitarian, Christological, theological statements we have only mentioned in passing. These form the substance and heart of the theological and experiential thrust of the message, centring on each believer’s dynamic life-transforming encounter and ongoing relationship with God in Christ through the Holy Spirit. In Galatians the believers’ relationship with Christ is redemptive. From the announcement in the opening greeting of Christ’s self-giving to rescue us from the present corrupt age to fulfil God’s will, Paul uses both forensic, “justification”, and commercial, “redemption” explanatory metaphors to unpack the impact of Christ’s death for us. The objective, historical realities of pardon, restored relationship with God, and release from servitude, on the one hand, and, on the other, the richly subjective, personal and communal union with and incorporation into Christ Jesus the Risen living Lord, receive due emphasis (2:15-16, 20-21; 3:10-13, 26-29; 4:4-7). Galatians particularly stresses being crucified with Christ to share a cruciform self-denial of the patterns and values of self and the world (2:20-21; 5:13-18, 24; 6:14, 17). The vital reality of this encounter and continuing faith relationship forms the evangelical heart of the message for people whose previous lives have been dominated by other spirit powers, and who, in a postmodern context seek wholeness of life. 

vii. Expressing our freedom in Christ across the whole culture, Allowing the Spirit to transform our personal, social & communal lifestyles, 5:1-6:10. The Apostle in the rest of the letter addresses what for the postmodern mindset is rejected a priori – that a metanarrative (other than their own postmodern one) can be universally applicable and at the same time genuinely liberating. But this is the Galatian message: the one universal Gospel frees people of every culture in the fullest possible sense. This Gospel, first, frees believers from the bondage of hegemonic cultural expectations (5:1-6). There is no single universal cultural requirement or experience which other cultures must adopt to live as true Christians.  Circumcision, the unique indicator of membership amongst God’s people under the old arrangements, or any other such cultural particular, is no longer necessary under the Gospel..  In Christ, all we need to enjoy God's acceptance and pleasure is freely accessible, through faith alone, directly from each of our own cultural backgrounds. Regardless of the pressures the dominant religious culture may apply to conform us to its customs and expectations, in Christ we can be ourselves and know Christ accepts us just as we are: "...in Christ Jesus neither circumcision nor uncircumcision has any value. The only thing that counts is faith expressing itself in love" (5:6). Christians are still adept at tripping up their fellow runners by wrong teaching on such cultural matters.  Galatians calls us to pick ourselves up, stand tall in our own cultural integrity, and rejoin the race (5:7ff).  
Gospel freedom is also distinctive in its understanding of freedom, not as being to indulge self-centred desires, but being free from them to become free for serving others. Knowing who we are culturally and how fully we are accepted in Christ frees us to live beyond the petty confines of cultural bigotry and to serve each other without back-biting or character assassination. God looks for Christ-like love that breaks out of our cultural norms to serve those who don't think or act like us. Accepting our ethnic identity in Christ, frees us for such service (5:13-18). 
Gospel freedom and inter-cultural relationships in the church develop within a wider spiritual context of conflict between the ways of the Holy Spirit of God and the ways of selfish humanity (5:19-26). The church is called in each culture to live by the Spirit, not by the attitudes, values and life-styles of the "flesh" – our personal, ingrained self-centred choices and habits. Here is a worldview-transforming understanding, enabling us to face the awful depths of evil and depravity in our societies and instead of attributing them to external spirit powers or non-personal agency, we can face the evil squarely and acknowledge that along with any real external factors, and more basically, accountable human agency is at the root of our social and personal dysfunction, since these evils are properly named ‘works of the flesh.’ In a primal society, as in the postmodern intellectual climate, this is a radically new analysis and prescription.  Our desires, thoughts and choices are the root cause of sexual indiscipline which dehumanizes. Human jealousies and actions distort worship. Our human attitudes and actions, not spirits of ancestors or place, continue and renew subservience to sorcery and idolatry, even where the Gospel has done away with them at earlier stages of Christian growth in primal societies. The ethnocentric and narrow, proud attitudes which divide and disrupt attempts at inter-cultural partnership arise in the hearts of humans. To blame other spirit powers, or neuroses, or other societally imposed deprivations for these ‘works of the flesh,’ contradicts this biblical description of their nature. Only the overflow of the fruit of the Holy Spirit in our lives is sufficient to transform these basic attitudes ingrained within each of us personally from our own ethnic backgrounds.   Christ's love, his joy, and his self-control are unnatural to the basic bias of every human society and culture.  The productive activity of the Holy Spirit, sourced through dynamic dependence on him through faith, is essential for this depth of life-style liberation. This choice between ‘works of the flesh’ and bearing “fruit of the Spirit’ places moral responsibility firmly on us as human beings. The Gospel calls is to freedom in the Spirit, whereby we “keep in step with the Spirit" within our own cultural context. God's own life released through our redeemed personalities as we unite across our ethnic divisions is the pattern (5:22-25).   As he concludes the main teaching of the letter, Paul emphasizes further particulars essential, both negatively, for a community threatened by cultural conflict, and positively, for healthy multiethnic cooperation in a congregation impacting its society (6:1-10).  
viii. Summary: Exalting in our new, but crucified life as the people of God, not trusting the dominant culture’s religious rituals, 6:11-18. Paul takes up the pen from his secretary to sign the letter.  He can't resist a summary paragraph.  He pointedly labels the colonizing intention of the circumcision party as cowardice.  They attempt to impose their own cultural norms upon others because they cannot face the costly demands of making Christ's crucifixion the pattern for their own life-styles.   To really grasp what Christ did for us in his death means dying to our own pride of person, of possessions and of culture; laying down all our boasting at the foot of the cross.   Then, as the undeserved grace of God overwhelms and re-creates us, we rise as full members of our own culture, to take our place alongside every other new creature within the true “Israel of God” – a title no longer restricted to one ethnic or cultural group, but now rightly attributed to the ‘one new humanity” God is creating from both Jews and peoples of other cultures.
 To glorify Christ crucified and to share with others as the multiethnic people of God - these are the true goals of the Gospel message for primal peoples grappling with our contemporary postmodern context.  

In these inter-dependent Galatians themes, we suggest, The Holy Spirit has set out key contours of the Gospel with special relevance for believers living within or from a primal religious background. They also address many of the areas of overlap between postmodern and primal perspectives, and thus have special significance for mission today.
· First Thessalonians: Biblical Models for Receiving the Gospel and Worldview Transformations amongst Primal Religious People in a Postmodern Context 
If Galatians draws the contours of theological emphases appropriate for mission in primal societies, then 1 Thessalonians turns our attention to our methodologies and goals in mission. We focus on three aspects of the models presented in this letter:
i. The Vulnerable, Cruciform, Whole-Lifestyle Example of the Missionaries, 1 Thessalonians 1:5b; 2:1-12; 2:17-3:6.  As Paul reminds the Thessalonians of the beginnings of the mission amongst them, he unselfconsciously reveals his own approach as their pioneer missionary, calling on the Thessalonians repeatedly as witnesses to the truth of his testimony. He speaks of how he, literally, “became among them, for them”, 1:5b, indicating the depth of identification and relationship he developed “incarnationally” with them. His persistence and integrity characterise his expanded summary of that initial claim as he recounts his movements from facing insults and suffering at Philippi, to courageously telling the News in Thessalonica.  Reviewing his motives he claims he was not people-pleasing. He guarded carefully against error, impurity and deceit in his communications. He did so because of his deeper level motivation, to always be God-pleasing. What he really valued were the humbling, responsible assurances that he was approved, entrusted and attested by God himself (2:1-4). In similar vein, in 2:5-12, Paul reminds the Thessalonians his method was not "image"-making, he did not rely on flattery, and could not be accused of greed.  He was no mere popularity-seeker, and as became his regular missionary approach, he did not demand even his basic rights from those he served. He did not just objectively pass on a message, but was selflessly committed to them personally: caring, loving, and sharing as a nursing mother with her children. In his work patterns he was never merely clockwatching and made it a point of honour not to financially burden those he served. In personal relationships he could conscientiously claim, expecting both God and the Thessalonians to confirm, he had been pure, upright and blameless. In pastoral relationships, which he accepted as an inherent aspect of his missionary task, he adopted a pattern of parenting believers to equip them for a worthy lifestyle, fitting them for the new kingdom in which they were now citizens. His sudden departure left him feeling bereft and orphaned from these with whom he had developed such warm relationships so quickly. He felt very vulnerable, anxiously awaiting news of how they had fared in the pressures associated with his eviction from the city (2:17-3:6).  This open, unselfconscious testimony reveals an understanding of mission as primarily a people-forming exercise. For Paul, effectiveness in serving the Gospel was measured by his integrity as the messenger, the resulting lifestyle maturity of the believers being served, plus realistic acceptance of the inherent costs and inter-personal strains of the process.
ii. The Thessalonians’ Effective Reception of the Gospel Message, 1:5-8a; 2:13-16. Our Gospel (literally) “became among you..." wrote Paul (1:5), as he rejoiced in the way it was distinctively received: “Not only in Word.”  It certainly did come in the preaching of the Word - cf., 1:6, 8; 2:13; and the range of verbal communication terms used in Acts 17:2-4.  The preached Word was essential - but not sufficient on its own. Three things accompanied their welcoming of the Word: The Word came ...With power. Outward evidence, authority, and attestation accompanied the preaching. God was seen working manifestly and effectively among them. They submitted to his Word and he transformed them. The significant proportion of the Thessalonian congregation from a primal religious background knew the importance of this. The primal imagination is all about power: power to control a world of spirit powers, magical formulae, and religious rituals ordering and dominating every aspect of daily life. Into their world had penetrated a new power– the power of another kind of effective word. The word of the Gospel worked in demonstrable ways in bringing the wholeness and renewal the scriptures call salvation. Their understanding of power changed. Power now related to the Good News that God had broken into their world in person in Jesus Christ. In love he had given himself to meet their deepest needs. This strange message of love in Christ was “the power of God for salvation”- the new restorative power for which they had been searching. Now they linked power, not with magic, witchcraft and sorcery, nor with ritualistic ceremonial, but with the news of the love of Christ. The Word came ...With the Holy Spirit. Their conversion involved a personal encounter with God Himself, for the preachers were empowered with Spirit (both are possible readings). The coming of the Word meant coming into living contact with the Spirit of God, meeting, welcoming, knowing him in real life encounter. Again, this was good news for primal religionists. Their world had been populated by capricious, unpredictable spirits of ancestors and fearful sacred places. What a difference to now be in a personal relationship with a clean, pure, reliable Spirit, the very Spirit of God himself.  The Spirit-endowing word was not disposing of, but renewing and enriching their whole understanding of the spiritual realm, now permeated with the presence of the Living God. The Word came ...With full Conviction: both of the preachers and of the hearers. Personally relating the Word to their assumptions, presuppositions and worldview beliefs, converting their thought-world and bringing it under the Lordship of Jesus Christ. Letting the Word convict attitudes, habits, plans - seeing and owning their selfishness and sinfulness. Coming to plerophoria, a full assurance, and strong grasp of that Word. 

This wholistic Thessalonian reception of the Gospel Word is explained further in 2:13-16. Paul thanks God for the exemplary way the Thessalonians processed the message.  They received for themselves the word heard through the missionary heralds, welcoming the Word for what it is, not a merely human message, but in reality, God’s Own Word. What began as an interaction with the messengers in responsive listening and acceptance, became a living encounter, through their message, with God himself as they heard his voice in the words and message proclaimed. Their faith commitment was the active ingredient enabling this change in reality and perception. 
iii. The Worldview Transformations Modelled in the Thessalonians’ Response. This letter summarizes succinctly the outcomes of effective mission in a primal society. Four key transformations which had become common knowledge in their region (1:7-8):
· A  Personal Relationship with the Living God in place of a magico-ritualistic subjection to Spirit Powers, 1:9. They had “turned to God from Idols to serve the living and true God.  They had converted - changed their minds and life-styles and discovered the difference between bondage to idols and a vital relationship with the Living and True God. In Thessalonica religion focused on idols devoted to the powers – whether of the Emperor, or the spiritual powers abounding in local primal beliefs, or the traditional Greek pantheon.  Idols, too, devoted to pleasure as in the hedonism and worship of the human body characteristic of their time. Behind the comment, “turned from idols”, then, lies a depth of insight and awareness that converting to the “Living God” from that context was a radical, demanding and socially costly turning indeed. But idolatry is the ultimate human frustration, for human meaning is found only in personal “I-You” relationships - never in “I-it” relationships. But the latter are all that idols can offer. Add to this the alternative primary concern and past-time of Greek philosophy with its noble, but endless quest for reality, truth, and wisdom, and the turn “to the Living and True God” also takes on fresh contextual relevance. To personally embrace the One who with integrity could call himself “The Truth” involved a radical realignment of loyalties and devotion – a new kind of service. Again a significant contrast is implied with the kind of temple service common in their context. Religion was no longer a formal ritual, devoted to capricious spirits, material things, frightening omens or implacable cosmic forces, or their idols and supporting philosophies. Rather they  were pouring out their love and devotion to the Sovereign God, their new Lord, Ruler of the Universe, True and not counterfeit; God Himself, not human substitutes; the God who had disclosed himself as the God and Father of our Lord Jesus Christ.  
· An Understanding of Time re-oriented to a hope filled expectation of future consummation, and consequent reorienting of personal purpose and moral accountability 1:10; 2:19-20; 3:13; 4:13- 5:11, 23. They had “turned … to wait for [God’s] Son from heaven whom he raised from the dead – Jesus, who rescues us from the coming wrath” (1:10) Again this short-hand summary of the Thessalonians’ Christology and eschatology speaks of in-depth contextualization in process right from the start of mission in their midst. Jesus, as Son of God shared his nature and deity, He is coming from heaven –implying his present ascended position and control of history. He had been raised from death – implying awareness of the redemptive nature of his death and victory over the forces of evil confirmed in resurrection; as well as his presence with and for them as the Living Lord. He rescues from coming wrath – implying a grasp of the justice of God and the human dignity inherent in human accountability;  as well as the sense of purpose and destiny such awareness of accountability brings. This implies a new understanding of humanity as well as human history and God’s purposes.  Again, it lends depth to Paul’s appreciation of their endurance of hope, and his repeated encouragements to moral responsibility in the light of their personal accountability before this returning Judge and Saviour. They now have a new understanding of history – they await the Returning Son of God – time is moving forward to a purposeful goal – not merely repeating itself in endless cycles. Instead of myth and looking backward to past ancestors to control the unknown future, there is now a hope-full expectation and anticipation of a personal consummation and communal re-union as the goal of human history. Mission to the primal imagination involves this depth of worldview transformation.
· A practical theology of vulnerable, cruciform suffering in the Spirit, 1:6; 2:2, 9, 14; 3:1-5. Through both his frank auto-biographical transparency in Chapters 1-3 and in his exhortations throughout the letter, Paul conveys a consistent experience and understanding of the centrality of suffering and enduring hardships in Christian life and mission. Empowered by the Holy Spirit to embrace such realities joyfully, enduring suffering becomes an evidence of the integrity and validity of their response to the Gospel.( 2:14-15a). In this the Thessalonians were also imitating the Judean churches which had suffered persecution (Acts 8:1-4; 11:19). Suffering from fellow-countrymen has been the common lot of God’s people through the ages. God utilises suffering both to promote Christian growth in the suffering community and to show the serious culpability of those who continually oppose God’s messengers. Pointing for his example to Jews who consistently opposed the proclamation of the Gospel to peoples of other cultures, Paul notes that such opposition to the mission of God displays ethnic pride, displeases God, multiplies guilt and guarantees God’s judgement. Effective mission has always produced both positive and negative reactions from those in the believers’ communities. Therefore, developing an adequate theology to account for hardships in service is a measure of the maturity and stability of new believers, as Paul’s open acknowledgement of his own Christ-like vulnerability shows in his reflections in 2:17-3:5. This attitude requires a worldview level thought transformation in societies where sensual pleasure, prompt self-gratification and hedonistic enjoyment are valued as the norm, as in so many postmodern contexts today.
·  Epistemological change from dependence on ritual & magic to trust in the Word of God as their practical life-style authority, 1:5; 2:13ff. We explained above the Thessalonians’ steps in processing the heralding of the Gospel message. A world-view level epistemological change was implicit in those verses – from formal ritual and magical language appeasing idols and empowering sorcerers, to welcoming, receiving, and responding in faith to the preached and written Word of God through his messengers. This is a massive epistemological re-orientation in a primal society – just as it is a huge epistemological step to trust the Word of God as the living authority for faith and life in a reductionisticly science and reason dependent Western world.
This warmly biographical, open letter evidences the deep level at which the Gospel had converted the believers and their assumptions, values and beliefs in Thessalonica. We suggest, in doing so the letter has modelled patterns of mission methodology and outcomes of special significance for mission in primal societies in our postmodern context.

Combining the contours of missional theology from the letter to the Galatians with these methods and outcomes exemplified in 1 Thessalonians gives a strong missiological foundation to address the tensions, issues and insights we have gleaned from our analysis of postmodernity and the primal imagination.
Conclusion:  
As we face mission at the centennial of Edinburgh 2010, then, our postmodern context presents special challenges for primal societies and the ‘primal imagination.’ We have traced postmodernity’s gift and challenge to primal religious peoples. We have outlined a developing missiological appreciation of the ‘primal imagination’. We have suggested steps towards a missiological approach to the primal imagination, concluding with a biblical platform for mission to primal religious people in a postmodern context. 
We conclude as we began, with a provocative, Edinburgh 1910 gem, this time from the final sentence of the Commission IV Report’s chapter on Animistic Religions. Perhaps it still carries a prescient tone if we make due allowance for its unabashed paternalism: 
“… just as many a parent has re-learned religious lessons by coming into touch with the piety of childhood, so it may well happen that the Christianity of Europe is destined to be recalled, if not to forgotten truths, at least to neglected graces, by the infant Churches that are just beginning to live their lives on the basis of the mercy, the commandments and the promises of God.”
.  
Migration patterns and demographic changes in global Christianity as  we enter the twenty-first century, and the argument of this paper, suggest “boomerang challenges” from churches with primal backgrounds are by no means inappropriate,  not only for European, but for Northern Christianity generally in 2010. 
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