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they were children. Thus, we should not injure anyone’s feelings and provoke

anything which would unnecessarily lead to conflicts.

Thirdly, Qur’an 5:57-58 suggests that “Do not take for your friends such as
mock at your faith and make a jest of it ... but fear God, if you are believers: for,
when you call to prayer, they mock at it and make a jest of it — simply because they
are people who do not use their reason”. Moreover, in Qur’an 2:9; cf. 4:142, it is also
stated that those who enjoy the company of such people are hypocrites (manafiqun)
“who would deceive God, whereas they deceive non but themselves”. The fourth
principle is taught in Qur’an 29:46; cf. 17:53, 16:125-128 that “And do not argue with
the followers of earlier revelation otherwise than in a most kindly manner”, and
Qur’an 15:88 mentions that “And bear with patience what they say, and part from
them with a fair leave-taking”. Politeness and religious tolerance are the keys in this
principle. Fifthly, Qur’an 3:65 says, “O People of Scripture, why do you argue about
Abraham, seeing that the Torah and the Gospels were not revealed till long after him?
Will you not, then, use your reason?”. And Qur’an 2:111 asks people to “Produce
some evidence for what you are claiming, if what you say is true!”. This fifth
principle is that we should invite people to use their reasons and intellects to judge the
truth of God’s words, and it is reasonable to claim that paradise is reserved for the
practitioners of any religion. The sixth principle is that we should avoid engaging in
idle speculation about the nature of God, or the truth of God’s revelations. Qur’an
40:4; cf. 22:8 mentions that “Only those who disbelieve dispute the truth of God’s

messages (avat). But let it not deceive thee that they seem to be able to do as they
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please on earth”, and in Qur’an 51:10-11, it is mentioned that “Accursed be the

conjecturers who are dazed in perplexity”.

Besides this, Qur’an 2:58 also mentions that Muslims are not free to accept the
truth of some verses and Muslims should not reject the truth of others as well. Lastly
the seventh principle is mentioned in Qur’an 5:48 that “Compete with one another in
doing good works, for to God you will all return, and He will inform you about the
wherein you differ”. This principle means that followers of different religions should
compete with another in piety. These are all Quranicic words that affirm religious
pluralism. However, the problem is still occurring because there are fundamentalist
who misinterpret the real messages of Scriptures. This is human flaws. In fact, Islam
offers salvation to all those who believe in God and do good deeds. There are many

Muslim who ignore teaching of the Qur’an and take a narrow view instead.

Moreover, the important question to be asked further is: what does
God/Allah say in the. Qur’an regarding religious pluralism? In the Qur’an,
God/Allah confirms the plurality of world religions. God asks Muslims to respect
people from other religions. The followings are what_ God says. Qur’an says all who
believe in God and do good deeds will be saved regardless whether Muslims, Jews
or Christians. According to Qur’an 2:62, it is mentioned that “Rest assured that
Believers  (Muslims), Jews, Christians and Sabians -  whoever
believes in God and the Last Day and perform good deeds - will be rewarded by
their Rabb; they will have nothing to fear or to regret”. Moreover, in Qur’an 5:69,

it 1s written that “Lo! those who believe, and those who are Jews, and Sabians, and
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Christians whosoever believeth in God and the Last Day and doeth right there shall
no fear come upon them neither shall they grieve”. Besides this, religious pluralism
is also confirmed in Qur’an 22:17 that “Lo! those who believe (this revelation), and
those who are Jews, and the Sabaeans and the Christians and the Magians and the
idolaters - Lo! Allah will decide between them on the Day of Resurrection. Lo!
Allah is Witness over all things”. Besides, in the Qur’an 2:136, it is mentioned that
“Say (O Muslims): We believe in Allah and that which is revealed unto us and that
which was revealed unto Abraham, and Ishmael, and Isaac, and Jacob, and the
tribes, and that which Moses and Jesus received, and that which the prophets
received from their Lord. We make no distinction between any of them, and unto
Him we have surrendered”. Next, it is also stated in Qur’an 3:84 that “Say (O
Muhammad): We believe in Allah and that which is revealed unto us and that which
was revealed unto Abraham and Ishmael and Isaac and Jacob and the tribes, and
that which was vouchsafed unto Moses and Jesus and the prophets from their Lord.
We make no distinction between any of them, and unto Him we have surrendered”.
The last example of Qur’anic verses that confirm religious pluralism are taken from
Quran 4:163. That is, “Lo! We inspire thee as We inspired Noah and the prophets
after him, as We inspired Abraham and Ishmael and Isaac and Jacob and the tribes,
and Jesus and Job and Jonah and Aaron and Solomon, and as We imparted unto
David and the Psalms”. To conclude, the Qur’an is God’s words, and according to

this Scripture, Islam confirms religious pluralism.
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In all, Christians and Muslims worship the same God. It is this God who
creates the world and gives meanings to all lives and things. However, problems
occur within inclusivism since Christian inclusivists explain other religions’
Liberation/Salvation under the light of Christianity; but, religious pluralists would
perceive all religions to be equally important whereby the Ultimate Reality can be
reached in their own ways. Moreover, when it comes to the issue of Christology,
one problem occurs because Christians and Muslims view Christ differently. In
Christianity, Christ is perceived as the Son of God, and Christ is crucified.
However, Christology in an Islamic version states that Christ is not crucified, but he
is only a prophet. Regarding this problem, Christian inclusivists would naturally
affirm that their Christology is correct. To solve this issue, Knitter says there are
many ways to achieve the ultimate Reality. Christ can lead people to the Ultimate
but it is not only through Christ. There are other saviors too. As for Hick, it is
recommended that people should accept each other. The universality of God is the
same, but the difference is just the particularity of God that Christians and Muslims
interpret differently. Moreover, Nasr responds that an Islamic Christology comes
from God’s Will to let Muslims see Christ in this way. This is God’s will, not
Muslims will. Remember Christians and Muslims worship the same God, and this
God wants Christians and Muslims to approach this Christological issue differently.
In religious pluralism, people can mutually accept and highly respect people with
different beliefs as they really are. From the perspective of religious pluralism, all

religions can bring people back to the Ultimate Reality.
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4.6 Conclusion of this Chapter

Inclusivism is a problem in religious pluralism. When engaging in religious
and cultural pluralism, it would be better to move from an inclusivist position to a
religious pluralist position. With religious pluralism, all religions will lead to
Salvation/Liberation in their own ways. All religions are equally valid. The works
of Kiing, Hick and Knitter are selected to compare with those of inclusivists in
order to show why and how inclusivists’ thoughts are problematic. The first
question to be asked is that why many Christians, particularly Catholics, are
inclusivists? The answer is the teaching of Christology - -through Christ only. For
example, Christ says, “I am the way, the truth and the life. No ﬁne comes to the
Father except through Me” (John 14:6). This research mentions that Christians
should look beyond the literal meaning of “Me”, and search for what it is inside
Jesus’ heart, spirituality and action. If Christians could look Beyond the heart, they
will notice that all Christ’s characters such as being kind, being merciful, or living
for others are also found in all religious founders as well. Call it Jesus. Call it
Buddha. Call it Mohammad — all these great men shared characteristic traits for us
to follow. They never put themselves as a center. But Christian inclusivists want to
put Jesus as a center to explain other religions. However, religious pluralists have
proposed a different point of view that can bring people to respect and accept each
other as they are. This research starts with Kling. Kiing wants to move from
Rahner’s inclusivistic concept of anonymous Christian by proposing that Christ is
normative instead. For Kiing, Jesus is unique, and Kiing puts God as the center for

pluralist discussions. However, Knitter and Hick argue that to confirm Chirst’s
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uniqueness is a problem in religious pluralism. As a result, both Hick and Knitter
want people to look at Christ through a mythological approach. But later, Kiing
confirms that to engage in religious pluralism, a unique identity of each religion
should be affirmed. This paper proposes that Christ is unique. Buddha is unique.
Muhammad is unique. All are unique in their own ways. Followers of all religious
founders can go back to the Ultimate Reality which is called by different names.
Christians should not explain that only Christ can save all people. Like Paul Knitter

says, Christ is a savior. But there are other saviors too.

Secondly, how to deal with the issue of the Ultimate Reality whether to be
personal or impersonal, Christian inclusivists would surely affirm the Ultimate
Reality to be personal and Christ dies for all. However genuine religious pluralists
propose a different view. Kiing says the Ultimate Reality cannot be personal
because this is an anthropomorphic concept. At the same time, the ultimate Reality
cannot be impersonal either because this brings a concept of neutral or unfeeling
natural force. Next, for Kiing, the Ultimate Reality cannot be both personal and
impersonal at the same time because the Ultimate Reality is simple. Lastly, the
Ultimate Reality can neither be personal nor impersonal — it is completely simple.
John Hick says humans are conditioned with their religio-cultural contexts, so
people can imagine about the Ultimate Reality in a variety of ways. They also have
freedom to worship the Ultimate Reality which is personal or impersonal. But to be
personal or impersonal, it is the same Ultimate Reality. As for Paul Knitter’s views
of personal or non-personal Ultimate Reality, it is discussed that people speak about

the Ultimate Reality according to their religious experiences. Whether the Ultimate
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Reality is personal or impersonal, all religion share one common idea - - liberation.

That is, Salvation or Liberation should be the issue that people should focus.

Thirdly, as for the idea of reincarnation or a single life, inclusivists would
affirm that there is only a single life, and all lives will be saved because Jesus’ death
is valid for all people from all religions. John Hick cautions that this issue would be

very difficult to reconcile. Thus, what we need is mutual respect and acceptance.

Fourthly, Sanneh affirms that Christians and Muslims worship the same |
God, but their interpretations are different. So Muslims and Christians need to talk
to each other. However, Sanneh does not specifically mentions about issues for
dialogues. Thus, this research paper would like to help Sanneh by proposing some
issues regarding Christian-Muslim dialogues so that people from these two religions
will understand each other more. First of all, it is very important to note that the
Qur’an is the Words of God, not a prophet’s. Secondly, in Christianity, Jesus is Son
of God and Christ is crucified. However, in Islam, Christ is not crucified and Christ
is a prophet. If Christian Christology is correct, it means that Islamic Christology is
wrong. If Christian Christology is wrong, Islamic Christology will be right.
Christian inclusivisfs would confirm that their Christology is correct. Similarly,
Muslim Christology will affirm that their Islamic Christology is correct too. To deal
with this issue, Kiing and Nasr suggest that it is God who wants Muslims and
Christians to view Christ differently. Besides, Knitter also states that there are many
ways to achieve the Ultimate Reality. Christ brings people to the Ultimate Reality,

but it is not only Christ, there are other saviors as well. John Hick says religious
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pluralists should accept and respect each other. Muslims and Christians worship the
same God, and the universality of God is the same. However, the only difference is

that Muslims and Christians perceive the particularity of God differently.

Importantly, Sanneh’s missiological approach to religious pluralism has
drawbacks due to his inclusivism. Sanneh wants Christianity to highly respect local or
indigenous cultures. Also, due to Bible translation, Christianity can give up western
values and become more African or Asian. His main shortcoming is that Sanneh
attempts to include local gods or indigenous religions in the light of Christianity so
that Christianity can be successful in non-Western countries. However, with pluralist
theologians such as Paul Tillich, John Hick, or Paul Knitter think that all religions

including local religions or indigenous people ought to be perceived equally.
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CHAPTERY

Conclusions

5.1 Conclusions

There are twelve conclusions of this research. Firstly, Christianity is rooted in
Judaic and Greek cultures. Hence, Christianity should relativize itself from these
Judaic and Greek roots as well as to destigmatize all Gentile cultures. For Sanneh, all
cultures and languages are equal in conveying God’s words. One approach to achieve
relativization and destigmatization is through “Bible translation” or “mission as
translation” so that a mother tongue of indigenous people will be respected and it can
convey words of God. Sanneh emphasizes that Bible translation is an important
missionary task because Christianity is a religion of radical cultural pluralism. All
cultures and languages are equal. However, not all biblical messages can be
absolutely translatable to suit every single local cultural aspect. Hence, when facing
the issue of untranslatability, it is recommended that bi-lingual or multi-lingual would
help religious peoplé to get around the untranslatability. The most important thing to
keep in mind is that when Gospels messages cannot be translated, this does not mean
that local people cannot attain Salvation. Salvation is still available even though
biblical messages cannot be translated. To help Sanneh and missiologists deal with

untranslatability, this research paper suggests missionaries employing anthropological
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issues of participant observation and thick description so that missionaries can get

around untraslated issues.

Secondly, regarding missiology, Sanneh mentions that wherever missionaries
go, they will bring not only Christianity, but also Western cultural values. As a result,
indigenous cultures have been destroyed by Western missionaries. Thus, Sanneh
wants Christianity to adapt itself to suit local cultures. Call it World Christianity - -
Christianity that highly respects local cultures. In contrast to World Christianity, there
is a concept of Global Christianity or Christendom or Westernized/colonized
missionaries. Sanneh denies the concept of Global Christianity but supports World
Christianity through the approaches of relativization, destigmatization and Bible

translation.

Thirdly, to support World Christianity, Christianity should employ mission as
inculturation. Inculturation is an attempt to adapt Christianity to paraaticular cultural
contexts so that Christianity will be able to show its respect for local cultures. Vatican
IT supports inculturation, and so does Sanneh, as it shows respect for indigenous
cultures of Gospels’ receivers. Besides, inculturaftion can also allow for religious
pluralism, interfaith dialogues and liberation theology. With inculturation, Gospel
understandings will be reflected according to local situations. For Sanneh, Christianity
is not homogenous, but a religion of cultural pluralism. However, regarding
inculturation in Thailand, some people say that Christianity wants to contaminate and
swallow Buddhism. The real essence of Buddhism is Dharma. Dharma is the Ultimate

Reality, transcendent and beyond space and time. Dharma can never be harmed or
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swallowed by any body. What Catholic Church attempts to do is to inculturate with
“Thai cultures”. Mission as inculturation is a way to show respect to Thai cultures.
Like M.R. Kukrit (1983) says Thai cultures do not belong to any religion, and Thai

cultures are open to all religions.

The fourth point is the issue of syncretism or the mixture of contradictory
religious beliefs and practices. Many theologians and religious scholars including
Sanneh and other religious scholars deny syncretism because the essence of a religion

is lost.

Fifthly, as for religious conversion or a change of religious system, Sanneh
states that religious conversion comes from internal factors, not external. Internal
factors for Sanneh means the work of the Holy Spirit, and all external factors are
considered as arrangements of the Holy Spirit. This is a theological view. However,
social scientists view religious conversion differently. Many sociologists have divided
the motives for religious conversion into internal and external factors. Internal factors
mean an individual’s psychology. For example, William James say religious
conversion comes from within. However, this intemal factor means psychology only.
From social science perspectives, apart from an individual’s psychology, the rest is
considered as external factors such as politics, economics or social bonds. Moreover,
from surveys of documentary researches conducted by world religious-conversion
sociologist scholars such as Lewis Rambo, Lofland, Stark, and Skonovd, it can be

concluded that religious conversion comes from both internal and external factors.
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From the conclusions number one to number five, here comes to one
argument: Lamin Sanneh’s missiological approach is effective only within world
Christianity. However, when Sanneh engages in religious pluralism, some

shortcomings have occurred. And this leads to the following six conclusions.

Sixth, Sanneh’s missiological approaches have shortcomings because of his
inclusivistic position. This position perceives other religions’ Salvation/Liberation
through Christianity and in the light of Jesus Christ. What would be the feelings of
Buddhists, Hindus, or Muslims if they hear any Christian saying that other religions
can attain Liberation/Salvation only because of Christianity? The theological
approaches proposed by Hans Kiing, John Hick and Paul Knitter are selected to
compare the drawbacks of inclusivism. Those who want to engage in missiological
approaches to religious pluralism should assume the position of religious pluralists,

not inclusivists.

Seventh, why many Christians, particularly Catholics, are still remaining in
their inclusivistic position and find themselves difficult to move to religious-pluralist
position? The answer is Christology. Christ says, “I_ am the way, the truth and the life.
No one comes to the Father except through Me” (John 14:6). How to respond to this?
Inclusivists strongly affirm these Christological teachings. For example, Rahner
explained that Jesus Christ is considered as being constitutive to other religions’
Liberation/Salvation. This research propose.s that Christians should look beyond the
literal meaning of the word “Me”, and search for the meaning behind. That is what it

is Jesus’ heart and spirituality. Jesus never puts himself as a center. And all Jesus’
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characteristic traits can be found in other religious founders as well. Moreover, Kiing,
Hick and Knitter are proposing theology of religions that would lead to religious
pluralism better than inclusivists do. Kiing proposes that Christ should be considered
as being normative. However, this Kiing’s approach is argued against by Hick and
Knitter in such a way that the confirmation of the uniqueness of Christ becomes
problematic. As a result, both Hick and Knitter propose that all uniqueness of Christ
such as his birth, messages or resurrection should be considered as myth when
engaging in religious pluralism. But this research responds that when Kiing confirms
Christ’s uniqueness, it does not mean that Kiing put Christ higher than other religious
founders. Christ is unique. Buddha is unique. Muhammad is unique. All are unique in

their own ways.

Eighth, regarding ways to Salvation/Liberation, whether it is going to be
achieved through Christ, through Allah or getting rid of ignorance or avicca, all world
religions share some similarities, such as forget ourselves and live for others. Hick
technically calls it the Ultimate Reality-center, not self-center. Moreover, it is
mentioned that all world Religions are longing for Liberation/Salvation and social
justice. And this is the points that religious people should focus on discussions about

religious pluralism.

Ninth, as for the issue whether the Ultimate Reality is personal or impersonal,
Christian inclusivists will affirm that the Ultimate Reality is personal and God is One.
Regarding this issue, Kiing mentions that the Ultimate Reality cannot be personal

because this is an anthropomorphic concept. The Ultimate Reality cannot be
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impersonal either because this brings a concept of neutral or unfeeling natural force.
Next, the ultimate Reality cannot be both personal and impersonal at the same time
because the ultimate Reality is simple, not compound. Lastly, the Ultimate Reality
can neither be personal nor impersonal because the Ultimate Reality is completely
simple. For Hick, it is explained that humans are conditioned with the lens of their
religio-cultural contexts. People can imagine about the Ultimate Reality in many
different ways. They have freedom to worship the Ultimate Reality which is personal
or impersonal. Lastly, Knitter states that people speak about the Ultimate Reality
according to their religious experiences. Whether the Ultimate Reality to be personal
or impersonal, all religion share one common idea - - liberation. That is, Salvation

should be focused.

Tenth, when it comes to the issue of several lives in Hinduism and Buddhism
and only one life in Christianity, Islam and Buddhism, Christian inclusivists would
surely affirm that there is only one life. After a person dies, s/he will wait for the Day
of Judgment, but Buddhists and Hindus are still saved because Jesus’death is valid for
all people. Religious pluralists such as John Hick and Paul Knitter propose that what
people need is mutual acceptance and respect. It would be better to focus on social

justice, the Ultimate Realty and Liberation/Salvation.

Eleventh, Sanneh mentions that Christians and Muslims worship the same
God. This idea can be accepted by genuine religious pluralists like Hans Kiing, John
Hick and Seyyed Hossein Nasr. However, according to Sanneh, although Christians

and Muslims respect the same God, their interpretations of faith are different. For
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example, Christians perceive God through the light of Christ. In Christianity, Christ is
the Son of God and Christ is crucified. However, in Islam, Christ is not crucified and
Christ is in fact a prophet. How to deal with this issue? Christian inclusivists would
affirm that their Christology is correct and Christ dies for Muslims too. Here, genuine
religious pluralists particularly Hick,’Knitter and Nasr propose a different viewpoint.
Kiing and Nasr say it is God who wants Muslims and Christians to view Christ
differently. Knitter says Christ is a savior, but there are other saviors too. Hick says
we need mutual acceptance and respect for each other. The universality of the
ultimate Reality is the same, but what makes people think differently is just the
particularity of the Ultimate Reality because people are conditioned with their religio-

cultural contexts.

Lastly, this dissertation would like to confirm that all religions lead to
Salvation/Liberation in their own ways. Christianity in fact is a religion of cultural
pluralism and Christians perceive all religions to be equally valid and lead to
Liberation/Salvation in their own ways. This is why Sanneh’s inclusivism has
shortcomings. With inclusivism, the world of religious pluralism is in a difficult
situation. Unlike the position of religious pluralism, people will highly respect and
mutually accept each other as they really are. No religion would claim to be absolute.
In sum, from the above conclusions and back to the thesis statement of this research,
Sanneh’s missiological approach is effective within world Christianity, but there are

still shortcomings when it comes to his approach to religious pluralism.
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5.2 Recommendations for Further Research

There are four recommendations for further research. Firstly, Sanneh does
significantly contribute his thoughts on Islam and African Christianity. Thus, it is
suggested to any researcher to specifically do his or her research on Islam and
Christianity in Africa. Secondly, this research paper just talks about Christianity in
general, not specifically strict to one religious sect. Thus, it is recommended for
further research to limit to one Christian sect so that discussions will be deeper.
Thirdly, the issue of religious conversion and inculturation discussed in this
research can be selected for serious discussions in other researches. Lastly, only
theories from Kiing, Hick and Knitter are mainly selected to discﬁss missiological
approaches to religious pluralism. Thus, there are other inclusivists and religious

pluralists whose theories could also be selected for a comparative study.
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