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I. Introduction

The 21st century ushers in the postmodern era. The optimism and orderly progressive mentality of the modern era since the industrial revolution has been gradually replaced by the “unorderly”, chaotic and yet interconnected link of the web of life. China is one of the largest developing countries in the world, although the majority of the population (47%) still lives in rural areas, rapid urbanization, industrialization and modernization is turning hundreds and thousands of peasant villages into cities and towns. The migration process also challenges the Chinese people and society, encountering forms of life that range from the premodern, modern to the postmodern. Thus, Chinese postmodernity is not limited to ideological and academic discourse of postmodernists (theorists, writers and artists), but a daily life experience of ordinary people. How does the Chinese church respond to this shifting mood and changing mode of thought in this postmodern era? 
This essay will take on the issue of spiritual diversity raised by Chinese Christianity during recent three decades and its significance for the concept of mission in the contemporary Chinese society in which is shifting from the premodern and modern to the postmodern. The descriptive analysis will focus on three major forms of Christianity, namely institutional, autonomous, and intellectual Christianity. Finally, I will analyze mission obligations of the Chinese church in a society of mixture of premodernity, modernity and postmodernity.

II. Understanding Postmodernity in China
Some western scholars have divided human history into three phases: the premodern, modern and postmodern. Each phase has no precise end; rather they form layers on top of each other, even overlap to a certain degree. Postmodernity is generally identified by some philosophers and sociologists as the sociopolitical, socioeconomic and cultural condition of contemporary society which exists in new forms of social, cultural, political, and economic state or situation as well as new form of thinking after modernity. It is also considered as a worldview in the contemporary world. In an academic discourse, postmodernity is also presented as a methodological concept in doing research.

As a universally cultural phenomenon, postmodernity has its’ roots in the cultural soil of western postindustrial society; however according to some Chinese scholars, it is not essentially a western product, it is also relevant to Third World and exists in Chinese society.
 Today, Chinese society has elements of premodern and postmodern in it. Different from Western postmodern phenomenon, the Chinese society, according to some scholars, lacks the conditions for postmodernity. It is arguable that postmodernism is no longer a monolithic phenomenon but rather has generated different forms both in the West and in the East.

In China, there is no one exact time when the modern period ended or will end and the postmodern period began or will begin. In other words, the concepts of premodernity, modernity and postmodernity are not rigidly periodized. They are to be found in different places and different periods and all these three can be found existing side-by-side in every corner of society. In most parts of China, especially in rural areas, there are people whose outlook and lifestyle is predominantly premodern living mainly in a preindustrial society. Meanwhile, there are people whose outlook and lifestyle is predominantly modern or postmodern living in an industrial even postindustrial society, for example in metropolises: Beijing, Shanghai, Shenzhen, etc. We may even easily note that premodern, modern and postmodern culture can perhaps be found in the same city, even in the same people.
Therefore, I argue that Chinese postmodernity shall not be simply defined as a periodical notion, as some scholars hold that modernity ended in the 20th century denoted by postmodernity,
 but rather a cultural phenomenon, a social experience and an ethos or spirit which challenges people and society to explore something new and unknown in an uneven means. In current context of China, postmodernity should not be understood as a coherent response to the decline of modernity, but rather as a range of responses to all sorts of phenomenon of premodernity, modernity and postmodernity.

The modern and contemporary history of Christianity in China has been fascinating with its distinctive experience under Chinese communism. When this is put together with the current social, political, and cultural environment, what emerges is a postmodern context for Christian church. Under the challenge of globalization and impact of post-coloniality, the Chinese church culturally exists in a postmodern situation.

Modernity propagates the methodology that truth and knowledge should be objective and mathematically precise. Postmodernity, on the contrary, propagates that truth, knowledge, and authority are relatively precise. Chinese Christians of postmodern era live in a complicated sociopolitical and socioeconomic environment. The basic characteristic of postmodern Christianity in China is its feature of multi-identity. The traditional fundamentalism represented mainly rural Christians and house church goers inherit premodern theological tradition, governed largely by a worldview centered on God as defining reality, addressing what is there. It is the issue of ontology. New evangelicalism, mainly new emerging urban churches on modern theological thinking, governed by enlightenment naturalism, addresses how to know and what is there. It is the issue of epistemology. Finally, a small group of cultural or intellectual Christianity adopts postmodern thought, governed by pragmatism and existentialism, addresses how Chinese language, culture and experience function to construct theological meaning itself. The new emerging academic school of “sino-theology” is a typical representation of this.
During the previous three decades (1979-2009), the Chinese church has experienced great increase in numbers. Typologically speaking, the shift from premodern and modern to postmodern thinking has also emerged in three main types of Christian groups, namely institutional, autonomous and intellectual Christianity. In the following part, I will focus on my discussion on how the Chinese Christianity has been influenced by what is loosely described as postmodernity, and what impact, if any, that it is having on the Chinese churches’ understanding of their mission obligations.
III. Contemporary Landscape of Chinese Christianity
In mainland China, the Christian church was the fruit and product of western missions, which stemmed from the revival movements of the 18th and 19th centuries, the student volunteer movement, and the various forms of pietism. Historically, the Chinese church has been influenced by both theological fundamentalism which is descendant from western Puritanism and conservative theology and theological modernism, which is descendant from enlightenment philosophy and liberal theology. As a result, the Chinese church, in her theological profile, looks far more like the western church than an Asian Christian community.

After the Cultural Revolution, there has been a rapid growth in the Christian church. The institutional churches of the Three-Self Patriotic Movement (TSPM) are opening and reopening throughout the entire country with the Communist government’s permission. Over fifty million Bibles have been printed. Hundreds and thousands autonomous Christian groups
 have grown very rapidly nationwide outside the control of authorities. A rise of interest in Christianity among Chinese intellectuals, scholars, and universities students has become known as the “fever of Christianity.” The lack of strong belief in political ideology and religious faith in post-Mao China has translated into a general interest in religion, particularly Christianity. This spontaneous Christian revival is partially due to the fact of a crisis of belief and widespread dissatisfaction with Marxist communism and Maoist socialism. Economic globalization, marketing materialism, modernization and secularization have become mainstreams in society, leaving an ideological vacuum that has sparked a renewed interest in issues of spirituality. In this changed environment, there is also great church growth.

Today when doing academic research on the revival, spread and development of contemporary Christianity in People’s Republic, one must focus on at least these three major groups, namely institutional, autonomous and intellectual Christians.
Institutional Christianity
In this essay, institutional Christianity refers to Protestant churches and meeting points with a clear organizational structure, doctrinal system, and worship pattern affiliating with the network of the TSPM and China Christian Council (CCC). Often it is termed as “three-self church,” “official church,” “registered church,” or “state recognized church,” etc.


According to official statistics from East China Normal University (2008), the Christian population in China is approx. 40 millions.
 Nearly half of the total Christian population belongs to the TSPM/CCC.
 Though many autonomous Christian bodies thrive outside the TSPM/CCC structure, it is still the only officially recognized church in current Chinese society.

The TSPM/CCC claims that the Chinese Christianity is a post-denominational Protestant body. The CCC is the organizational and ecclesial expression of a post-denominational unity, according to Bishop Ding Guangxun.
 The paradigm shift from denominationalism to post-denominationalism faces a great ecclesiastical challenge. From the respect of church polity, post-denominationalism is a mixture of polity from three sources, namely Episcopalism, Congregationalism, and Presbyterianism. In 1958, denominations publicly ceased to function, but various traditions, characteristics and expressions of denominational churches still remain. Diversity of spiritual tradition and liturgical expression became a remarkable feature in China’s post-denominationalism.

Bishop Ding’s vision is that the CCC would eventually develop into the establishment of a united Church of China as a visible unity of Christian community. For him, future ecclesia Sinica must have five main features as follows: apostolic, episcopal, patriotic, socialistic, and post-denominational.
The post-denominational feature might be the most characteristic element in ecclesia Sinica. It is also a very postmodern feature. Priority is given to ecclesial unity above denominational identities, the origins of which lie in the Reformation (premodern context) and subsequent development (modern context). It is also true that the government prohibited denominations, and in this sense post-denominationalism is a politically legal requirement. Therefore, it is not a product of postmodernity, but premodernity.

The post-denominational church actually results in a pre-denominational situation. It is apparent that Chinese Christians (in particular there are plenty of people here who are extremely loyal to their denominations, and love the history, tradition and liturgy of their denominations.) retain their denominational identity in a post-denominational context. Such a unique religious phenomenon could also be understood as postmodern reflection of a combination and plurality of the spiritual premodernity (pre- denominationalism), modernity (denominationalism), and postmodernity (post- denominationalism).

The major marks of post-denominationalism also reflect a postmodern feature. First of all, different from a traditional Episcopal polity, which is hierarchical in structure with the chief authority over a local congregation resting on a bishop, ecclesia Sinica is episcopacy but without a diocesan organization. The position of bishop in the Chinese church has neither authority over judicatory nor authority to supervise the clergy. Bishopric is no more than a spiritual symbol. In other words, the hierarchical form of the church structure is deconstructed. Secondly, multi-liturgical practices are expressed in one church, e.g., different practices of baptism and Eucharist. Apparently, diversity is becoming a mainstream in sacramental service. Different from traditional distinction between liturgical and non-liturgical churches, the Chinese church lacks a standardized order of service in sacrament. Thirdly, a comprehension of ecclesiastical polity becomes the operational and governing structure of a church. Church polity of post-denomination must be inclusive in character. Though each local congregation has its own characteristic structure because of historical inheritance, the CCC attempts to include three general types of polity, namely Episcopal, Presbyterian, and Congregational polity. All these features are unique from the standpoint of an ecclesiastical perspective of world Christianity, but are also not modern or premodern products.

When postmodernity emphasizes deconstruction, anti-authority, plurality, as well as decentralization, Bishop Ding’s vision of ecclesia Sinica reflects a typical modern ,even premodern, mentality of emphasizing organizational centralization, hierarchical authority, etc. Current decentralization of post-denominational progress demonstrates that the Chinese church is struggling in shifting from the modern to postmodern society.

In postmodern China, the institutional churches are reflecting a feature of diversity rather than unity. Christian councils in the provincial level begin to play a more influential role than the CCC headquarters, and the TSPM becomes even more symbolic in its function. There is no longer a super-figure of sorts to lead the church in the post-Ding era. Apart from a political support from authorities, the existence of the TSPM is also losing its legal basis. 

As church history reveals, whenever the church becomes over-institutionalized and loses her vigor, there will always be new forms of expression of faith among the ranks of Christians. They are, as a matter of fact, a supplement to the institutional Christianity. The rapid emergence of autonomous Christian bodies is a challenge and a supplement to the institutional churches of the TSPM/CCC.
Autonomous Christianity

For some Christians, the institutional church of the TSPM should not be considered as the mainstream of Christianity in China. Today Evangelicals in both the West and in China consider the majority of Chinese Christians belong to the so-called “house church” which is an autonomous form of Christianity, even though the TSPM/CCC often denies the existence of autonomous churches by claiming that only a limited number of churches are not registered.

In this study, “autonomous Christianity” refers to independent and unregistered Protestant bodies which are unaffiliated with the TSPM/CCC in both urban and rural societies. Some scholars, e.g., Edmond Tang, term it as “grassroots Christianity.”


These Christian bodies do not join the CCC/TSPM because of the following doctrinal and political reasons: (1) The three-self churches accept Communist leadership and governing authority, which is unbiblical and is therefore unacceptable. (2) The TSPM/CCC was initiated by the CCP government and some liberal Christians, not established on the biblical ground of Christian faith. (3) Pastoral leadership of the institutional church is under the supervision of the RAB. (4) The political unity of state-church relationship could not be adopted. (5) The mission obligation of the church has been largely limited by the government in the institutional church.

The spread and development of autonomous Christianity has experienced three main waves since the Deng Xiaoping’s reform and openness at the end of1970s.

The first wave is commonly known as the “house-church” revival movement which was widespread throughout China in the 1980s. This type of traditional model of “house-church” is well known in the West. During this period, majority of the house church spread in both rural and urban areas. However, most churches with limited members (c.a. 30-50 persons/church) have not connected to each other. This type of small house church usually is led by independently self-appointed preachers, formal structure and hierarchical leadership are not easily distinguishable. Most of these small groups’ preachers are not full-time staff. Since the feature of over-independence, the development of this Christian movement has been slow and has less influence nowadays.
The second wave could be considered as the “network-church” movement in the 1990s. The so-called “five network,” namely the China Gospel Fellowship and Fengcheng Church of Heibei province, Lixin and Yinshang Fellowship of Anhui province as well as some autonomous denominations, existed before the liberation, e.g., Little Flock. True Jesus Church are the major representatives of this group. There is a clear distinction between church leaders and believers as well as between different levels of leadership. Usually, clearer structure and organizational form of leadership, formal structure and hierarchical leadership are clearly visible. There are full-time staffs employed. These five networks claim more than eighty million believers in the house church movement.
 In 1998, several of these large network churches issued a joint appeal to the Chinese government and publically argue why they would not join the TSPM/CCC. They also outlined a joint confession of faith which is the first doctrinal statement of the Chinese house church. Most of the network church is charismatic and Pentecostal orientated in practice and theology.

The rapid urbanization since the latter 1990s has already deconstructed the development of rural churches. It is almost inevitable that most of these rural based networks are in the rapid process of disintegration. Some have built their network as a new type of semi-urban church again at cities; however, as a marginalized group in society, these churches have gradually lost ground for future development.
The third wave is identified as the “city-church” movement. Different from the first wave, these churches mainly develop at cities and metropolises in the 21st century, though they share some spiritual similarities with the traditional house-church movement. It is difficult for them to integrate into the house churches due to their background and they can not join the institutional churches either. Therefore, they have formed a new type of church in the cities; often called “the Third Church.” Many  church members are Chinese from overseas, highly educated professionals, and university students. For them, there is no historical burden which the traditional house church has inherited since the 1950s. It also creates a possibility to cooperate with three-self churches. They support public registration of the church as NGO in Chinese society. Many young professionals have formed office fellowships holding Bible studies, spiritual gatherings and Sunday worships together in the workplaces, hotels, even in conversion centers.

These three waves are composed of a non-institutionalized Christian movement coexisting in China today. Although most do not pose a threat to the Chinese society, autonomous churches in China do pose definite challenge to the TSPM/CCC and the institutional form of Christianity. Another issue is church registration. Most of these unregistered Christian groups are not recognized as legalized non-profitable organizations. They are neither governed by the state legislation on management and administration, nor affiliation of the TSPM; therefore should be considered as more autonomous form of Christianity. In short, the first wave of the traditional type of house church is mainly located in urban societies, but has very limited influence nationwide. The second wave of network type churches is no longer as powerfully influential as in the 1990s, due to rapid modernization and urbanization. The third of new emergence of city-church movement represents the current and future trend of autonomous Christianity.

Intellectual Christianity

Since the late 1980s, intellectuals have shown an unprecedented openness and passion for Christian cultures and values. An increasing number have sought to learn about Christianity, but it has not always led them to become baptized as members of the church. From the academic circle to different social sectors, academic and cultural studies on Christianity have become popular, leading to the emergence of intellectual Christianity.

The emergence of intellectual Christianity or “cultural Christians” reflects a clear postmodern feature of contemporary Chinese society—pluralistic. According to Zhuo Xinping, today the tendency of pluralism and individualism in the Chinese church becomes visible. The intellectuals try to find some useful elements in Christianity for China’s cultural reconstruction in the process of social transformation.
 Therefore, the purpose of knowing Christianity is not for self-salvation, but for the reconstruction of Chinese cultural values and significance of Christianity towards Chinese society. 

Generally there are three main groups of the so-called “cultural Christians.” Firstly, they are those intellectually cultured people who already have a personal conversion to Christianity and are actively involve in church ministry. Secondly, there are those who accept Christian truth and are even baptized, but do not belong to the church. Thirdly, there are those whp at least partially agree with Christian teachings, values, and culture but mainly engage in academic research. If to be a Christian means to belong to the church according to St. Cyprian, these scholars studying Christianity should not be considered Christians.

The majority of these intellectuals are not Christians in a traditional sense, and they do not profess Christian faith personally. Their interest in Christianity mainly comes through cultural and academic research. For them, Christianity is primarily a culture rather than religion. It is debatable whether or not they could be considered as Christians. Whatever the case, this new phenomenon, which was born in the 1980s and is still a burning issue, has already caught the attention by global Christianity, and it contributes a sense of multi-identity in a postmodern world.

The encounter of Christianity with Chinese intellectuals is a complicated multi- fact process.
 Most cultural Christians are perhaps careless of spiritual salvation from an ecclesiastical point of view; however, they are much more careful in the encounter between Christian theology and Chinese culture, and the progress of indigenization and contextualization of Christianity. They have to cultivate the field of Christian theology, western philosophy, Marxist-Maoism, and Chinese traditional culture and religions.

What is of interest is the relationship between academic studies and spiritual commitment. Related questions are raised: what does this kind of intellectual Christianity mean for salvation if it has no ground for the ultimate concern? Will it be possible to develop authentic Christian theology outside the church?


The phenomenon of intellectual Christianity in mainland China is still in its primitive stage. It is hardly to find out any spiritual contribution; however, the new phenomenon facilitates the indigenization and contextualization of Christianity in Chinese culture. It creates a possibility for mutual understanding and dialogue between China and the West from a perspective of Christian faith.

IV. Chinese Christianity in Postmodern China
Concerning the postmodern challenge to Christianity in China, the following features have been discovered.
First of all, decentralization is becoming a new tendency in the current and future development of Christian movements.
The eighth National Chinese Christian Conference (2008) marks the institutional Christianity, namely three-self churches have already entered into post-Ding period. Bishop Ding’s real influence is apparently decreasing, due to the fact of his age and healthy. Contrary to Ding’s hierarchical leadership style, the national TSPM/CCC is facing a challenge of church unity and administrative centralization. Currently many local congregations and leaders in the provincial level seem to favor a policy of decentralization of the church. A further development of post-denominational unity towards united church of China is also threatened.
Decentralization of ecclesia Sinica means that church leaders of new generation believe that the interdependencies of these local churches cannot be simplified into a hierarchical structure or “solved” via a “top-down” approach. The solutions must, on the contrary, be via a “down-top” and solved at each point from each perspective, and the solutions transmitted to the other points and re-evaluated continuously. This is also due to the fact that the people of decision are shifting away from a fixed centralization or hierarchical structure (e.g., the Old Three-Self) to a more democratic orientated leadership.
Secondly, the recent development of indigenization and contextualization also reflects a postmodern impact upon Chinese churches. Contrary to economic globalization and cultural postcoloniality which somehow promote universalism, postmodernity promotes localization and contextualization. When Chinese Christians are challenged by globalization spiritually, economically and culturally, theological indigenization and contextualization become essential for the Chinese church in finding her own voice against the backdrop of globalization. In other words, the challenge of western Christianity in the form of globalization have odd effect of making the Chinese Christians in defined Chinese culture think more clearly about Chinese own exists as the place in which we do theology.
Several western Christian scholars interpret the mainstream of this religious phenomenon as a form of Christianity with Pentecostal and charismatic character. The faith has been expressed in ways that strongly emphasized on the miraculous, divine healing in prayer, and speaking in tongues.
 Apparently such an argument is questionable in terms of their methodology. However, in rural areas, indeed there has been revival of folk Christianity,
 which is different from traditional understanding of Christian belief. To term it as “folk Christianity” is mainly because of certain parallels between the Christian practices and the practice of traditional folk religions. Other scholars prefer to term it as “folk-religionization” of Christianity.
 This is due to the fact that folk faiths have an impact on or even transformed Christianity to become a common phenomenon in rural villages. Indeed, in many cases, almost all kind of folk religious practices could be found in Pentecostal charismatic groups in China.


It is doubtless there has been a constant religious revival in rural China during recent decades. However, it is unclear whether the so-called “folk Christianity” could be considered as Pentecostal and charismatic movement. It is also questionable whether these Chinese “neo-charismatics”
 could really be identified as charismatic Christians, in terms of western theological notion. In fact, religious phenomena of rural China are very complex and extremely diverse. Luke Wesley argues that 80% of Chinese Christians are charismatic.
 These interpretations commonly ignore a basic element: How the Chinese traditional folk beliefs have strongly reshaped Christian faith. Although these Chinese believers hold certain Pentecostal belief, e.g., tongue speaking, miraculous healing, visions, dreams, and raptures, all these charismatic expressions of faith can be found in various spiritual practices of folk religions. As Daniel Bays argues that being possessed by a spirit is similar to Taoist tradition, which has influenced the local society, since spirit mediums were also familiar with such concept.
 Such a kind of Christianity adapted diverse form of folk religions and served merely as a folk religion. Many people do hold such attitude, and their spiritual concepts and practices were based on their original religious mentalities.
 
Theoretically, this is also a matter of religious contextualization and syncretism. Christian teachings and charismatic doctrines have been more or less indigenized into the Chinese religious and cultural soil. A common danger in contextualization occurs when Christianity harmonizes with locally social, political, cultural and religious settings to the point where it becomes impossible to discern any distinguishing feature that can be called Christianity. Current development of charismatic movement in China faces this challenge.
Finally, plurality also becomes a characteristic of postmodern Christianity in China. There are institutional and autonomous Christianity, registered and unregistered church, denominational and post-denominational structure, intellectual and grassroots Christian, etc. A new emerging phenomenon which is very interesting is city-churches not only filled with urban Christians, but also believers from the villages. Once more villagers migrating to cities, rural churches also sent their preachers and evangelists to work and pioneer the so called “semi-urban church.” These churches usually keep rural worldview, religious mentality, as well as spiritual tradition which are predominately premodern, though they live in modern even postmodern urban society.
During the time from premodern/modern to postmodern shifting, the Chinese church has to reexamine her understanding of the uniqueness of Christian faith. Majority fundamentalists-evangelicals from both institutional and autonomous church hold to an exclusivist position, based on traditional Protestant doctrine. They assert that salvation is exclusively through the historical manifestation of Jesus Christ’s crucifixion on the cross and resurrection. Others take an inclusivist position which more or less based on catholic orthodoxy or a Protestant reinterpretation of the gospel. They hold that the historical disclosure in Jesus exhibits God’s salvation through the eternal logos or cosmic Christ. Christ is Lux Mundi, the “light” of the world that from the beginning has been the life and salvation for human beings. Hence, while salvation comes only through logos, it is unlimited to en explicit knowledge of gospel or religion—Christianity. Bishop Ding and his followers proclaim such a teaching in the institutional church. Thirdly, there are very small amount of Christian intellectuals stand at pluralist position which understands the salvation activity of God even more broadly. In contemporary China, a religiously pluralistic society, it is necessary to build up communication and cooperation among religions. In particular, the Chinese government is atheistic. Pluralism will facilitate the development of religious freedom. For them, God is said to be at work in all religions. Thus all religions can be effective paths to salvation.

The postmodern religious perspective is inherently pluralistic and relativistic. Above descriptive discussions tell that the validity of traditional Christian teaching has been challenged. However, postmodern context celebrates diversity and relativity and advocates a dialogical search for solutions to truth. Actually it will be also beneficial to the church survival and development in an atheistic Communist society. Chinese postmodernity is hardly totally broken down with the modern and premodern context. Much of the anxiety that has met the shift into contemporary social relations can be accounted for by examining the continuities with the past.

V. Implications of Mission in Postmodern China
The theme of this essay is around “mission and postmodernity in China” dealing with missiological issues raised by postmodern phenomenon in contemporary Chinese church and society and their significance for mission. The following section, I will describe three major missiological responses from institutional, grassroots, and intellectual Christianity.
Ecclesia Sinica: A Response from Institutional Church
During the colonial era, Christians presented western missions in a totally positive light. After the establishment of the People’s Republic, from a perspective of anti- imperialism, Communists reinterpret mission as servanthood of colonialism and cultural invasion of imperialism in China.
In the 1980s, as a new western cultural trend, postcolonialism had been introduced in China. Historically China has never experienced colonialism. Hence some argue the irrelevance of a postcolonial discourse.
 Nevertheless, the importance of postcolonial critics lays exactly in the fact that imperialism and colonialism continues its ideological everyday culture and values.
 Therefore, some scholars argue that discussions of postcolonialism seem merely to be a cultural strategy in the struggle against western cultural hegemonism and linguistic imperialism and against the overall process of moderning China.
 However, in the framework of academic discourse, postcolonialism could be a powerful analytical method to evaluate the impact of globalization upon the Chinese church in a postmodern context. Especially, in recent decades, theologians and missiologists have begun to understand mission history from a perspective of globalization. It also draws some inspirations to the Chinese Christianity today.

The Communist theorists and patriotic church leaders argue that Christianity was introduced to China via imperialism and colonialism. Since 1978, Chinese society has been strongly influenced by market economy and global capitalism, which challenges traditional and conservative Communist understanding of Christianity. China’s reopening of institutional church (1979) and relaxing religious freedom for Christians fulfill demands of modernization by globalization and western economic power. If globalization is a new form of imperialism as some scholars interpret, then it might exercise its power through two ways: economy and culture or ideology.

During the past three decades, every aspect of Chinese society has indeed been remolded by western thought, culture, science, and technology. People, culture, economy, intellectuals, politics, in short the whole China is experiencing a process of transformation from Mao’s movements of decolonization, e.g., Cultural Revolution to Deng’s acceptance of modern movement of globalization. Nevertheless, there has always been anti-West trend within Chinese society, the Communist Party, as well as the patriotic church. The state/party occasionally claims that they will not allow bourgeois and imperial power to gain ground in China again. The “Old Three-Self” patriotic leaders of the institutional church remain their leadership in the context of China’s rapid process of modernization and westernization, and consistently interpret missionary movement through a lens of imperialism and colonialism. A recently released anthology Remembering The Past As A Lesson For The Future
 repeated historical platitudes of imperialistic forces used Christianity to invade China. This work represents a hierarchical response of the institutional church to the missionary movement. Many churchmen question what is the relevance of this work in times of globalization? And whether it is still adequate to publish a book dedicated to missionary history in China and its links to imperialism? Apparently, without repeating slogan of anti-imperialism such as the book, the TSPM would lose its roots and it would be difficult to maintain its hierarchical leadership in the name of patriotism and a spirit of autonomy.
In the religious circle, patriotism has always been a hot issue since the middle of the 20th century. The formation of the Three-Self movements highlighted that political patriotism of Christians became the leading theme of the institutional church against imperialism and colonialism in the 1950s. In the new historical period with economic reform and openness, patriotism politically still plays a crucial role in opposing to infiltration of western neocolonial powers through activities of economic and cultural globalization, such as the accession of the WTO and Beijing Olympic Game.
Political patriotism in the TSPM, which is different Frantz Fanon’s nationalism, emphasizes the church loyalty to the political leadership of Communist government, institutionally cut off relations with western churches and missions. In the name of patriotism, the hierarchy of institutional church develops its notion of Chinese centrism, namely ecclesia Sinica which is a Christian version of Sino-Centrism. The Chinese church is an independent, post-denominational, and three-self church under the leadership of the CCP. Institutional Christianity is used to play an important role in the construction of a national consciousness in contemporary society, particularly under the impact of westernization.
During the period of decolonization in Mao’s China, Communist leadership tended to use Christianity to promote political patriotism against western imperialism and colonialism. During the period of globalization, once again institutional church becomes a tool to promote Christian patriotism which actually supports China-centrism against western infiltration on the ideological-political arena through its missions.
In this postcolonial discourse, the recent development of institutional Christianity reflects that the Chinese church in upholding patriotism against the infiltration of western power, but also has became an agent of postcolonial China-centrism.
In the beginning of Hu Jingtao’s regime (2003), the governmental propaganda emphasize on building “scientific development” and “harmonious society.” It also lays down a principle indication for institutional church in its mission agenda. Mission of the church is mission to us rather than others. Therefore, in the national seminary, Paul Knitter and John Hick’s theologies of religion are highlighted in classroom. There, all religions and faiths including atheism are granted equal status on the assumption that they all strive for the salvation of human beings on earth. Salvation is reinterpreted as sociopolitical and socioeconomic harmony.
“Backing to Jerusalem” Movement: A Fundamentalist Evangelical Response
“The Back to Jerusalem” Movement is a representative case study of Chinese fundamentalist evangelical mission in the non-institutional church. It is a Christian campaign initiated by Chinese believers of house churches to send Chinese missionaries to the Buddhist, Hindu and Muslim world between China and Israel. It presents a traditional fundamentalist-evangelical understanding of modern mission movement revival in China.

For this group, Chinese church should not only be part of, but also lead global missions in the 21st century. Some church leaders present an idea of sending 100,000 missionaries to unreached people of 51 nations in the Middle-East.
 Gradually, the vision becomes preaching Christian message to the Muslims in Arabic countries, and bringing the gospel back to Jerusalem before the second coming of Christ. Along the ancient Silk Road, the vision is to share the gospel to 5200 unreached tribes and groups. This is also a vision of Sino-Centrism with spiritual orientation.
These Christian leaders consider that the gospel started in Jerusalem, and then spread in a westward direction into North Africa, Europe, and Latin America in history. It has continued to spread westward to Asia around the globe. Today, Christian message is preached in China geographically as its farthest advance. The leaders of this movement claim that they see that to fulfill the Great Commission of Jesus Christ is to encircle the whole global world with the gospel until it goes back to Jerusalem in which it began 2000 years ago.

This type of mission obligation represents a traditional fundamentalist evangelical missionary calling. Their theology of mission comes from the acceptance of premillennialist vision and literary interpretation of the end times of the Bible. Therefore, these church leaders commonly believe that Christ will return soon and inaugurate an earthly regime of a thousand years, and it will be based at Jerusalem. For them, China is transforming Christianity as much as it transformed Europe and America. China will become God’s New Israel and New Jerusalem. Apparently, these Chinese evangelists dream to initiate another Christian Crusade to Muslim world. An element of nationalistic pride mixing with spiritual obligation of world mission will facilitate the ignorance of religious conflicts and cultural diversities. The Chinese Christian exclusivist attitude in respect to other religions in general, Islam in particular is decidedly premodern or modern in some of its manifestations. The same is true of the position of western evangelicalism. It also reminds the premodern and modern western missionary movement mixing with colonial attitudes and behaviors to the Chinese people in 19th century. Therefore, for some, it is becoming a new form of Christian heterogeneity.
These criticisms are at least partially true; because of the fall of the recognition of religious plurality, spiritualities, and cultures is the context. It reminds that many of the premodern forms of evangelistic mission will have to change if they are to be accepted in a modern and postmodern society. The plurality of religion suggests that postmodern Christians should consider religious plurality to be with God’s purpose.

Sino-Theology Movement, A Response from Intellectual Christians
Apparently, intellectual Christianity is a new phenomenon and expression of Christian faith in China. It challenges traditional and institutional form of Christianity from theological, ecclesiastical, and missiological perspective. For most of these cultural Christians, transcendent divinity can be mediated through culture and ethos and no longer necessarily through ecclesial institution or Christian community alone.
Apparently, the mission obligation for the cultural Christians is far away from traditional ecclesial body. Mission, for most of these cultural Christians, should not be narrowly understood as a concept of evangelization towards personal conversion from other traditional religions or other faiths, to follow Jesus Christ. All faiths must be respected as a people’s way of seeking God. Dialogue between Christianity and other faiths rather than proclamation of the Christian gospel is the basis of Christian missions. This is a typical postmodern instrumentalist viewpoint of mission.
 They purse an ideal state of Christian identity in the pluralistic concepts of value and life.
These scholars criticize an evangelical devaluation of these other religions and cultures and a total identification of the gospel with western form of Christianity and western culture. Contextualization becomes an important theological issue for their consideration. They point out that there was not an adequate idea of the transcendence of the gospel over religions and cultures, and therefore the idea of the Church of Christ as a ferment transforming all religions and cultures and taking new incarnations within them did not find enough expression in contemporary Christian practice of both institutional and non-institutional Christianity. As a theological as well as cultural response, therefore many of these Cultural Christians attempt to promote a sino-theology, which is loaded with traditional cultural and the existential experience of the Chinese people. Different from traditional Chinese theology, sino-theology has a concern with the humanistic rather than ecclesial approach. It is questionable whether it is possible to develop authentic Christian theology outside the church.
The research dimensions of sino-theology contain almost all fields of Christianity, e.g., patriarch studies, medieval thoughts, Reformation, etc. However, the most valuable part is the encounter and dialogue between Christianity and Chinese culture. Contextualization and indignation become the most important work for building sino-theology by these Chinese intellectual. It is significant because sino-theology is generating the possibility of a Sinica-style, not western-style Christianity what the world has never really known before.
They insist on the use of the Chinese language in reading, thinking and writing theology. So that Chinese intellectuals do not have to submit to the language hegemony of the West, like English or German. Otherwise, it is no way for Chinese to formulate Chinese Christian theology by using western languages.
Intellectual Christianity encourages the Chinese scholars to formulate their own agenda of Christian theology in Chinese according to Chinese tradition, cultural sources and sociopolitical contexts, instead of imposing the agenda of western theology on the theological discourse in China. Apparently such a force for Christian studies promotes not only theological diversity and religious plurality. Specially, the resources of Chinese culture are compatible and pluralistic, which include traditional religious culture, namely the Confucianism, Taoism, and Buddhism, as well as the contemporary orthodox ideology of the country, namely, Marxism, Maoism, and so on.
Different from traditional Chinese church which is very Bible-orientated, cultural Christians try to provide holistic tradition of Christian though into theological discourse. It means that Judeo-Christianity, Catholicism, and the Eastern and Greek Orthodoxy are included, apart from Protestant tradition. In this academic circle, there are more dialogue and cooperation between Chinese scholars and western theologians than any other Christian groups. Such mutual academic communication in Christian theology which is still in the primitive stage could enhance the theological weakness of institutional and non-institutional Christianity. It also enables Chinese theology to become a component part of ecumenical theology. 

Through various academic and cultural endeavors, cultural Christians try to transplant the western orientated Christian thoughts, religious values, theological ideas into cultural, religious, ideological system of contemporary China. Although most churchmen consider this form of Christian thinking is more cultural than religious domination, promoting Christian research and religious studies is beneficial to the Chinese intellectuals gradually moving from atheism to theism. Meanwhile, many Chinese scholars in the process of doing Christian studies gradually shift their understanding of Christian faith from objective and theoretical analysis to subjective and spiritual experience. In other words, Christianity is no longer interpreted as knowledge or culture, but life and spirit.
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