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BSTRACT
an I-Kiribati Cultural Evpirical Theology
Maroti Robuti Rimon

This work is based wpon the corviction thaf fhere is a real
value in @ professional and empirical approach fo learning and doing
theology in the Tangintebu Treological College. The fraditional
method of theological education has been for a long time based upon
conceptual understanding of theology =- a "thinking mode" producing an
"abstract theology' rather than a "doing mode" which produces an
"empirical  theology". Ooviously, a conceptual understanding of
theology does not automatically provide theological students and
pastors with adequate skills in establishing and wsing it. Professional
skills can be ceweloped only throush repeated intelligent empirical
practice.

0n I-Kiribati Cultural €Empirical Theology is an attempt to
introduce an appropriate way of doing fheology which is cultural-
empirical-professional in character. It is culfural in that it should
uwerge from fhe infelligent owareress of dn I-Kiribafi Kafei --
cultural values, principles, belief system, social ethos and the general
worldview of the people. It should work within the framework of
culture where it is a part. It is empirical in that it must e
deweloped through direct encounters and involvement with firsthand
information == the living human documents. It is a theology which
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goes not initially come out of fext books, buf fthrough concrefe
experience with sensitive listening and responding to people with
problems. It is built wpon fthe founcation of human experience as the
fulcrum for action. Research begins with problems of life as raw
materials of experience. Thus, it mever stagnates, buf rafher develops
as life dewelops. It is professional in thaf it has to provide @
theological education, amidst the changing conditions of the Kiribati
society, that must be thoroughly professional so that it can produce
church leaders who are capable of performing fheir pastoral work wifth
professional compefence and integrity.

Chapter One gives general background informafion on fhe scope
of the research, including its overall significance for the academic
and practical improvement of the teaching and counselling roles of fhe
Tongintebu Theological College and the @general minisfry of fthe
Kiribati Protestant Church in relafion fo the secular society.

In Chapter Two, an affempt is made to analyse the @ereral
religio~cultural milieu of the United States of dmerica, including fhe
initial development of the Clinical Pastoral €ducafion movement s @
reaction against fthe troditional theological education. The new
theological and pastoral approaches and principles by fhe three
pioneers of the movement, namely dnfon T. Boisen, William S. Keller,

and Richard C. Cabot, are discussed comparatively.
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In Chapter Three, the initial impetus for dn I-Kiribati Cultural
Empirical Theology is descrited as a reaction against the traditional
theological education and counselling ministry of the Kiribati
Protestant Church.  The new academic and empirical program is
proposed, the objectives are |aid down, and some philosophical views of
education, theology, religious experience and the lay ministry of the
Church are given. The thrust of fthis chapter is a call fowards the
mJtual integration of Christian theology and the behavioural sciences,
particularly psychology: it argues for a shift from the fraditional
uniformity to the modern integrafive attitudes of leamning and doing
theology and the ministry of the Church in foday’s Kiribati society.

Chapter Four explores the general religio-cultural milieu of the
Republic of Kiribati, with particular attention to the social ethos and
the gereral worldview of the people. dn attempt is qlso made to
identify some theological and cultural issues that fall within the
concerns of the newly proposed study program. The thrust of this
chapter is a call towards a thoroush appraisal of the Kiribati culture
and an open dialogue with the Christian Gospel.

Finally, in Chapter Five, an attempt is aimed af drawing out the
implications of the thesis. The cultural, psychological and theological
integration and considerations are discussed, more ftheological and
social analyses are made, and further proposals or recommendations for
the future directions are giwen. Basically, this chapter is devoted fo



ABSTRACT. b\%

integrating the findings, especially of Chapters Two and Three, and
proposing @ vidble trend which would directly reflect and incorporafe
the cultural, psychological and theological confext.

The owrall concern of this research is to lay down @
preliminary foundation for dn I-Kiribati Cultural €mpirical Theology,
which s based wpon a philosophy of life which is both realisfic and
idealistic, which encompasses matter and spirit, reason and faith, time
and efernity.  Certainly, this work is only o beginmning, requiring
further studies and the on-going development and refinement of theory,
reseanch and practice.
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CHOPTER O
INTRODUCTION
Preliminary Remarks

My discussion in most parts of this research is going fo be
focussed mainly on the Kiribati cultural-religio milieu, and in onder
that my readers may be better able to understand my work, I am
aesirous briefly to point ouf that from fime fo fime in making personal
observations I do this in the interest of teing a participant observer
in the entire process and consistent also with my theory of experience
and fhe notion of Auman documents which constitutes the main thrust of
this entire work.  Therefore, wherever swbjectivity Is sensed,
especially in cultural and anecdotal materials, bear in mind that the
reader is given the opportunity to ponder wpon the firsthand

information and fo come out freely with his/her own conclusions.

Scope of the Research
Tre primary objective of this research project is aimed af
eploring ad  identifying some selected important cultural,
peychological and theological isswes, values and Insights, from within
the Kiribati religio-cultural milieu, which I consider as most relevant

fo my vision in establishing what I would call dn I-Kiribati Cultural

Owiricol Theology (CET). The CET is relatively new, but it is an

| Hereafter referred to as CET.
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effort to provide an aoppropriate Christian infrastructure o
occommodate  the mutual integration of the Kiribofi culture, the
Qristion theology and the behavioural scliences, In particular
psycholagy, In theory, research and practice. €ssentially, the principal
and gulding question of this research projct Is How the Kiriboti
culture, Christian theolagy and the behavioural sciences o be
mutually reloted to farm an integral part of the feaching and healing
ministry of the Churah in Kiribati? (s a oultural, an empirical, and a
theolagical activity, CET is based wpon the philosophy of |ife which is
both realistic and ickalistic, which encompasses matter and spirif,
reason and faith, time and etemnity.

The project is meant therefore to be an infegrative enterprise,
and o8 such, comparafiwe analyses, serious consideration and
application of the data from all disciplines involved will be made with
the view to improving the feaching and healing ministry of the Church
in Kiribati.

dithoush no previous study has teen done In this area In
Kiribati, it is not enfirely a new concern in the history of Christian
teaching, caring and counselling. It hos teen, and sfill is, @
continuing endeavour by Chrisfion counselling movements, and also
secular counsellors and psychologists whose work [s of great importance
in this undertaking.  Therefore, special study of their work is
imperative If this vision is to be maferialized effectively in the
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religioss and secular domains of the Kiribati society. ar the same

time, proper adoptation of the findings is wery crucial in the whole
enterprise.

It is beyond the soope of this research project fo frace the
origin of the Kiribati civilization and history, or fo cowr in defall
the many different aspects of the Kiribafi traditions and customs,
although some relevant Information with regard fo the history and
culture might be mentioned. Rather, this specific study will be
focused only on some selected areas which are considered fo be most
appropriate, particularly the basic and original cultural valwes and
belief systems that represent, in general, the various existing customs
ad froditions of the islands and also fhe most pressing issues
confronting the Church these days.

In lieu of written sources in this area, special effort has to be
put into original research s there has been hardly a frace of relevant
source material, whether in book or article form on the subject of
oul ture-theology-human science integration in Kiribatl and perhaps in
the rest of the Pacific. Howewer, wery recently there has been a
srowing Interest in the inferdisciplinary studies in some of the local
theological colleges in the South Pacific region, especially the

Pacific Theological College in Swa Fiji. This, in fact, marks a new
step forward that calls for a cooperative commitment In original
research and publication on the subject in the mnear future. Basically,
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fhis research project is aimed toward this direction, with particular
concentration on the local context of Kiribati. €ssentially, attempts
will be made to compare and confrast the cultural, theological and
peychological data with the view to producing what will be known as
CET in the Kiribati context.

On the other hand, the Instrumental purpose of this research |8
to identify and explore some important cultural, psychological and
theological aspects which Influenced the dewelopment of Clinical

Pastoral €ducation (CPE) in the United States of dmerica? This will
be dore by examining the religio-cultural milieu af the time of the
CPE’s pioneers. Special aftention will be given to CPE fathers, namely
William 8. Keller, Richard C. Cabot, and dnton T. Bolsen, each of whom
have contributed to the initial formation of CPE. This Information will
provide a better understanding of their original intention in having
the CPE organized.

It is not within the scope of this research to elaborate on
cetails of dmerican history, buf rather to describe briefly some of the
important aspects of Protestantism in the |iws of the CPE fathers.
diso, I will not be exploring the problems of separation, Lnifioaﬂon-
and the later dewelopment of CPE. Howewer, the standards for Basic
CPE and its objectives as outlined in 1987 will be discussed so as to

2 Hereafter referred to as CPE.



SVTRODUCTEON §

provide material for infegration and comparison. It is my hope that in
the final analysis fthe reader will be able to identify both the
similarities and differences betueen the work of CPE and that of dn I-
Kiribati CET.

The Significance of the Research Project
This research project Is significant In connection with the

teaching and healing ministry of the Kiribati Protestant Church (KPC).3
It hos been assumed that KPC pastors, and chaplains in schools,
hospital and prisons are able to perform fheir feaching and healing
(counselling) ministry to their students or parishiomers. The fact is
that the assumption is not enfirely valid, because fhe theological
college from its beginning to its present stage had been rmeglecting
the humon  sciences alfogefher, and also considered pastoral
counselling lightly in its curriculum. The reason is that, right from
the beginning, lecturers in counselling lacked adequate training in the
behavioural sciences.  Unfortunately, the behavioural sciences have
been considered wnaristian because they do nof provide spirifual
informafion, but rather, scientific informafion that are offen
perceived as contradicting the Christian faith and also incompatible
with the traditional understanding of the Bible. It has been held that
theology cannot work well with science Just as wafer cannof mix well

with oil. It is timely that this unnecessary or inaccurate dichotomy

3 Hereafter referred to as KPC.
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should be challenged. This study is an aftempt fo deal with such a
problem. Christion theology and the behavioural sciences all have
reference to Auman //fe and its relationship fo the entire cosmos, and
they can only e walid in so0 far as fhey confribufe toward our
understanding of that /ife at different levels, and af the same time
foster the growth ond freedom of that /i in its fotality. They
camnot  be  simplistically dichotomized, for God does nof abide
unambiguously in the Christian Tradition, nor Mammon in the human
sciences. They should be understood as overiapping, although they are
distinct and we must be sophisticated and open enough fo know ftheir
unique differences as well a8 to recognize areas of congruence. €ach
has a complimentary role to be fully utilized in order for the church
to have an all-embracing ouflook on human life In its feaching and
healing ministry. There must be true appreciation of the human
sciences If there is true need for the betterment of our contemporary
human services in theoretical and practical ferms.

In the ftraining of pastors I argue that fhe emphasis of the
curiculum reflects two existing traditions within the KPC, namely
fundamentalism and /iberalism.  The fundamentalist emphasis is placed
on preparing students to be  evangelisfts or preachers, whereds
liberalism has a strong fendency to produce young theologians or
thinkers ond administrators or change agents.  Consequently, many
village pastors, chaplains and teachers of the faith are available, but
many of them are not well equipped to 0o their feaching and healing
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ministry efficiently and effectively. This is evidenced by the frequent
complaints from pastors who experienced, not only their lack of
confidence, but also their incompetence in dealing with the behavioural
problems of their parishioners and the changing society. It is realized
that the empirical aspect of doing theology is a bit vagw. In ofher
words, the fhinking and obing comporents of theology @s seen in the
teaching and healing ministry of the church tend fo be more absfract
ond less empirical because of the lack of appropriate information,
explanation and skills required.

Still worse Is the fact that many pastors are despised in their
roles in the society and there has been a drastic decline of frust in
what the ministry of the church could offer to improve the standard of
life, or to address the empirical questions of life in more practical
and meaningful terms. Declined Interest and frust in fhe infrinsic and
extrinsic worth and meaningful contribution of church ministry fo
everyday societal problems is more common among fhe young and
educated populace who find it easier to come to terms with life and all
its ramifications by means of empirical observation and analysis rather
than mere religious abstractions. Thus, this project is designed to
call attention to the role of the behavioural sciences in fhe feaching
and healing ministry of the church in Kiribati.

Tre project is also significant in calling attention to fhe role
of culture In the feaching and healing ministry of the church. In
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Kiribati, a8 in many other dewloping counfries, there is a sfrong
tendency fo take ome's own culture for granted. I-Kiribati  (the
indigenous people of Kiribati) tend to depreciate fheir own cultural
heritage ond wvalwes and begin instead to dbsorb ofher cultural
influences, especially those of the West, which are seen as culturally
auperiord  dgain, this project is an attempt to help theological
students in their training, and also APC ministers in their feaching
and pastoral ministry to realize that cultue and religious fradition
are important, and they need to be taken seriously if their ministry

is fo be meaningful culturally.

another problem to be adoressed here is that of hermeneutics.
from the wery beginning, the biblical message has been fransmitted and
applied in its raw noture, that is to say, hermeneutics (interpretation)
does not take its proper role in the feaching and pastoral ministry of
the church. This is evidenced by the fact that religious realities are
not seen s Inseparable comporents of empirical realities. The
spiritual aspect of life is considered exclusively as a mere prerequisite
for Jife after ceath with ambiguous or vague bearing on the empirical
present. Therefore this project is also atfempfing fo provide a more
appropriate hermeneutical approach where fhe biblical message and fhe
Christion faith can be interpreted, arficulated and applied to life

4 I-Kiribati is here used as a replacement of the old colonial
name known by most foreigners as G//bertese.
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empirically. This eapiricol gooroach of interpreting the Christian
faith takes seriously the cultural religiosity of the people, their
thought pafterns, languase and experience, and also the confemporary
behavioural sciences a8 equally relevant In understanding and doing
Christian ministry.

Methodology
This study assumes that Christion ministry, everywhere and af
all times, cannot be discussed in @ vocuum. It always has a confexf
which determines its beginning and encompasses its entire development
and growth. It cannot be fully understood without discussing its
historical context. The historical conftext of Christian ministry is

always the church and ifs relation with the wider society of which if

is @ partS This indicates that effective Christian ministry should
consider the cultural context of the church. Many studies hawe been
gone showing that there is a strong relationship between au/fure and
religion. armold Toynbee strongly arguwed that culture is inseparadle
from religion in that culfure is rooted in, and emerges out of

religion diso, Whitehead and Whitehead have found and attested what

S pon S. Browning, he Moral Context of Pastoral Care
(Philadelphia: Westminster, 1976), 18.

0 amold J. Toybee, Taybee on Tonbee: d Conversation
Betueen dmold J.Toynbee and G.R. Urban, (New York, 1974), 55f.



INTRODUCTION 19

Tillich asserted,” that the relationship between religion and culture is
that of form and content.8 Clifford Geertz once called for a thorough

analysis of religion as o cu/tural system? Based on these works and
many others such as Weber, Durkreim, Parsons, Geertz and Mulder, 1
will develop a theoretical framework in order fo understand more abouf
the Kiribati society and culture. The approach will be Clifford
Geartz's “cultural analysis”, which is an aftempt to understand people’s
culture  exposing  ftheir  normalness  without  reduwcing  their

distinctiveness.!®  Cultural analysis studies the values, conceptions
and ideas with which people under inquiry function in their daily lives.
Browning beliewes that the controlling values and value symols seem fo
be the religious dimension of a culture that shape the identity of a
commnity ond onganize their everyday activities, decisions and

procedures.!!  Culture provides cohesion and commonality to a people,

T Paul Tillich, heolagy of Culture, ed. Robert C. Kimball,
(London: Oxford Univ. Press, 1959), 42.

8 Jaws D. Wnitehead and Ewelyn €aton Whitehead, Method in
ministry: Theological Reflection and Christian Ministry., (Minneapolis:
Seqbury, 1989), 69. -

9 Clifford Geertz, The Interpretation of Cultures, (New York:
Basic, 1973), 4.

18 Ibig.

I Browning, 71.



Y TRODUCTEON i

growp or soclety, and this cohesive element has a religious quality.!2
Therefore ou/tural anolysis 18 adopted in this study becose It
acknowledges the relationship between culture and religion. Howewer,
room is given to accommodate other relevant methods in the course of
this study fo awoid the problem of being exclusive. In his remarks,
Garry.W. Trompf clearly states that "mo methodology Is walue-free" In
that our choice of a methodology (or more than ore), is a personal
matter that should reflect what a scholar prefers or feels compelled

to do.13 Obwiously, this study tries to be eclectic or polymethodic as
far as possible and at the same time it will develop consistently on a
particular methodology, most preferably ou/tural analysis.

Deweloping countries usually are either ‘Todk/ One” or ‘Thook/

Tuwo" tyws of societies, as described by €lizabeth Nottingham!4 In
these tyes of societies, the difference between religion, customs,
culfures, values, politics, economics and family are usually not easily
recognized, because fthey oweriap.  dlthough religious and secular
spheres In the ‘Thock/ Two" type of society are becoming more distinct

12 Phillip €. Hammond in Robert N. Bellch and Phillip €. Hammond,
Uarieties of Civil Religion, (San Francisco: Harper & Row, 1988), 139

13 Garry W. Trompf, In Search of Origins, (Oriental University
Press: London, 1998), 6.

14 €lizabeth Nottingham, Religion: 4 Sociological View, (New
York: Random House, 1971), 33-35.
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from one another, they still contink to overlap at certain points.S
The Republic of Kiribati ouring the last century and the United States
of dmerica af the latter half of the nimefeenth and early twentieth
centuries demonstrated the "Model Two" type of society. This projkct
will utilize this theory to understand the culfures of both Kiribati and
america. The basic ftool used for collecting the primary data for this
project was library research.  The Fisher Research Library of the
University of Sydney, the theology libraries of the United Theological
College, Moore Theological Collese, St. adndrew’s Theological Collese,
Union Theological Institute af Hunters Hill and Turramarra, including
the Pacific Mission Center, and the center of the Christion Research
dssociation, all in New South Wales, provided a great deal of materials
relafed to the subject studied. Special aftention will also be giwen to
books which deal with the history of ministry and particularly the
history of CPE in the U.5.4.

The other tool of data collection is my octual participation and
experience, for about thirty years, in the Kiribati culture in gereral.
This experience will be used as a means of comparison between CET and
CPE.

15 Ibid., 37.
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Importantly, fhis effort is undertaken fo fulfil seweral
pUposes, Viz:

First, to fulfil the requirement of the Master of
Treology (Honours) at the School of Studies in Religion,
University of Sydney.

Second, to understand the relationships betuween culture,
theology and the behavioural sciences, in particular
psycholody, in research, theory and practice.

Third, to attempt fo arrive at mew insights as to how
CET has some bearing on the teaching and counsel|ing
ministry of the KPC.

Fourth, to @gather practical data in the form of

illustrafive maferial.

Definition of Major Terms
Clinical Fostoral Educationr:  CPE is "a method of deweloping

personal, professional growth in ministry."!®  ds defined in the
Dictionary of Pastoral Care, CPE is Q supervised experience which

10 David Lyall, "Clinical Pastoral €ducation’, & Dictionary of
Pastoral Care, ed. dlastair V. Campoell (New York: Crossroad, 1987), 30.
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provides ftheological students and clergy with opportunities for
intensive clinical study of problems in the field of interpersonal
relationships. It seeks fo make clear to the student, in understanding
and proctice, fhe resources, methods and meanings of the Christian

religion as they are expressed through Pastoral Care.!?

Cu/ture: Don S. Browning's definition of culture seems to hawe
comporents which directly influence theology and ministry. For him,
culture is "a set of symbols, stories (myths), and norms for conduct
that orient o society or growp cognitively, affectively, and

behaviourally to the world in which it lives."18

Andamentolism and  Liberalism:  The terms  fundamentalism
(conservatism) and |iberalism have been widely used in seweral different
social contexts, i.¢. in politics, economics and religion. Consequently,
the original meanings were misleading when they were wsed in the
context of religion. For the purpose of this projct, the ferms are
used In the context of a theological battie between the rural faith
growp (Funcamentalists) and the urban faith growp (Liberalists) during
the second half of the nimefeenth and early fwentieth century
Christianity in the U.S.4.

IT errest €. Bruder, Ministering to Deeply Trowled Peaple,
(Philadelphia: Fortress Press, 1964), 1%5.

18 Brouning, 3.
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Fundamentalism was represented by a growp of Christians who
pessimistically beliewed that humon nafure was innately bad and
urgently needed salvation. From their perspective, salvation was merely
concurmed with spiritual realities and could be achiewed partly through

individual corwersion. Its complete fulfiliment would be realized in
the future life. Usually fundamentalists were charocterized by fheir

rejection of the results of modern scientific investigation.!9

Liberalism, on the other hand, represents a growp of Christians
who believed salvation had to be in line with modern thought. They
believed that human nature is innately @ood, and so salvation is
obtained throush social reformation and physical improvement rather
than individual spiritual conversion. Liberalism is characterized by ifs

"open-minded aftitude toward the conclusions of modern science."®

Kenmeth Cauthen differentiafed Liberalism info two categories,
namely evaryelical and  modemistic. evangelical  Liberalism
“represented the attempt of Christian groups who were convinced of the
truth of historic Christianity fo adjust fthis ancient faith to the

19 anton T. Boisen, &plaring of the Inmer Worio: 4 Study of
mental Disorcer and Religious Experiences, (1936; reprint, Philadelphia:
Univ. of Pennsylvania Press, 1971), 85.

D Ioid., 87.
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modern era."2l On the other hand, Modernistic Liberalism :

represented the attempt of Christian groups who were
thoroughly immersed In confemporary cultue  fo
reinterpret what they felt to be of permanent truth and
value in the Christion tradition in terms of methods and
categories of early fuentieth century science and

phi losophy. 22

Thesis
Cultural €mpirical Theology, like Clinical Pastoral Educafion, is
a ftraining oxerience crucial for the feaching and counselling
ministry, but its form and confent must directly reflect and
incorporate the behavioural sciences, the Christian theology, and the

cultural context in order to be effective.

General Background Information
In many deweloping countries, people tend to depreciate their
oun cultural heritage and values, and tegin instead to absord ofher
cultural influences, especially fthose of the West, which are usually
seen s culturally superior. Derald Sue has described this sympfom as
marginal man, "to indicate a person who find himself/herself living on

the margins of two cultures and not fully accommodated to either."

2l Kenrweth Cauthen, The Impoct of dmericon Religious
Liberoliam, (New York: Harper & Row, 1962), 29.

22 1big., 39.

B Derald W. Swe, Counse/ling the Culturally Different: Theary
ano Aroctice, (New York: Wiley, 1981), 83.
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However, rather than meglecting their cultural heritage
altogether, the people of Kiribati continually regain their interest in
consolidating those ¢lements that promofe unity, peace and prosperity

at all lewels of social, economic, political and religious life.

Before the arrival of fthe Christian faith into the Kiribati
society, the Kiribati indigenous culture was dominated by mystical
elements. How this mysticism was so embedded in the life of the people
oan be seen through their daily activities and their fondness of them.

after having been ruled by the British Colonial government for
more than 87 wars, it was not suprising fo discover that the
indigenous principles, valwes and culture were still very much alive.
This was dw to the fact fthat the Western culture was not able to
peretrate the indigenous one. €wen though much has been changed as a
result of the new contact with Europeans, J-Kiribati still highly valued
most of their kafe/ (culfure) or mode of life.

When they propagated the Christian faith to I-Kiribati, the
foreign missionaries had to adapt to the local culture, otherwise they
would all fail. In 1857, Dr. Hiram Bingham, of the dmerican Board of

Commissioners for Foreign Missions (ABCAM)24, was the first missionary
pioreer to come to the islands. He was accompanied by his Hawaiion

24 poreafter referred to os GBCAM
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assistant missionaries who worked among fhe pecple, mainly in fthe
northern and central parts of Kiribati. Unforfunately, they had to
work for more than 38 wears In onder to convert less than half of the
population of the islands. Ome of the reasons was fhat Bingham’s
approach in indigenizing the Christion faith was primarily aimed af
translating the Bible into the peoples’ indigenous language before
having them converted. His relation fo the local culture had @
linguistic focus, giving him sufficient knowledge and experience of fhe
indigenous language and thought patferns. Bingham was credited for
his excellent work in having the Kiribati longuage reduced info a
written form, which resulted in a completed fransiation of the Bible
into the local languase. His other works include the Kiribati Church
Hymn Book, the Gilbertese-English Dictionary, and the Commentaries on
the Gospels and dcts. He also established the first center for
learning, which was the first school of Its kind in the islands, where
the islanders were taught, for the first time, how to read and write.
Some of his outstanding students serwed as inferpreters and advisors in
mafters related to culture. Some of them ewen accompanied him, to
Howail when he left the islands where he accomplished most of his
major works. It is important to know that Dr Bingham’s fotal
commitment in the transiation of the Bible, which considerably ocoupied
most of his missionary work, reflected the Protestant emphasis on the
Word of God as the sole authority of the Church. Thus, the transiation
of the Word of God into the local vernacular held the first place in
his entire attempt in establishing the Church on the islands.
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The islands in the northern part of Kiribati, including dbaiang
which was Bingham’s mission base, were and sfill are predominanfly
Roman Catholic, while the southern islands sfrongly remained
Protestant. dithough the Roman Catholic Church officially came late
info the mission field in 1881, it grew rapidly and won more converts
wherever it went. One reason was that the wery first missionary agents
were local men (Betero and Tiroi) who had been converfted by a Roman
Catholic priest when they were |abourers on a Plantation in Tahiti, who
wpon retumn introduced Roman Catholicism to their fellow countrymen.
another reason was that Roman Cafholic missionaries puf tofal effort
on wining converts beside many ofher things. This effort reflected
its traditional teaching that /here is no salvation outsice the Roman
Corholic church.  dlthough the form and language of the |iturgy was in
Latin, I-Kiribati sersed in it many resemblances to their cultural
religiosity, such as in rituals, and the use of symbols and images.
Still another reason was that the Roman Catholic missionaries appeared
to be more lenient and folerant than their Protestant competifors.
While the Profestant missionaries emphasized the Christian efthos over
and against the indigenous one, glving priority to the changing of the
total behaviour and lifestyle of the people as a prerequisite to church
membership, Roman Catholic missionaries emphasized the catholicily of
the faith owr and against the efhical implications of that faith So,
instead of denigrating or wiping out those elements of Indigenous
traditions, beliefs and practices, the Roman Catholic missionaries were
apt to give room for their incorporation info the church. These oays,
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the liturgical procession to the altar and the presentafion of the
eucharistic elements for consecration by the priest during the Mass,
and the Reading of the Gospel are accompanied by a fraditional dance,
usually performed by @ few selected men or women representing fthe
appreciation and participation of the |ay people.

On the other hand, the Protestant missionary atfifude was
characterized by ifs strict and rigid social feachings, or those fhou
sha/t not traditions of the church, such as, Sunday Observance,
Superstitious Idolatry, Indulgences (drinking, smoking, efc), Stealing,
aaultery and some ofher minor regulafions. Protestant missionaries
appeared to have little, or even no interest in the cultural form of
spirituality == mysticism. It was said that the Profestant missionaries
went about on fthe islands and abolished shrimes without adequate
explanations as fo why they should be coandoned. They were apt fo
clean the entire society and everything therein as if it were fotally
unclean — pagan. The result was that the church and ifs missionaries
were seen as enemies of, and a threat to culture. Missionary activity
in the 19th century in most islands resulted in the destruction of
statwes, carvings, religious sites and practices, artifacts and the
abandonment of dances, songs and fraditional ceremonies.

Following the political independence of the nation from the
British and the rise of tourism, fhere has been a reneuwed interest in

cultural identity, and a strong oand ewer growing interest in
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nationalism which resulted in the resurgence of indigenous costumes,
dances, rituals, and handicrafts, all of which are affractions for
foreigners, althoush fo the young gereration their religious meanings
and significances hawe been lost, if not changed. Howewer, it is
imporfanf to know that, ewen fthoush much has been done by the
missionaries in their attempts to eliminate everything they regarded as
unchristian, J-Kiriboti are not complefely uprooted from their cultural
cradle.

dithoush, Dr Bingham’s missionary work was charocterized by
more confrontations from the natiws, wt the major reason for his
early witharowal from the mission field was due to his poor health
being threatened by the unfavourabie climate of the islands. For this
reason, Bingham and his Hawaiian missionaries had to leave the islands
and handed over the rest of the work to another Profestant Mission,

the London Missionary Society (LMS)®, which at the time ocowpied the
southern part of Kiribati. The missionary work was carried out mainly
by the Samoon missionaries under the supervision of the British
missionaries. fFrom 1935 until 1968, the LMS took total control and
missionary supervision of the uhole country.

5 Hereafter referred fo as LMS.



NTRODUCTION 22

dlthough the LMS came info the mission field in 1870, its work
expanded rapidly in the southern and central Kiribafi. By virfue of the
faoct that we have some cultural commonalities with the Samoan
missionaries, their work among J-Kiribati was carried out with little
gifficulty. They had more converts wherewer fthey went and their
influence was, and still is, a strong part of the Kiribati form of
Protestant Christianity. Two of the islands, drorae and Tamana in the
southern Kiribati, where the missionary work was carried ouf entirely
by Samoan missionaries, remain to this day strong Protestant islands
where there is no presence of any other church denomination.  Since
the arrival of Protestantism in 1870, the people of these two isiands
had established monuments to mark their cowenant that fhere will be no
other religion or cenomination besige the Protestant Church.  This
covenant has been officially recognized by the Kiribati government and
laid down as a By-Law of the island councils of these two islands.

Since ifs independence in 198, the KPC has struggled to decide
on the question as fo whether indigenous mystical elements should be
incorporated into the Christian faith. The question about fraditional
ways of healing is also a matter of concern. To some, particularly the
fundamentalists, the incorporafion of indigenous mystical elements and
the traditional ways of healing info the ministry of the church would
man a going bodk to the ol pasan erc. For others, especially the
liberals, the question is nof about whether or not the indigenous
mystical elements and the fraditional ways of healing should be
incorporated, but rather the question of Aow can they be fairly
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appraised and utilized for the good of the church, the people and the
society af large. Uhot criteria do we meed fo formulafe in our
appraisal of cultue? In other wonds, How can we occommodate or
assimilafe, distinguish or Judge culture? AHow can we facilitate mutual
understanding of the cultural fraditions and their legitimate roles in
relation to the biblical traditions and the scienfific information? It
is also equally important fo be crifical enough in our assessment of
new cultural influences, fheir confributions as well as ftheir

Weanesses.

In fact, the KPC has an awareress of the many inevitable
problems brought dbout by the changing condifions of the society, wet
is still too slow to find appropriate ways fo counteract them. In other
words, the Church seems fo be imeffective fo provide direction or fo
foster cppropriate confrol of the many ramifications of change.
However, the Church cannot simply adopt a passive aftitude fowards
change. If should be conscious enough fo filter what is going on in
the society, and be able to provide appropriate guidance and support.
The promofion of social awareness should havwe been encouraged in
order for the Church to take remedial steps and provisions for the
future. The teaching role of the Tangintebu Theological College

(TThO)2 is wery crucial in this regard.

% poreafter reforred to as TTHC.
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Following ifs political independence in 1979, the Govermment of
Kiribati looked closely into the role of culture in the dewelopment of
the nation. Cultural values, concepts, belief systems and fraditional
skills were reintroduced through the program organized by the Ministry
of €oucation and Culture. For instance, the Aunga ni Maie, which is
an inter-island cultural ewent where traditional skills in dancing and
singing, and also sport activities have fo fake place fhroughouf the
Republic every fwo wars. dgricultural and fishing skills and their use
were documented and faught, although difficulty in  collecting
information may haw been experienced by those families who did not
allow their traditional knowledge and skills to be publicized. It is
not easy for I-Kiriboti to share their knowledse and skills as these
are considered as the very source of one's own survival == oin fe moiu
However, sharing of the skills as well as the resources can fake place

upon request, or acconding fo one’s own generosity and goodwill.

Tre local vernacular had become @ compulsory subject in
Primary, Secondary and Terftiary €ducation, giving sufficient time, and
80lid groundwork for the young generation to be fully acquainted with
thelr own mother tongue and indigenous thought patterns.

The notion of Te Toranib'ai (self-sufficiency, self-reliance and
8¢l f-worthiness) has been a fundamental aspect of culture that deals
with the development, growth and prosperous life of the nation. The
troditional definition of the faronib’ai concept tends to highlight only
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the two-fold tendencies of the "self", namely, to be “-sufficient” and
to be "-reliant". Howewver, in my view, the faron/b’o/ also embraces the
notion of "self-worthiness", that is, the tendency fo be "-worthy". One
who sftriws to attain fe faran/b’oi should be self-autonomous, self-
sufficlent, self-reliont, and acbowe all, should possess Q@ frwe
oxperience of self-worthiness. People who make no effort fo become
toronib’al are condemred as faningarol/ (10le and |azy) and percelwed

0s axea wio (fruitless and unworthy).

The notion of fe taranib’a/ was giwen its political significance
and application for the first time by the first Beretifenti (President)
of the Government of the Republic of Kiribati, the Honourable Ieremia

Tab’ai. In his numerous undocumented speeches in ewry manedbo
(fraditional meefing place) across the whole republic, auring his ferm
of presidency (1979-1991), Mr Tab'ai repeatedly promofed fe rfaranib'oi
s the main key to a genuine indkpenckence (self-governing and
adtonomy), and a @enuine econamic srowth and cewe/gpment (self-
reliance and sufficiency). For him, /e foranib’ai cannot be achiewed if
the people are deprived of their freedom and rights and the counfry
left to rely on foreign aid. His government carefully explored ways fo
achieve this goal.

Emphasis was focused on deweloping and exploiting the natural
exportable resources, one Of which eing the Fishing ceol/ with the
Soviet Union of Russia in 1985-6. This commercial deal had been one of
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the great controwersial Issuwes that elicited strong opposition from
free oounfries such as, the U.S.4., United Kingdom, dustralia, New
Zealand, and ofher small Pacific Island nations. Despite opposifions,
the Russians finally came info the Kiribati waters as the gowernment
never changed its critical step towards fe faranibal.

ds explained aoove, the raranib’al concept has been Q major
concern of the government in ifs continuing omerous sfruggle for
development, economic  growth aond  prosperity. Consciously or
unconsciously, fe faronib'ol concept has been reduced info mere
political and economic tendencies. Unfortunately, the significance of
fe raronib ol has not been fully explored and appropriated to a variety
of seftings that encompass the life of the people, as individuals and as
a nafion. If the government wanfts to hawe a balanced dewelopment and
wholistic growth, then its sfruggle for f¢ roranib’a/ should not be
compartmentalized exclusiwly to political and economic arencs. for
this reason, there is need to dewelop other areas of fe¢ raranib’ai in
order to odoress those areas that have been meglected and, in effect,
have Jeopardized fthe wholistic dewvelopment, growth and prosperous |ife
of the people, their Church and their government. Indeed, in its
Oeeper sense, fe raronib’oi embraces all aspects of human existence.
Beside the political and economic aspects, there are also cultural and
religious or theological aspects that constitute a gerwine faranid’al.
and all this must be nurtured equally fo ensure proper proportion of
development and growth in all different areas.
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By au/tural taranib’ai an 1-Kiribati s encouraged nof fo be
estranged from his/her own kofe/ (culture) and rikiana (identity and
heritage). dn I-Kiribati who Is auw/furally taronib’al is one who really
knows, appreciates, respects, abides with and practices his/her culfure
without difficulty. dn I-Kiribati should be culturally mature in order
to attain the au/tural toronib’ai. That means he/she must be able fo
think and behawe in a culturally disciplined way. One who is esfranged
from his/mer own culture loses his/her cultural identity and is far
removed from the aftainment of self-autonomy, self-sufficiency, self-
relionce and a true sense of self-worthiness in cultural matters.
Consequently, he/she would be descrited as tiaki te I-Kiribati (nof an
I-Kiribati). Ome’s right to be an I-Kiribati by birth or adoption does
not automatically make one to be aw/furally rtoronibai. 1t is not Q
physical appearance or franspersonal behaviour fhat makes ome
eulturally toronib'al.  The trwe identity of an I-Kiribati is
recognizable only in one’s capacity fo embody and demonstrate the true
qualities of the Kiribati culfure. The problem of estrangement from
one's own culture occurs if the process of socializafion is not carried
out in a culturally disciplined way. Therefore, the socialization
process should be oriented to culfural theory and practice. dnd the
tranemission of Western education must nof enfirely use foreign forms
and systems, otherwise the foranib’ol, in terms of knowledge and skill,
would be extremely uncultural. Cultural forms and systems of feaching
and learning must be wisely utilized in the process of becoming
culturally toronib’al.  Therefore, education (theological or secular)
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should be built wpon the culfural foundation in order to make it
culturally meaningful, relevant and effective. The true embodiment and
mastery of cultural knowledse, skills and behaviour IS the core concern
of euitural taronib’ai. In short, the role of au/tural taronib'ai is to
enable an I-Kiribati, young and old, man and woman living in Kiribati
or abroad, fto be culturally-informed, culturally-copable, culturally-

free, and culturally-mature.

Trhe KPC has been, for quite a long ftime, strongly encourasing
of fe raronib‘ai concepl with much emphasis on its political, economic
and religious implications. In ifs political sense, the thrust of /e
faronib’ai is the self~governing idkntity of the Church -- that KPC
should be an indigenous Church in terms of leadership and ministry.
Since its independence from the LMS, KPC has been administered by
local leaders chosen by fhe Church Gereral dssembly. The actual
localization of fthe ministerial office and the Church schools,
including the TTRC began in the latter part of the 1908s. Until now,
the KPC has been run by local pastors, and the presence of owerseas
missionaries has declined, except In the Church High Schools where
their expertise is mostly needed.

In its economic sense, the thrust of fe faronib’al is the se/f~
spporting identity of the Church -- that KPC should rely on its oun
resources. Since its independence from the LMS, KPC has been ruming
its own administrafive and ministerial works from the funds provided by
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the peoples’ Karea (Offering), with wery little assistance from foreign
bodies, such as the Council for World Mission (CWMYZ7 in London, the
World Council of Churches (WCC)28 in Geneva, and the World Mission of

the Uniting Church in dustralia.2?

In Its religious sense, the thrust of fe faranib’a/ is that of
the se/f-prapasating odtlook of the Chuch -- that KPC should
propagate the Christion message uwsing ifs own cultural terms ond
means.  This is an attempt to articulate the content and form of the
Christion faith in terms that make sense o the contemporary
understanding of the people. dffempts to indigenize theology and the
ministry have been, and continue to be a crucial element in the
fraining of pastors at the TTRC. But to what extent has this process
of indigenization been implemented? What are the pitfalls that we
need fo be aware of? Or, what are the most pressing /ssues that reed
urgent affention? dbowe all, how faithful is the Church to its

mission?

Obviously, ftendency towards self-centeredress and infroversion,

in the name of econamic, political, cultural ano theolagical toronib ol

27 Hereafter referred to as CUM.

2 Hereafter referred to as WCC.

29 Hereafter referred to as UCA.



has some disodvantages and needs reconsideration.  First, if
discourages or distubs the notion of the uniwersality of the Church.
The indigenization of the Christion faith and the localization of
ministerial leadership are truwe signs of religioss and political
toronib’ai, howewer, their validity would be mainfained only as long as
they do not promote division or distinction on the basis of race or
colowr In the membership and leadership of the Church.  Second, the
berefit of leaning together, sharing ftogether and experiencing
fogether the rich diversity of giffs and expertise in the area of
administration, teaching and counselling would not be fully utilized
when fthe presence and contribution of foreigners in the local Church
is not appreciafed. The local church should nof lack ifs global
outiook, if that church wants to be the true, faithful and effective
Church in the world. It should maintain an open dialoguwe and service
to the outside world in order to demonstrate its genuine faronib .

While there are a number of important isswes to be considered,
it is not the infention of this study to provide all the ansuwers.
However, some of them may be clarified as the discussion proceeds.




CHAPTER TUWD
CPE IN THE U.S.4.: d RELIGIO-CULTURA. MILIEU
Background Information

among the reasons why European people migrated fo dmerica was
the cesire for religious freecom. During the Protestant Reformation

people who practiced teliefs other than those warmly folerated by the
nation were suppressed, expelled or ewen persecuted.  The early

settlers from England, for instance, were ‘“refusecs from persecution”
They trawlled a long way to dmerica, with only one purpose, that is,
to get away from persecution and to Find o place uhere freedom of
religion wos either ollowed or promoted. They found dmerica to be @
place where the early settlers had been enjoying freedom of religion.

The First dmenoment to the United States Constitution states
that “Congress shall make no low respecting an establishment of

religion"? (s early as 1776, the idea of a separation of Church and
State caw into the picture. €uery individual was allowed to practice
his or her religion in his or her own way. €ach individual had the

| Rooert N. Bellah, et. al., Habits of the Heart: Indivioolism
and Conmitment in dmerioan Life, (New York: Haper and Row, 1986), 296.

2 Rooert N. Bellch and Philip €. Hawnond, arieties of Civil
Religion, (San Francisco: Haper & Row, 1989), 7.
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right to interpret the Bible for oneself.3 The obwious result of this
religious freedom in dmerica was that Christianity was fragmented and
diwersified Info many Independent growps, which was later called
genominationalism, and it had no obvious conmection with the organized

guropean Church in the 0ld World.4

decording to Sioney Mead:
althoush bearing enough family resemblance fo their OId
World progenitors to be recognized as of direct descent

wt all had been changed by the subtle magic of the new
land and were different from any previous churches in

Christendom.®

The oufcome of denominational churches and the craving for
religious freedom was that religion in dmerica became a very personal
maffer, where each individual had the right to worship any God he or

she wanted, or ewen nmot to worship at all® @ person could ewen
believe that religion was merely iceology, that is to say, there is no

3 anton T. Boisen, Religion in Crisis and Custam: & Sociolagical
%%ﬁ/&ﬂaﬂ Study, (1945; reprint, New York: Haper and Bros.,

4 Sigey €. Mead, "The Rise of the Evangelical Conception of
the Ministry in dmerica [1607-1858]", 7The Ministry in Histarical
Perspectives, eds. H. Richard Niebur and Daniel D. Williams (19%56;
reprint, San Francisco: Harper & Row, 1983), 267.

S Ibid., 268.

© Bellah & Hammond, Uarieties of Civil Religian, 8.
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God, but God can be reason alone. The challenge of the frontier life,
the vast land to be explored, forced persons Fo develop individual self-

consciousness, personal liberties and rights.”  dpparently, these
attitudes were responsible for consideradble variation in the religion of
mericon citizens. The spirit of individualism encouraged people o
think and to work for themselwes. Consequently, the individualistic
culfure promoted the development of democracy and po/itics, as well a8
the dewelopment of science, and inalsiry.

However, the rapid changes that were caused by increased
Industrialization, urbanization and immigration in dmerican history
created many social problems. @ society that had been rural since its
eginning was entering @ mew era -- @ period of wban srowth. for
many people, especially fthe middle and upper-class people, fhis
development was profoundly disturbing.

From the mid-nineteenth century until recently Profestant
denominationalism was seen by many people Gs a national religion,
partly because of its openness and response o the needs of the people.
€specially in times of great calamity or other national problems, the
church automatically Identified itself with the nation by giving its

T H. Richard Niebuh, The Social Sources of Denominationalism,
(1929; reprint, New Howen: Shoe String, 1954), 88.



hands to help8 It wos interesting to mote that the first response to
the dewelopment of the urban moral challenge was fthat of dmerican

Quryelicolism®  Githoush the Euangelical growps were ot fully
successful in cealing with the problem of urbanization, If was clear
that individsal conversion was still the dominant inferest of their

religion.

The dmerican €vangelical’s response to the problem  of
ubanization wes an  aggressive one, uhich was expressed in

revivalism.!®  Basically, the message of the revivalists was a
condemning one -- Q@ persuasiwe call for repentance and personal
conversion. Predictably, salvation was seen @5 an  indivioual

responsioility.

While the effectiveress of fraditional evangelical church-
based agpproaches was questionable, many men and women from the middle
ond wpper class in the urban area commiftted themselwes to charity work
voluntarily.  dithoush this was different from the preaching and

8 Robert S. Michaelson, "The Protestant Ministry in dmerica:
1858-1958" in Niebuhr and Williams eds., 253.

9 Paul Bower, Wrban Masses and Maral Oroer in dmerico: 1826-
1929, (Cambridge: Harvard Univ. Press, 1978), 3.

18 1big., 7.



literoture approach to urban ministry, the work was supported primarily
by upper and middle-class evangelical churches, which still caried the
old message that uban poverty was mainly the result of the /indiviola/

foilings of the poar themselwes!! The goal of this type of Christian
charity work was to eradicate /mmara/ faint which had been embedded in

the life of all slum-cuellers.|2

Basically, this was the conception of the upper and middle-class
Christians concerning sin and so/wation.  They saw human nature as
innately good. Sin for them was individual misbehaviour, bad habits
and evi/ cesires. Consequently, salvation was a process within the
indiviual, and it could be achiewed by ohanging the bad moral

behaviour throush commitment and education.!3

While some uban moral reformers still worked through the
church, many ofther Chrisfians worked through secular organizations,
which had quite a different gpproach than did the church. Rather than
trying to change the character of the Cities, they usually acoepted the
Cities as they were, relying on professional expertise and technical

Il Ibig., 146.

12 1bid., 147.

13 Niebuhr, Sociol Sources of Denaminationolism, 84-86
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sill rather than moral superiority!4  Contrary to the traditional
church-based approaches, these secular organizations believed that the
immorality and problem of the city-owellers, especially fhe sium-
dwellers, were dk to @ wery bad environment. Therefore, Christian
liberols emphasized  sociol  transformation  more  than  did
Ancamentalists.  Os their work showed considerdble success, they won
much affention for the L/bero/ Christion cause. When fthe //bend/
growps fried to relate and apply the Christian ethic of lowe fo modern

industrial society, the social Gogpe/ started to gain its prestige.’s
Emphasizing social and erwironmental factors, "the social  Gospel
movement had the tendency fo blame wrong doing and other problems in
life on society and erwiromment rather than on an indivicual's

responsibility."lo

dlong with the development of urbanization, industrialization
and individualism, science was more and more gaining ifs acceptance
among educated people, particularly in the universities and among the
middle~class -- an acceptance which influenced their concept and

14 Ibid., 278.

15 Qllison Stokes, Ministry dfter freud, (New York: Pilgrim
Press, 1985), 13-14.

10 alter Rauschenbusch, ¢ Theolagy far Sociol Gospel, (New
York: Macmillan, 1917), 32-33.
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understanding of God. They perceiwed God as active creator and stern

Judge rather than recdeeming God and Saviour.!T Usually the middle-
class people were mercantile, white collar and educated. They beliewed
in hard work, active pragmatics, reasoning and personal responsibility.
Therefore their concept of sin and salvation was influenced by @
dynamic conception of life and by their sense of the individuals’ worth

and responsibility.'8

The conflict betuween the faith of Aundamentalists and /iberals
usually was sociological, cultural, and methodological. But as the
conflict confinued, it fumed info a theological baftle. The
fundamentalists usually were pessimistic about human nature and
believed fhat future salvation could be achieved only through

repentance and conversion.! In contrast, the liberals, who were wry
optimistic about people, beliewd that human beings were the children
of God and were called fo establish the Kingdom of God in this world

itself. Salvafion for them was healing: social reformation ook place

here on this earth. They embraced the contribution of new sciences.

17 Niebuhr, Social Sources of Denominationalism, 84.

18 1bid., 8
19 1big., 184.

2 Boisen, Religion in Crisis, 174,



The liberal groups usually believed that scientific methods could help
solw the problems of the world. With the rise of science and
technology, many people questioned the relevance of religion. The
authority of the Bible, the mystical aspect of religion and the
superstitious characteristics of traditional Christian belief were also

under inquiry. The liberals’ emphasis on reason was more imporfant
than anything ¢lse. While the fundamentalists perceived and explained
life and the world from faith perspectives, the liberals saw them from
the standpoint of science and reason. The §ap befueen fthose fwo
sroups widened and remained unreconci led.

€arly fwentieth century dmerica was marked by an increasing
interest in the problem of health. @ lot of organizations and
individuals, Christian and secular, gave ftheir affention to figuring out
how fo provide the conditions thaf promofed physical and mental health
in the society.

In an atmosphere where individualism was part of the culfure,
different approaches fo mental health were utilized.  Some still
beliewed that the erwironment was fhe cause of an unhealthy life,
whereas others were corwinced that mental iliness was due to organic
problems. The myth about mental illness was still very strong.
Mentally 111 persons were seen a8 anima/s rather than human beings.
That is why the area of menfal illness aftracted wery litfle inferest.
Not many people wanted to work in mental institutions.
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Lafer developments rewealed that theolagical education and the
behavioural sciences wre getting much closer to each other. 4t o
point the liberals supported the study of religion by the behavioural
sciences. There was an increasing inferest in the interdisciplinary

studies which brought about new perspectives and expectations os well.

Howewer, the result of this interdisciplinary approach was that

many questions related to the nature of religion were not freated

properly. dnd this might be a further reason why dnton T. Boisen wos
eager to have CPE Q program, where he might be able to prove that

theolasy still deserved a place among the sciences.?!

Initial Development of CPE
Tre rise of CPE in the United States found its context in the

19985, @ time when science was on top of everything.22 Science was so
powerful in the minds of fthe people that they believed it hod the
answers fo all the questions of life. On the ofher hand, science was
perceivd fo be @ big threat to the fundamentalists, an example of how

2l Boisen, Eplaration, 182

2 goward €. Thornton, Arofessional E€oucation for Ministry: d
History of Clinical Pastaral €aucation, (Nashwille: dbingdon, 1978), 24-
30,



"the world was falling into serious difficulties by seeking to dewelop

without regard to church regulations'®

This social revolution evidently affected the educational system
of the country. The idea of emphasizing professional educafion was
strong and the basis was the experimentaliam of William James and John

Dewey.24 It was pragmatic, empirical and scientific in character.

at the same time, the effectiveness of the clergy’'s work was
challenged. Working in pastoral ministry based on the authority of

acient trodition alone was not sufficient.®  The church was
challenged to reconsider its mefthod for Chrisfian ministry. It had fo
admit that for a long time the church had been aloof, seeing the world
as an object, rather than the field where God is working fo prepare for
a divine-human encounter in the midst of human crisis. For cenfuries,
the church felt that the world was dependent wpon the church. If is
true that once theology was known as the queen of sciences, but now
the world had become increasingly activ and independent of the

B gwry Dulles, Mookls of the Ohroh, (New York:
Doubleday/Image, 1978), %.

24 Boisen, Oplorotion, 182-183.

% Thormnton, Professional Education for Ministry, 2A.
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church.22 Before the @n/ighterment the church assumed that it had all
the answers to any problem in life. Moreover, the church was in
confrol even of higher education. But auring the én/ighterment period
various sciences and disciplines had ewen flourished without chiurch
oconfrol. Because of this they no longer felt it was necessary fo pay

attention to church regulations.2

Being aware of the auty of camrying on Christ’s mission In the
world, the church was challenged to serve the world rather than
manipulate if.  To accomplish this, the church had to change ifs
aftitude. Previously, the church had relied on the church's |eaders
and seminaries for training.  Consequently, when the CPE mowement in
the U.S.40. started, it was an expression of affack against the seminary

educational system2  The CPE movement was Jjust trying to prowe to
the seminaries that leamning theology is not limited to the classrooms
and textbooks, but that there is another way of leamning theology
through /iving human dooument's.

2 pulles, Mockls of the Church, %.

27 Ibig.

28 Thornton, AProfessional Eaucation for Ministry, 24.



Every movement, whether it is religious or social, always starts
with persons. The following is an affempt to recognize those persons,
known as the fathers of CPE, who initiated the formation of CPE in
dmerica. from them, this study expects to gain an understanding of
the original intention which motivated the formation of CPE.

William S. Keller, MD.
Gs early os 1923, William S. Keller, an €piscopalian physician
had a vision that Christion Ministry in the modern community should

learn from social work, medicine and community organizafion

professionally.22  He began his clinical training of theological
students in Cincinnati, Ohio -- the Bexley Hall Plan in the Summer of
1923. His program was the first clinical program as an integral part of

theological education.3®

Basically, Keller’s main concern about providing clinical studies
for theological students was fo challenge the curriculum and program
of fraditional theological education. He observed fthat theological
education confined students to textbooks while overlooking the meed to
associate with and understand the problems of society.

2 Joseph F. Fletcher, "The Development of the Clinical Training
Movement Through the Graduate School of dpplied Religion”, Clinical
Pastaral Troining, ¢0. Seward Hiltner (New York: Federal Council of the
Churches of Christ in dmerica, 1945), |

30 Thornton, Professional Eocation for Ministry, 41.
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When Keller started his clinical training for seminary students,
he wanted fo train them so that they would be equipped “to make the
world betfer through the establishment of right relationships with God,
with fellow human beings, and with the material world in which we

live"3! Keller’s deep concern for social Justice and reformation made
him beliewe that the ethical and spiritual walues were best realized in
the social order, and that it Is impossible for organised religion fo

realize ethical and spiritual values out of social context 32

With fthis assumpfion, he was corwinced that the mext step the
church and seminary should fake was to train pastors through direct
contact with social problems in society so that the training will
encdble the pastors fo deal with the social problems of modern urban

life effectively.33 The goal of this fraining was to show that theology
was used not only behind the pulpit and in ceremonial activity, but
also in dealing with the social problems of confemporary urban |ife.

31 Rovert C. Powell, CPE: Fifty Years of Leaming Throush
Supervised encounter with Living Human Document's, (New York: dssoc.
for Clinical Pastoral €d., 1975), 6.

32 1bid., 5.

33 Ibid.



It took quite a while until the program was really conmected
with theological education, because Keller's clinical program was
geared mainly fo sociological concerns rather than theological ones.
Furthermore, the objective of the program was clear. Keller wonted
theological students who were trained as social case workers to become

"social engineers”34 (s any other middle~class Christian in the urban
areq, e beliewed in practical rationalism.

Keller’'s supervised casework was meont fo direct the
students toward firsthand, living source materials - the
men and women actually in frouble -- rather than toward
secondhand stafements in the ftextbooks. dlso [t was
ksigned to encourase students o obserwe the
interaction of social and spiritual variables, and perhaps
thus to discover for themselwes some of the basis of

ethical reasoning. 3

When Joseph F. Fletcher became dean of Keller’s summer school
in social service in 1936, the program was idenfified as the Graduate

School of dpplied Religion30  Because the program wos |iberal,
Fletcher had a lot of difficulty in corwincing the fundamentalist
church that basically the goal of the program was o integrate

spiritual and scientific truth37 Keller’s program was also criticized

34 Thorton, Professional Eoucation for Ministry, 4.
3 Powel|, CPE: Fifty Years, 6.
36 Ibigd., 15.

37 Ibig.
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for having inadequate supervision, especially of the theological
dimensions. The chuch beliewed that the main fask of clinical
educators was not fo equip students fo become social engineers, but

rather to become effective pastors.38

Ewen thoush the role of religion in Keller’s clinical program
was not explicit enough, the Bexley Hall Plan represented the first
clinical training effort which originated by and in the traditional

theological education.39

Richard Clarke Cabot M.D.
The second person to be knouwn as the founding father of CPE
was Richard C. Cabof. He was born on May 21, 1868 in Brookline,

Massachusetts, three wears after the Civil War was ower4® The time
was characterized by citizens seeking fo consolidate the separation and
schism created betuween North and South, €ast and Ukst. This was also
the time when the spirit of optimism was gaining momentum.

38 Thornton, Professianal Eocation far Ministry, 4.

39 1big., 31

46 Ibid., 40
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Richard Cabot was known both as a man of strong will and as @

person with o deep sense of humilitydl In his earlier wars he
believed social workers fo be "the best, the wisest, the most spiritual

... ore religious ... than the clergy."42 Later, his humility surfaced
when he admitted that he was wrong. He was also a man with a strong
sense of social responsibility. This prompted him to introduce social

workers into Massachusetts General Hospital in 196543

The idea of clinical training for theological students came to
him first when he considered that the physician is not the only one who

can help his patients. 44 Secondly, when he observed students at the
Episcopal Seminary, he was wondering whether those seminary students
had the right sense of call to ministry. Were they called only fo
preach, or were they also aware that they also had the responsibility

to minister to those who were in trouble of mind, body and spirit?4S

4l Herri JM. Nouwen, "Boisen and the Case Method”, Chicaso
Theological Seminary Register 67. No. | (Winter 1977): 13.

42 Richard C. Cabot, Peychotherapy and Its Relation to Religion,
(New York: Moffat, Yard, 1968), 56.

43 Thornton, AProfessionol Educotion for Ministry, 4b.
44 Nouwen, "Boisen and the Case Method," 13

45 Richard C. Cabot, daventures on the Boargeriande of EYNics,
(New York: Harper, 1926), 1.



If the call was the latter, were they equipped to carry on that call?
Thirdly, Cabot’s observations developed into a challenge of the
fraditional ftheological education. ds ore of the CPE fathers, Cabot’s
important confribution fto the dewelopment of Clinical training for
theological students was his method of supervision. The main goal of
supervision was to make students aware of their potentialities to grow

s human beings. 46 Supervision also aimed to bring students to terms
with their own feelings and to recognize what was going on in their

relationships with peers ond patients4”  ds he tousht, it was his
pupose fo make himself winerable fo others by allowing his students
fo see him fail while attempting to help a patient solwe difficult

personal problems. 4 His approach was widely accepted in the U.S. He
did not regret or feel insulted when his students criticized him,
because he believed that healthy criticism produced self-awareness. In
later development of CPE, Cabot’s approach to feaching became the
model of supervision. His willingress to engage interpersonally with
his sfudenfs on a basis of equality made Cabot’'s model of supervision
possible and effective. Cabot’s @greatest contribution to clinical
fraining for ftheological students was his Differential Diagnosis

46 Richard C. Cobot and Russell L. Dicks, e drt of
Ministering to the Sick, (New York: Macmillan, 1930), 99-160.

4T ermest €. Bruter, Ministering to Desply Trouled Pecple,
Philadelphia: Fortress Press, 1964), 126-127.

48 Powel|, CPE: Fifty Years, 1.
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Differential diagnosis is a case method, which helped theological
students fo be more confident and effective, when they were faced with
actual situations of human suffering. The emphasis of Cabot, and
accordingly of Boisen, was diagnosis. The main question was: "How can

I g0 beyond the presenting symptoms and find the actual cause?" --
diagnostic thinking.49 Cabot obserwd that:

cases generally come from an angle, and with one system,

often a misleading one, in fhe foreground. From this

point of view, we must reason and inQuire our way back
into the Geeper process and more obscure causes which

uide our therapeutic endeavours.®

When new patients came, the chaplin’s role was to hawe an
initial pastoral inferview in written form. Many times this initial
diagnosis of @ pafient had to be revised after the second or third
meeting with the patient. The Differential Diasgnosis process was a
reminder that diagnosis is newer absolute. It is @ process--a process
fowards an undersfanding beyond symptoms.

Cabot’s clinical training for theological students was also
motivated by his understanding of human nature and society. ds a
Unitarian, he was opfimistic about humon nafure.  For him, the

minister’s task is clear, namely, to help patients come to the awareness

49 Nowen, "Boisen and the Case Method, 16.

SO Poukl|, CPE: Fifty Years, 1.



of their human pofential for amwrhﬁl To achiewe fhis task, fthe
minister must have Q deep undersfanding cbout human beings. He
criticized the fradifional fheological education which had been
reglecting this dimension. Cabot was corwinced that there was another
way of learning theology and it began, as ifs poinf of departure, with

people instead of God, especially human beings in crisisS2 “Clinical
theology" is a theology that mot only assists patients to meet God in

their suffering, but endbles them to face their sufferings.S3

Cabot did not like pretense. He hated, for exawple, for pastors

to pretend that they were medical doctors.d He encouraged ministers
and theological educators fo stand on their own authority or discipline
and use it with the same sense of worth as other disciplimes or
sciences. He said further, clinical theology is also a means:

fo deepen a theology and reviw infimacy with Jesus
Christ. It is a theology that gives a mew face to the
life of Christian Church, so that it will win back the
community’'s respect for the clergy. The emphasis of
Cabot’s program was general hospital based work. Cabot
Wwas uneasy whenever he saw the minister’s task [imited
to preaching alone. In the modern world he beliewved a
minister must do the humble services of the home because
individual service brings Christianity home to men’s

S! Cabot ond Dicks, 9.
52 Thornton, Arofessianal Education far Ministry, 48.
53 Ibid., 48-49.

$4 Cabot and Dicks, 56.



hearts. Congistent with his method of teaching, he also
wanted to see a minister allowing his congregation see
him fight against oespair and temptation, see him suffer
and sometimes fail. But because he has given his best
and madke a good fight, the congregation will respect him
and esteem his ministry =- he will be listered fo in the

pulpit as well as in his daily ministryS

Clinical theology is professional-empirical-humanistic in
character. It is professional because theological educafion in the
most scienfific era must be fthoroughly professional so that it con
produce ministers and church leaders who are capable of performing
their pastoral work with integrity like other professionals. The goal

of his clinical training for ministers was "competence in pastoral

work'Se It is empirical because clinical theology is developed through
firsthand encounters with the sick. It is @ theology which does not
come ouf of textbooks, but through experience with sensitiw listening
to people with problems. It is humanistic because Cabot started his
theology with the human being. His optimism gbout human nature, about
growth and about the “wisdom of the body" reveals that his approach in

clinical theology is humanistic.S?

% Richard C. Cabot, "Clinical Training on the Earhart
Foundation”, The Institution Bulletin: dnoover Theolasioal Sahool,
(October 1935): &-7.

5 Thornton, Professionol Eocation for Ministry, 49.

57 Ibid., 48



Cabot's case-method of teaching af the beginning of his career
and while working with theological students was oriented fo "pafients
on paper" but he provided significant and meaningful encounters for
the student with two other forms of living human documents: the
student’s peers, and his/her clinical instructors, which, in lafer

development of CPE, became one of the standards for Basic CPE.S8

anton T. Boisen
anton T. Boisen, who is now known as the real father of CPE, was born
on October 29, 1876 in @ highly educated family, both from his father’s

and especially from his mother’s sides® Boisen himself had a quite
interesting mixture in his education -- french Literature, forestry,
theology (scientific theology) and psychology of religion as interpreted

by Williams James.09

In the opening sentence of Boisen’s autobiography, he begins by

saying “so far as I can discover, my family record is relatively free

8 Powel|, CPE: Fifty Years, 6.

%9 anton T. Boisen, Out of the Depths: dn dutobiographical
Sty of Mental Disarder and Religious xperience, (New York: Harper
and Bros., 1968), 15-28.

o0 Boisen, Exploration, §9-%.
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from abnormalities.f! During thirty-sewen years of his adult life (18%9-
1935) however, he deweloped several psychofic episodes which were

called dementio-proecox or schizaphrenio, catatonic type.62

He experienced these psychotic episodes af least five times, and
some episodes meeded hospifalization for a long period of time. But
Boisen asserted that all five psychotic episodes had been for him,
‘prodlem-solving experiences.” By fhat he meant that following those

five psychotic episodes, five major decisions in his |ife were made 63

Boisen’s call to ministry was rather complex and delusional. But

for him, it clearly became a call to commitment.24 He went to Union
Theological Seminary in New York in 1988, when he was thirty-two. His
special interest wos psychology of religion as interpreted by William

James®  He took all the courses George dlbert Coe, Jamesian
psychologist, offered, which he found very helpful.  Howewer, he

ol Boisen, Out of the Depths, 15.

62 Boisen, Oploration, B, 48, 157.
03 Boisen, Out of the Depths, M.
o4 1bid., Se.

5 1big., 66.
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disagreed with Coe on seweral important isswesf First, although
Boisen himself was an evangelical liberal, he was wery critical of
liverals because they rejected the traditional theology of sin and

salvation. 7 He believed that "the chief cause of the decline of the
church’s influence, @s measured by church attendance, varied inversely

with the degree of liberalization of popular religious opinion'e8
Second, Boisen criticized Coe for failing to explore the pathological

dimension and for failing to consider mental illness a@s within the

responsibility of peychology of religion.6? However, Boisen agreed with
James "that sickness of soul might have religious significance” and the
provlems could be attacked throush scientific methods.™ On the
ewening of October 11, 1928, Boisen’s role in life was changed at forty-
four ywars of age. He experienced a delusional episode, in which he
felt that he had broken an opening in the wall which separated religion

and medicine.” €wen thoush these thoughts were delusional, they

00 1bid., 62.

07 Kenreth Couthen, 7he Impoct of dmerican Religious
Liberalism, (New York: Harper & Row, 19%2), 2. His definition of
"Cumoel ical Liberalism" is appropriafe for Boisen’s stance.

08 Boisen, Ot of the Depths, 67-68.

09 Boisen, Opiorotion, B-%4.

™ anton T. Boisen, "The Present Status of William James'
Psychology of Religion", Jounal of Fastoral Care, 7: 3 (Fall 1953) = 157.

71 Boisen, Qut of the Depths, 9.
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were significant in terms of Boisen’s later career.’  The mental

hospital where Boisen was a patient failed to be an effective hospital

because it refused to consider the religious dimension of psychosis.’
In a leftter to his mother dated February 1, 1921, he described the
hospital a8 "a place of weeping and gnashing of feeth and hopeless

pr i s(m"-M

after this experience, Boisen became obsessive about ifs
meaning. He came to the conclusion that fhe boundary befueen valid
religious experience and the abnormal was nof clearly visible. The
exercise of differenfiating befween walid religiows experience and a
mental problem was not defermined by the presence or absence of the
gonormal, but rather the directions of the change which may be faking

place. Boisen was conwinced that walid religious experiences were

Wnifying.™ However, only through its fruits can one decide whether it
is a valid religious experience or a menfal disorder. dfter seeing that
the church had meglected mental health needs, and psychologists,
sociologists and psychiatrists had been ignoring the religious
experiences of their patients, Boisen finally decided to devote himsel f

72 Robert C. Powell, "Empirical Theology', Chicaso Theolasical
Seminary Register, 67, No. 1 (Winter 1977) : 4.

3 Boisen, Out of the Depths, 116111,

74 1oid., 113-114.



to the research of fthis aea. His original inftention in clinical

training was not fo frain theological students to become befter

ministers of religion, but rather to have “colleagues in research”.
Boisen's program was infended to be a seminary program, because he
wanted to Cevelop fheology based on empirical experience and the
actual experience of human beings facing the problems of life. Later,
his theology was known as eapirical theology. For dew|oping empirical
theology, Boisen found that @ mental hospital was a befter place to

start and the inmates were the best textbooks.”’ His research started

with problems of |ife as his raw material of experience and he auoited

ready-made formulations from books.™ Empirical theology, built on the
foundation of human experience, was the fulcrum for action. Boisen
beliewed it was about time that theology made use of the methods of
cooperative inquiry @s developed by the scientific worker.  He
recognized that theologians have done a good job in the field of
biblical criticism and of church history, but leawe the dimension of

religious experience untouched.™ For him, there was no contradiction
between religious belief and science, and it was easy for him fo

embrace  science without losing his  religious  conservatism.

70 Thornton, Arofessional €oucation for Ministry, 58.
7 Ibid
8 Boisen, Exploration, 185.

9 Boisen, Religion in Crisis, 189-199.
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Boisen welcomed the influence of both |iberalism and conservatism

which he receiwd from his father and grandfather 88

In CPE, students do not learn what to think theologically, but
rather how to think theologically. CPE does not teach theology but
rather allowed it fo unfold and dewelop. Empirical theology does not
impart confent, but rather rewealed it. Truth is found in and through
the living human documents -- experience of life. It is @ growing,
ewolving and  deweloping  experience. empirical  theology newver
stagnates; it dewelops as life develops. It is a theology which
dewveloped side by side with human existence, especially human existence
in crisis.  When dealing with human crises, pastoral decisions have to
be mode buf fhe appeal to theology alome is not enough. Instead one
needs cooperative inquiry with other scientific disciplines.

Caoot’s influence on Boisen's work in clinical training is
significant.  €specially his case method influenced Boisen in two
aspects.  First, cose methoo was a medical model of treatment. Cabot
was @ doctor and 8o his concern was digsmosis and freatment. Qlthough
very fruitful, many fimes the medical case study gawe wery little room
for spiritual dimension of life. Second, Boisen used the case study

8 Boisen, our of the Depths, .



method, because of its orientation toward scientific method, and his
main concern was with the empirical approach to the study of religious

wxperience. 8!

Cabot not only influenced Boisen with his case method approach,
but he also gave Boisen the first chance to apply his theory in @ mew
setting, namely, a menfal hospital. Cabot was keenly interested in
Boisen’s story and supported Boisen's work with the mentally i1l people.
However, like many ofher people of his fime, Cabot did not accept the

paychogenic interpretation of mental disorder82 He believed that
mental disorder wos always of chemical origin. He was also skeptical
that a religious worker could do anything beyond giving comfort and

consolation.83 Boisen’s use of case method was different from Cabot’s.
ds he worked, his main interest was fo discowr the foroes involwed in

the spiritual life and lows by which they operate. fFor him, insight was

more important than techniques and skill 84

81 Nouwen, "Boisen and the Case Method", 1819,
82 Boisen, Qut of the Depths, 144,

83 Stokes, Ministry ofter Freud, 49.

84 Poukl|, CPE: Fifty Years, 16-11.



Based on his experiences as his main guideline, Boisen came to

the conclusion that certain types of mental disorder and certain Fypes

of religious experience are alike -- attempts at reorganization.8
Boisen icentified himself as belonging fto the cementic proecox,

catafonic type, which he saw os similar fo fthe religious comversion

experience 86

This then lead to Boisen's understanding of comwersion
associated with what he called mystical experience. By conwersion he

meant, a certain type of conversion, namely, a dramatic, cataclysmic,

sudden change of character which leads to spiritual awakening.8T He
defined mysticism as experiencing fellowship with the super personal
and he believed that mysticism was not an experience of possession
which led to ecstasy but rather it was an experience of fransformation

of personality.88

8 Rovert C. Powell, dnton T. Boisen (1876-1%5) : Bredins &n
Opening in the Woll Between Religion and Medicine, (New York: dssoc.
of Mental Health Clersy, 1976), 1.

80 Boisen, Oxplaration, 158,
87 Ibid., 387

88 Boisen, AReligion in Crisis, 112.



On this assumption he fthen builf his further research on the
relationship between religious experience and mental disturbance. The
problem of understanding Boisen’s concept of mystical experience amons
the mentally ill is critical in distinguishing befween those which are
mystical and those which are pathological. €ven thoush in many coses
the results of his research were desfructive, he still wonfed fo take
the risk of confinuing his research in the area, tecause he was
convinced that mental disturbance ifself has @ consfructive purpose --

he wanted to get better8  Ministers of religion should consider

seriously such cases.

ds a supervisor, Boisen was not open for susgestions and
crificism from his student. He was more of a feacher than a
supervisor.  The case study method developed by Cabot, which was
intended to promote @ relationship befueen supervisor and students
based on equality, was not a part of the experience with Boisen and his

students.®  He was uncomfortable with the view that good teaching
must be student-centered, mewer confent-centered, and the teacher
himself/merself on umpire rather than an explorer and suidk. He did
not wanf @ feacher to be passive, because he has to 1ead; he has a

theory to establish or disprove.d!

89 Boisen, Explaration, 8
% Nouwen, "Boisen and Case Method", 28-29.
91 Boisen, Out of the Depth, 186-87.
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For Boisen, the case study wos the central fool in his clinical
training of theological students. He alloued his students fo hawe ward
observations, meet with patients, and haw inferviews. This case study
method has to be done fthrough firsthand encounfer with [iving human
documents, especially with those who were struggling with the reality

of life %2

Boisen started his first clinical training for theological
students in the summer of 1925. He aomiftted that clinical training
would not be possible if It had not been for Cabot’s encouragement and

spport B Gs time went by his CPE was the first CPE which emphasized
its work with mentally ill people, rather than with those physically ill.
Boisen’s program was the first program of CPE which took religion and

its relation to mental illness seriously.

This interrelationship is the reason why he was always uneasy
with the new development and new affifude of people fowards religion.
While Keller and Cabot placed more emphasis on skills and technique In
ministry, Boisen emphasized, as pasfor, service and frue understanding,
becouse he beliewed that without true understanding the spiritual realm

of life will not be ministered to effectively.

92 Boisen, Exploration, %3.
93 Boisen, Qut of the Depths, 152.
% Boisen, Oplaration, 52



Boisen was froubled by the development of science which had
dethroned theology -- the queen of sciences. It had gore so far that
in the modern era the educated and the scientists would say that, it is
impossible for a person fo be religious and af the same time scientific.
for Boisen, the relationship betuween religion and science is thoroughly
compafible. He believed that theology still deserved a place among fhe
sciences. There is no reason fo fake one and fto discard the ofher.
empirical theology was his aftempt to prove that theology still
deserved a ploce among fhe sciences, because it could be developed by
way of scientific inquiry. On the other hand, this was also a reminder
for the church that in the modern society, the church should not be
apprehensive about embracing the confributions of secular sciences in
ite ministry, if the church wants fo be effective.

In an effort to gain support for clinical training in mental
hospifals, Boisen aomifted belonging to liberal growps. Howewver, he
defended himself by saying that he did not try fo introduce anything
new into the theological curriculum. Rather he tried fo propose a new
approach for theological education and at the same time maintain the

traditional conservative understanding of sin and salvation.® He made
use of the methods of science to inquire info the level of religious
experience.  Boisen was corwinced that the church still meeded the
traditional conservative message of salvation. He recognized what the

% Boisen, Out of the Depths, 1817,
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conservafive churches would supply in response to the sick of soul.
They would offer the traditional pastoral care, namely, the method of
advise-giving without proper diagnosis -- a counsel based on common
sense. The liberals, on the other hand, were losing their identity
because fhey were oo dependent on modern behavioural sciences in
their ministry ond they failed to utilize a theology which was

distinctively their own%  Therefore, the liberal churches had
difficulty ministering to those whose problem was to take religion
seriously, because fhey would see the spirifual problems of their
congregarions or pafients in terms of psychological and behavioural

sciences alone rather than theological 97 Boisen, who belonged to the
evangelical liberal growp, believed that the truth of conservative
Christianity should be maintained while af the same time being willing

to embrace the contributions of modern sciences. 8

In the confext of mental hospitals, Boisen’s concept of sin and
salvation was Influenced considerably by Walter Rauschenbusch's
Theology for the Social Gospel. The work of Rauschenbusch had broken
the traditional individualistic theology to a sociologically relevant

% 1bid., 151.
97 Boisen, Religion in Crisis, 265

B Cauthen, The Impoct of dmericon Religious Liberalism, .
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theology.? s human nature is fundamentally social, sin must be seen
in relation fo social process. Theology should be the science of

redemption and provide scientific methods for the eradication of sin.!®®

In the context of mental illness, Boisen defired sin s "a

tendency or an action which is out of harmony with the fellowship..."I®!
In this gefinition of sin, "both indivioual and social was an experience
of entering into fhe fellowship which has the capacity for

universality".|82 To be cut off from this fellowship will bring about

tragic individual isolation, death and destruction.’83 Such saluation
wes o attempt fo reestablish @ right relationship with the

swpreme. 84 moreover, it was assumed that such a salvation wes open
to anyone, howewer imperfect they were. Persons are accepted as long
as they affirm “a living relationship with the fellowship which is

9 Rauschenbusch, & Theolagy for the Social Gospel, 5.
189 1bid.

181 Boisen, Explaration, 307,
182 1big., 293.
183 1big.

184 Boisen, Religion in Crisis, 988.
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united by its common loyalty fo Jesus Christ and its common strussle

for the better personal and social life."18

Because Boisen himself experienced mental disturbances, he
believed that for menfally ill people salvation is not a matter of moral
behaviour. Paul’s doctrine of Astification by foith is most fitting.
Salvafion was the experience of fellowship with the supreme, and fellow
human, beings.

Working with the menfally ill, ome will encounter many
suprises. for example, when one Ooes not expect them to fully
understand some biblical portion, they are surprisingly like "normal
people”. Cabot was very skeptical about ministers of religion working
with the menfally ill, but he would assert that both the physically ill
and the mentally i1l deserve equal aftention from pastoral care. Behind

all  their misbehaviour, mistaken notions of worth, distorted
relationships, sfrange atfitudes, faulty language, there still lies the
essence of God's highest creafion -- human beings, with whom God
communicates the message of salvafion through Jesus Christ, the Son of

man.

185 Boisen, &xploration, 294.



The development of CPE in the United States has passed throush

different stages of growth and recognition. It is not the inftention of
fhis chapter to discuss the stages of separation, unification and other
problems related to the demelopment of CPE in the later years.
However, since fthis chapter aims to provide an appropriate grouncwork
for integrating theological and psychological (scienfific) information
as integral parts of the teaching and healing ministry of the Church in
Kiribati, the Standards for Basic CPE, 1987 will be quoted a5 @
guideline of this study.

The standards of CPE which were first formulated in 1953 were
adopted by fhe National Conference on Clinical Pastoral Training In

October 13, 1953 and have undergone some changes.!® Boisen, who lived
long enough to see the struggles and dewelopment of CPE, wrote in
1960: "It has gone forward under its own power, developing a philosophy
which differs not a little from mine. For this I can be thankful, so

long as it concerns ifself with the living human documents of persons

in trouole."187  The following represents the 1987 Standards for Basic
CPE.

18 Thornton, Professional Eocation for Ministry, 29,

187 Boisen, Qut of the Depths, 195-1%.
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Basic CPE provides clinical education for clergy, theological
students, members of religious onders, and lay persons. Basic CPE
facilitates pastoral formation and ministry development by focusing on
the supervised practice of ministry and the student-supervisor confract

for learning.

Standards for Basic CPEI®S
l. Participation of students in ministry to persons. €ach
student has responsibility fo find @ tim he/she can haw firsthand
encounter with "living human documents” (pafients) either in gereral
hospital or mental hospital setting.

2. Observation and reporting of the practice of ministry.
The result of meeting with patients and other experiences during the
week, will be reported in the form of verbatim and weekly reflection,
which tells dbout not only what happened with the patients, but of what
happered with omeself auring the interaction with patients and peers.

3. Individual and  growp supervision by a certified
supervisor of the practice of ministry. Once a week students meet
individually with his/her supervisor for ore hour, and student also

188 qopted from 7 Standarok of the desociation For Clinicol
Pmm"%' goucation, 1987, (Decatur, Ga.: dssoc. for Clinical Pastoral
€d.,1987), &-T.



receives group supervision when he/she meets with his/her supervisor
and peers in Q growp.

4 Participation of Basic studenf(s) or Basic and dovanced
students in @ peer growp which is large enough to endble the student
to experience a variety of relationships and small enough to provide
time for each student to enter into @ creatiwe interpersonal process

for learning.

During CPE training, students hawe @ chance fo dewelop their
ability to relate to each other. Their compefency in human relations
is fested. This interpersonal relationship is not Jjust on the lewel of
being @good to eoch ofher, buf it is af the deepest lewel of
relationship. ds Boisen has sqQid, the couse of menfal problems is
actually dw to the problem of relationships the meaning of grouwp life.

S A contract for learning developed betuween the student
and supervisor.  €ach student has to dewelop his/her oun goals and
what he/she wants to leamn from the program and consult with his/her

SUDRIVISOr.

0. 4 ouriculum which endbles students to meet fthe
objectiwes of Basic CPE, utilizes the unique resources of the CPE
center or cluster, and takes into account the students’ interests.

During the program students have access fo the different treatment
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modalities within the CPE center or cluster, i.e., growp therapy,
suostance abuse therapy, psychodrama, individual counselling, worship,
Bible study growp, efc.

1. Presenfation of theorefical material which endbles
studkents to understand the particular needs of persons o whom they
minister and the variety of ways of helping those persons. This should
include material from a variety of sources such as theology, the

behavioural sciences, and pastoral care.

Times for didactic sessions were also included, where students

have the opportunity fo learn some theoretical aspects of ministry.

8. Seminars  which  assist  students in  inftegrating
theological understanding and knowledse of behavioural sciences into
personal and pastoral functioning. Once a week, students, peers and a
supervisor have the opportunify to sit together and have seminar on
theological and pastoral isswes and how fhey relafe to behavioural

sciences.

9. Involvement of resource persons from ofher disciplines.
Students have the opportunity to learn from ofher than pastoral and
theological resources. They may be able to learn from psychiatrists,
social workers, mental health workers, counsellors and other therapists.



dfter training, students are expected to achieve fhe objectives
of Basic CPE. The goal of Basic CPE is the development of personal
and pastoral identity and growth of professional compefence as Q

minister. Specific objectives of Basic CPE are: !9

1. To become aware of oneself as a minister and of the ways
one’s ministry affects persons.

2. To understand and utilize the clinical methods of

learning.

3 To lean to ufilize the support, confirmation and
clarification of the peer growp for the integration of personal
attributes and pastoral functioning.

4 To utilize individual and group supervision for personal
and professional growth and for deweloping the capacity to

evaluate one’s ministry.

5. To understand the ftheological isses arising from
experience and enhance the inferface betueen theology and the
behavioural sciences in understanding the human condifion.

0. To become aware of how one’s affitudes, walws, a
assumptions affect one’s ministry.

19 Ibig, 8
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1. To become aware of the pastoral role in interdisciplinary
relationships.

Summary and Interpretation
Based on the foregoing discussion of the religio-cultural
milieu, the initial formation of CPE and the fathers of CPE, several
cultural, psychological and theological assumptions can be summarized

in the following manner.

The complex development of denominationalism, economic, social,
intellectual, industrial, uban expansion, scientific, technological
discoveries and wawes of immigrants fhreatened fthe fraditional,
conservative wvalwes and religion in the lafe ninefeenth cenfury
america.  People were distubed by the increasing frequency of
immorality, iliness and mental disorder. Consequently, the conservative
evangelicals responded to the problem through calling for repentance
and conversion in revivalism, whereas the liberal groups respondked by
Jfilizing secular skills and  techniqmes In their  thergpeutic
infervention.  While fhe conservatives held fenaciowsly to their
traditional bteliefs and adamantly rejected the modern therapeutic
culture, the liberal groups believed that the work of the church must
constantly adjust to the new developments within the society.

ds science gaimed its momentum, the liberals believed that
pasforal decisions should be based on reason and science alone, so that



the mystical and superstitious aspects of Christianity could be driven
oway. Since they firmly beliewed in progress, social reform and
development, they understood God as /mmawent, 1.e. God was present

everytere in nature and the human condition!’®  God could bte
idenfified through immediate service and action to ore’s fellow human
being in suffering (Matt. 25:34-46). for liberals salvation was o Aere
and now experience and they rejected the view of a Auture solvation.
The fthree fathers of CPE belong to this context.

Robert Bellah ef. al. were right when they wrote “individualism

lies af the core of dmerican culture."!!! Since the European discovery
of North dmerica, the desire to get freedom of religion, among the
european seftlers who fled to dmerica and among the immigrants who
discovered the UWest was in itself an expression of individualism. €ach
individual in the vast, new and free land hod been trained to think,
Judge and make decisions for themselves.

Individualism places more sfress on activity or doing rather

than beins.!12 Cabot, for example, in his understanding of functional

18 Stokes, Mministry after Arewd, 1.
1 Bellah et al., Habits of the Heart, 142.

112 Derald W. Swe, Counselling the Culturolly Different:Theory
and Proctice, (New York: Wiley, 1981), 8.



illness, beliewd in work-cures rather than rest-cures!'3  Doing was
the method for achieving a better life. Keller also beliewd that the

best way to learn is by abing!!4 Boisen, on the other hand, who was
fond of mystical aspects of religion, recognized the importance of
reflection and self-refiection in the process of clinical training.

In the individualistic society, achievement and competition are
seen s motivationally healthy. The worth of @ person is measured by

objective, visible social achievement, rafher than familial stafus,

caste, rank or birth place.!’> Personal achiowements are far more

imporfant than anything else. Furthermore, an individualistic society

values equality and informality in relating to others.!e  Interpersonal
relafions are usually horizontal, assuming individuals are equals.
Wherewver there are relationships befween fwo persons of different
hierarchical lewels, "there is an implicit tendency fo establish an

atmosphere of equality.!!'”  With some exception, gererally, the

113 Thomnton, Professional Eaucation for Ministry, 51-52.

14 1big., 42.

15 David Ougsburger, Pastorol Counselling doross Cultures,
(Philodelphia: Westminister, 1980), 108.

1@ 1big., 81.

7 eoward C. Stewart, dwrican Culturol Potterns: & Cross-
Cultural Perspective, (Yarmouth, Me.: Inftercultural Press, 1972), 50.



relationships between students and supervisor or feacher are that of an
equal and are informal.

In the individualistic society, the growp is nof a social wnit
but on aggregate of indivioual unifs, which means fhat individual
identity, autonomy, privatism and asserting one’'s own rights are still

highly respected.!!8  Consequently, decision making and responsibility

done by the individual are most likely.!9

The development of CPE in the U.S. was more of a socio-cultural
movement than a theological one. If was a reaction against the
troditional theological educational system and ifs objectives. Texf
and textbook are not the only place where students can learn theology.

Living human documents abound for this purpose. However, CPE
was also @ theological movement. The split between rural faith (fhe
conservatives) and urban faith (the liberals) made some confributions fo
the dewelopment of CPE.  The conservafiws, who strongly held the
troditional theology of sin and salvation, were undble to tolerate the
wprising of secular culture i.e., sciences and social revolution. By

default they gave the religion and health movement into the hands of

118 gugsourger, Pastoral Counselling deross Cultures, 199.

119 Suwe, Counselling the Culturally Different, 82.



the liberals who believed that science can help to solw the problem of
human suffering and also provide them with salvation Aere and now.

In their attempt to return ministers back to the original task,
fhe three CPE fathers began their clinical programs. Keller, who wos @
physician, infended to train fheological students fo become ‘socia/
engsineers”, with little theological supervision. Keller’s program had
fhe infention of infegrating the social sciences with spiritual
experiences.  Cabof, who was qalso a physician, infroduced to the
program  “c/inical theolasy”, a theology that brought ministers to the
bedsioe. Both Keller and Cabof placed their emphases on skills and
fechniques in promoting their clinical fraining. Cabot's ‘“¢/inical
theolasy” was a technige to relate fo patients theologically --
diagnostic --theology == how to relafe theology in human settings.

The term ‘Clinicol theolasy" was also used by a British
psychiatrist, the late Dr. Frank Lake. However, he described ‘“cf/nical
theolasy” as teing other than a diagnostic exercise. "It Is an
interpersonal encounter of infinite complexity in which God the Holy

Spirit is using one ‘dead’ man ... to communicate with another ‘oead’

mn .. "18 Lok did not emphosize techniques or skills, but ome’s

18 frak Lake, Clinical Theology: & Theolagical and
reyolagical Basis to Clinical Pastoral Care, aorioged by Martin H.
Yeomans (New York: Crossroad, 1987), 68.
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awareness of the presence of the Holy Spirit, awareness of how God was
using the counsellor as a whole person for trialogue.

Boisen’s ‘empirical theolagy” was an affempt to defend theology
as still deserving a place among the sciences. Combined with his
understanding of mystical aspects of religious experience, his empirical
theology became complex. The question arises as to how far the
methods of science can be applied to religious truth and mystical
experience a8 well as to other fields of human experience. Boisen
believed that religious experience is private and personal. €specially
in mystical experience, the emotions are deeply involwed, ond
cooperative inquiry is not easily possible. Howewver, the critical need
is an affitude of humility which is willing fo put religious insight o
the test. He odmitted that the mystic is likely to be conservative in
his theology. Buf for him, religion and the sciences are thoroughly

compatible. 12!

Boisen, who was a pastor, emphasized service, understanding and
insight rather than techniqes and skills of counselling. CPE is a
supervised experience in ministry with a firsthand encounter with /iving
human dooument's.

12| Boisen, Religion in Crisis, 1-282.
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CHOPTER THREE
INITIAL DEVELOPMENT OF CET IN KIRIBATI
The Context

It has been made clear, In the previous chapter, that CPE In the
U.S.0. wos deweloped 0s @ reaction against ftraditional theological
education. dnton T. Bolsen, once stated that he did not bring anything
new to theological education except perhaps a new method or approach
of leamning and/or doing theology. 4gain, what is cenfral in his
argument is the claim that fext and textbook are not the only places
where students can learn theology. Theology in its practical sense and
as one of the human sciences should involve itself with living human
documents.

Tre initial impetus for the CET in Kiribati Is here described as
a reaction against the traditional feaching, theological education,
pastoral care and counselling In the ministry of fhe churches,
parficularly the KPC. This thesis attempts to introduce a new approach
to grappling with socieftal problems that hawe been meglected by the
society, or faken for granted by the church within the confext of
education and counselling. It is also an aftempt to relate the
knowledge and experience of Christian faith with real /ife by using the
mdium of cultue, In fthis case the Kiribati cultue, ond the
behavioural sciences, particularly psychology. In fact, this reaction
is based on my oun personal dissatisfaction with the traditional
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teaching and healing roles of the Christian Churches, in particular the
KPC whose influence in the society has now gradually declined.

It hos been assuwd that the training of pastors at the
Tangintebu Theological College, which is largely based on the old
forms of ministry, is quite adequate w/thout a solid experience and
acquisition of knowledse in the I-Kiribati traditional and contemporary
culture and also in the behavioural sciences. However, this is clearly
not the case. Today, old and young pastors are finding it increasingly
more difficult to perform their feaching and counselling ministry in
the rapidly deweloping and secularized society of Kiribati. They tend
to refreat more and more infto their religious realm with little or even
no proper perefration info the roots of cultural and religious crises.
Thus the feaching and pastoral ministry of the church has little or
limited palpable reference to real life. Critically, all this is dwe
mainly fo several important reasons that need to be identified. Let me

discuss each one of them.

Firstly, pastors in their training lacked adequate knowledge and
experience of the cultural context in which fthey are a part.
Indigenous valwes and btelief systems are not thoroushly explored,
compared or appropriated in the formulation of an indigenous ministry.
The silz-im-/eben in which theology is leamed is always foreign, and
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so0 there is difficulty to impart true understanding and appropriafe
application of the Christian ministry in its cultural mafrix. This is
the disodvantage of the theological curriculum which does not include
the study of the people and their culture os integral parts of fheir
theological training. This has been what really happered durring the
past three decades in the history of theological education in Kiribati,
which has its own myopia prewalent in the ministry of young pastors
tooay.

In most coses, young pastors were criticized for being babango
te katei (Ignorant of culture) and often labelled as minita ni I-Matang
(European or expatriate ministers) who worked from within the framework
of different cultural backgrounds that hawe, or may not how
appropriate bearing on the local context. Unfortunately, their minisfry
was not warmly welcomed by members of their congregations. Young
pastors, like expatriate ministers, had difficulty in relating their
ministry to the local context because of their inadequate awareness of ,
and denial of culture. There have been @ number Of COSeS Where Young
pastors were rejected and forced to leave their parish work simply
because they falled fo work within the framework of their own culture.
On the other hand, old pastors seemed tO be more warmly acoepted and
given more respect for the fact that their ministry is, not only
compatible with, but also brings meaning fo, and consolidates culfure.
Their strict adherence to the cultural valwes and behaviour of fthe
people gained them gereral recognition as strong advocates and masters
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of culture. No wonder reseanchers in culture used fo consult old
pastors as primary resource persons and authority figures.

The old and young pastors represent, not only the two existing
traditions of the APC, namely conservatism and /iberalism, but also the
fwo different gererations of ministerial work, namely the Rav n
Rongorongo  (Rongorongo  gereraftion) and the Rorv n Tayintebu
(Tangintebu gereration). The Aorv n Rongarango refers to the old
gereration of pastors who were frained under the missionaries from the
London Missionary Society at the Rongoronso Theological College, the
first theological fraining center established on the island of Beru in
the early 1988s. Lafer in 1968, the college mowed to its present site
on the capital island of Tarawa, and its name was changed to the
Tangintebu Theological College, henceforth comes the name Aav n
Tarngintebu to mean the new or young gereration of pastors. The names
Rongorongo meaning  Tidings or News, and Tangintebu meaning Sound of
the oonch shell (@ cultural means of calling J-Kiriboti to gather
fogether and decide for a certain course to be undertaken) both share
in common @ sfrong commifment to the Gaspe/ through the preaching,
teaching and practical ministry of the church. This commitment needs
fo be reneurd and the differences between the old and mew traditions
should be reconciled. UWhile the Aarv n Rangarongo takes seriously
cultural valwes and behaviour as infegral parts of their ministry, the
Raro n Tangintebu are more or |ess prone to undermine the signi ficance
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of culture in their ministry. They tend fo adhere to foreign thought
forms which they leamed from the fext books whose confexts are
different and seemed to be far removed from the actuality of the local
confext in which they are a part. Consciously or unconsciously, they
are putting more effort into alplicating foreign theologies which leads
towards a consolidation of the roreigmess of the Gospel and the
Christion faith, and at the same time a denia/ of their cultural
heritasge.

The foreignness of theology is not entirely destructive, but
often brings biased implications. dithoush, we cannot do away with
western theologies, nor con we be cut off from fthe centers of
theological influence in €urope, North dmerica, Latin dmerica, dfrica
and dsia, wt we still hawe tofal freedom fo defermine our oun
theological trends. We cannot deny the fact that the problem with
foreign theology is that it does not always properly &ring hame what it
originally meant to bring. In ofher words, it cannot properly make
sound implications in ifs cultural opplication. I hawe strongly and

repeatedly made this same point in my previous work.!

| maroti Robuti Rimon, Pandanus Theolagy, (BD Thesis, Pacific
Theological College, Swa: 1985), 3.
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Instead of using ways that are Indigenous and fherefore make
sense to the local people young local pastors fend to adhere to foreign
thought patterns and ministerial forms that have no proper bearing on
the local context. Thus, theology lacked its cultural component and
the obvious result was that it was criticized as being out of fune with
its religio-cultural milieu. It becomes a theology hasing in the air.
an effective theology is one which is deeply rooted in the local soil
and climate where it faithfully grows and bears fruits for the locals
to reap and share ifs full berefits. Thus, theology becomes a genuine
blessing to God’s people in their own land and culture. ds this inquiry
proceeds, I become more than ewer convinced that the role of culture
in the ministry of the KPC is, not only essential, but also effective.
Ond it is therefore imperative for young pastors to hawe a solid
understanding of culture in addition fo their theological understanding
which is predominantly Western oriented.

Secondly, old and young pastors are uninformed of the principles
of the human sciences and their contributions to their ministry. This
is duwe to the fact that the KPC through its theological college giwes
no provision for any specialised study in the behavioural sciences. The
emphasis of the curriculum reflects the evangelical aim of the KPC --
to provide ministers of the Word, or what I would describe as a pu/pit
service. The outcome is that there are many areachers available buf
wery fow are able to cope with problems and needs beyond the pulpit.
Ewen pastors who have had long years of working experience with people
would be better helped in their pasforal work if they hawe
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peychological knowledse and new counselling skills.

The rise of secularism is seen to lead grodually to what has
been called the ceath of religion because the sciences are prowed fo
be more Influential and effective in their dealings with human life.
The therapeutic role of the pastor has been replaced by the
professional role of @ medical practitioner. and ewen those problems
that originate or hawe their roots in religious crises are dealt with by
medical practitioners, or by the traditional healers whose function is
categorized os witchcraft, and ftherefore condemned by the church.
Consequently, instead of being a relevant institution in which people
find comfort and strength, a place where people are shaped for their
roles In life, a place which provides direction and hope, fhe church
becomes largely irrelevant to modern people. It has little, or no,
involvement in the political and social affairs of the people. It only
serwes the religious |ife of the people, especially the older community.
No wonder church memberehip, or more accurately, church aftendance is,
by far, being dominated by older people, and the Young people seemed
to be left unattended. Their church attendance has been orastically
declining during the past fen years, especially on Tarawa fthe capital
of Kiribatl. Furthermore, most of the problems associated with the
rapid social changes, (e.5. urban driff, unemployment, powverty, school
orop-oufs, alcoholism, suiCide, elopement, abortion, marital problems,
family problems, interpersonal relationships, efc.), which are common
among the young populace have not been dealt with adequately. dlso,
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problems such as, child abuse, mental [1iness, and developmental crisis
are largely neglected by the church, but dealt with inadequately by the
medical profession.

My fthree wears placement with the Mental Ward of the Old
Tungaru Cenfral Hospital was a sad, but significant experience. It
began in 1988 fo 1982, when I was a student af the TTRC. I chose to
undertake a weekly visitation of the Mental Ward as part of the
Pastoral Care and Counselling Course. During my first two years of
visitation, T spent most of my fime in observation and writing werbatim
reports. My contact with the patients wos limited, due to the fact
that I was teing looked wpon as a theological student, and like a
church minister 1 was only expected to read some passages from the
Bible and to say praywers, and no more thon that. The patients were
locked behind bars, because they were believed to be aggressive, and I
had no access fo come closer fo fthem. They were (and still are)
confined exclusively from the rest of the society. and If some of them
happered fo recover and are refurmed fo the village setfing, it takes
quite a long fime for the society to accept them fully as normal
individuals. Unfortunately, the churches shared this  social
stereotyping and a rather prejudice and Judgmental aftitude. It is
extremely important for the Church to provide supportive schemes o
endble individuals who hawe been fully recovered from fhe mental ward
fo reorientate themselwes and feel fully accepted in the society.
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What 1 noticed in the mental ward was that the pafienfs were
not treated as wnique individuals. They were all under the same
medication whose obvious side effect was so disturbing to the pafients
themselwes, for example, @ sympfom characterized by disfress and
irvoluntary bodily movement. dnd the treatment, in general, was soO
harsh and toush. There were fimes when aggressive pafients were
beaten and tied W with hand clamps for many hours, even when their
hands were seriously swollen. There has been no real concern for fair

or constructive treatments fto improw the condition of the rather

asgressive patients.

Furthermore, during meals, it was sad fo sex that they ate their
meals from empty tins. They were not giwen proper plafes and Cups.
and when 1 asked why they were not given proper dishes the warden said
they would break them. dnother sad thing was that when the patients
were cousht Wwp in a fight fthey were left alone fo fight fo deafh.
There was an incident when fwo pafients involwd in a fight where one
of them eventually lost his ear, and the ofher his tooth. Even the
relatives of these pafients were not informed about fhe incident.

Evidently, there has been a lack of proper supervision and care.

During my last year of visitation, I was dble to come closer fo

the patients, and had the opportunity fo listen fo, and to share with
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some of them. It took me quite some time fo establish a rapport in the
first place. Howewer, one of my encounters brousht me a greafl surprise
to discover that o sewenteen wear old pafient, who shouwed exfreme
anxiety reactions, was one whose father had died wery recently, while
her mother died earlier when she (patient) was ten. She was admiffed
to the mental ward when she first dewloped the problem of insomnia
following the ceath of her father. She was cafegorized with the rest
of the patients, about twenty of them altogether, and underwent fthe
same treatment as if her insomnia was primarily organic in origin.
After having corwinced her and the family fhat she would be geffing
better at home she deciced to leawe the mental ward. Practically, her
recowery came about, not in the mental ward, buf in the home where her
close relatives, especially her elder sister and aunt, had consistently
taken wp that supportive role of fender care and parental love which
endbled her to overcome her fear of isolation. Gradually, she began fo

develop @ more autonomous reaction o life.

Unforfunately, the gemeral erwironment of fhe mental ward
lacked the frue sense of care, guidance and also rehabilitational
skills. There was no proper diagnosis and freatment. In o way, the
mental ward was more like a prison than a rehabilitation and caring
center. In my surwey it was suprising fo lean that some of the
mentally-ill were sent fo the Menfal Ward, not primarily fo be freafed
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in order to get well, but rather to be locked Wwp because they were
believed to be aggressive and dangerous to the family and the society

at large.

Evidently, these mental patients were not well-looked after, and
In fact, they were freated inhumanely, 80 to spedk. There was no
peychiatrist, fo do the task, but only a gereral medical practitioner
who had not been trained in psychological and counselling skills. It is
also sad to see fthat training in this area had been, and still s,
considered fo be less important in the theological training of pastors,
and the church continues fo regard mental health as the sole role of a
physician.  The ministry to the sick is largely based on the old
traditional form which involwes only prayer and the reading of biblical
passages. Obviously, the healing and supportive role of the church was
a bit vagw in fthis area simply because it has been left completely fo
the care of the medical profession. Up to date, there had been no
established referral relations befueen pastors and gereral medical
practitioners and also fraditional healers In their  theragpeutic
functions in the Kiribati society. There had been a tension betuween
them where healing was concerned. While most I-Kiribati initially seek
aovice and assistance from the village pastors or priests, such help .
was not always available, and there were frequent searches outside the
church.  dithoush the medical profession had been more effective in
dealing with patients with organic diseases, they appeared to be less
helpful in dealing with mental illness and religious related problems.
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The present mental ward system certainly needs improvement in terms of
facilities and expertise.  dithough the building of the New Tungaru
Central Hospital, (funded and built by fhe goodwill of the Government
of Japan 1990-1991), provides befter facilities for the sick, there has
been wery little provision in providing the required expertise. It has
been gerwrally assumed that the present system and level of expertise
in this area wos quite adequate in comparison fo the mentally-ill
populafion and the severity of fheir conditions.  Howewer, this
assumption is not enfirely valid because ewen on the small scale the
gereral care of the mentally-ill has not rewaled significant
improvements. There is meed for o mew educafional program from the
Ministry of Health and from the Church fo help promofe familial and
societal caring and supportive responsibilities for the underprivilesed

mental ly=ill.

On the other hand, the role of traditional healing (labelled as
witchcraft or fotunea a8 known indigenousiy)? appeared to be more
effective in dealing with psychological and superstifion-related
problems. Gererally, most I-Kiribati offen regarded the fobunea as the
last resort when the Church and the medical profession could no longer
proctically provide help.  Unfortunately, the fabuneo is tofally
condemned by both the Church and the medical profession.  However,

there must be adequate explanafion as to why fraditional healing should

2 500 below, pp. 209-212 for further discussion of the fobuneo
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be condemned. The church, since its early beginnings has failed fo
provide explanations. When the gospel was first infroduced, it came
hand in hand with Uestern colonial powers and cultural walwes and
practices, including new forms of freatment and medicine. The LMS
established the first medical centre on the island of Beru in the early
1888s. From then on, the importance of fraditional medicine came under
threat os the missionaries, and later the medical professionals
condemned their usage and gave no room for thoroush analyses.
dithough traditional medicine is strongly condemned by modern medical
professionals, their usage is still common and many people sfill believe
in them. There have been many cases of patients who were discharged
from the hospital because fheir conditions could not be treafed,
howewer, their full recovery came about @s the result of fraditional
medicines. It is important that experimentations and research info the
traditional medicines should be made in order to affirm their validity
and legitimate role in the healing process. Local pharmacologists, if
such exist, should not rely entirely on Western pharmaceutical
products. There is reed to promote what traditional medicines could

offer to the local and international world for treatment and prevention

in the healing process.

dithoush the KPC has recently extended its pastoral ministry
throush the work of its full-time chaplains in the Seamen’s Hostel, the



Tungaru Central Hospital, and the High Schools, wt pastors appointed
to these places are not well equipped to do the fask because they lack
adkequate professional fraining. Reports from some of these chaplains,
whom I know personally, all showed their dissatisfaction with fheir
roles. ddmittedly, they confessed that they seemed to have done more
ham than help in their counselling ministry. ds shown in fheir
quarterly reports to the Executive Commiftee of the KPC, chaplains
undoubtedly lacked expertise and experience in the area of caring and
counseling, although they showed §ood evidence of adequate capability

in ofher areos of their work.

The need for a professional fraining for chaplains should nof be
ignored by the church and the Ministry of Health. Both instifutions
should work together and make appropriate provisions for the training
of future care-givers and professional counsellors. So far, fhere has
been no highly qualified chaplain or general practitioner fo improve
the situation. The idea of Inwiting owerseas expertise in the area of
psychiatry or psychotherapy and ofher professional wvolunteers s
another option to be considered In the future. So far, the KPC usually
suomifts requests for owerseas volunteers from the CWUM and the UCA to
serve a8 teachers In Ifs two Secondary Schools. Other professions are
also needed and should be considered in the mear future in onder fo

alleviate problems that are beyond our local capacity In ferms of
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expertise and finance. diso, the Tungaru Nursing School (TNS)3 should
include core psychological and counselling courses in the fraining of
local nurses. Being a guwest lecturer in counselling, on swweral
occasions in 1988-99 af the TNS, I realized the meed to emphasize
psychological subjects in addition to core medical courses prepared by
the school.

Otviously, the pastor’s ignorance of the psychological sciences
is, in fact, a basic problem that stunts the growth and dewelopment of
a better and Ie,ffe,criuc, ministry. This inquiry calls attention to the
urgent need for specialised studies in the human sciences. The TThC
should include the study of the human sciences as an infegral part of
the pastor’s theological training. The idka of establishing a
Counse!ling Cenfre in the college is a positiw ome that should be
considered in the mear futue by the Church. The centre will be
oesigned to provide assistance to students and the gereral public, and
at the same time it will foster research and training for fufure

professional counsellors.

Thirdly, the pattern and form of organization through which the
church still operates belongs to an age that is goe. The KPC, ifs

3 Hereafter referred to as TNS.



theological college, and its ministry in gereral may be rightly
described @s the unchanged product of the missionary work of fhe
nineteenth century. dlthoush the KPC is now seen from the oufside as
an indigenous church, a different picture may be seen from the inside.
What we see in the church today is that it does not possess fhat inner
dynamism which leads to a constant search for mew patterns and better
ways of doing ministry. The church seemed to deny the fact that older
attitudes are surely inadequate for mew situations. In fthe midst of
this situation of continuing technical and social change, the church
appeared to hold on strongly fo ifs past traditions for its present and
future survival. There is strong tendency towards uniformity and
continuity with the past, and weak or less concern for fhe present and
future life of the church. It seems that the future with all its
ramifications will take place in the church by surprise as there is
little provision af hand. There has been more restrictions fhan
freedom for pastors to do what they see is more appropriafe in their
ministry. For instance, no formal bible studies to be conducted by
pastors ofher than those who work as lecturers of the TTRC. This
restriction interferes with the full-time program of the TThC. Ffrom
time to time lecturers hawe fo leawe their feaching commitments and
gpend more time travelling from island to island conducting bible
studies. €wen the bishops who have regular visits to the local
churches within the four main districts of the KPC are not giwen this
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responsibility. Ome of the reasons for this has to do with the
theological orientation and qualification of the bishops. In ofher
words, pastors appointed as bishops still hold on to the old fheological
corwictions that no longer shared by young local pastors ond
theologians, especially theological lecturers, and there is fear fthey
might create inconsistency and contradiction in their feachings with
what is currently tausht in the theological college. There are two
appropriate solutions to this problem: fo organize refresher courses
for bishops and old pastors to upgrade their theological awareness:
and to replace old bishops with young ones who are more theologically
informed and able to keep wp with contemporary theological study and
research.  dlthough private devotions are strongly encouraged in every
KPC family, public bible studies and prayer growps are restricted for
fear of te kou-n-aro (denominational debafes) which are common on the
islonds. Of course, this is a positiwe sign indicating a strong
tendency fowards biblical and ftheological scholarship because 7-
Kiribati Christians are not satisfied and not quite cerfain of their own
theological convictions. Indeed, seeking affer the fruth would involve
a lot of questions and debates and should not be suppressed, buf rather
controlled. Importantly, it is a qustion of how fo go dbout it that
must be considered seriously. dn open dialogue with other faiths and
other Christion froditions throush well organized workshops and
theological Jjournals is a positive option in facilitating biblical and
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theological scholarship. It is sod to see that the Profestant principle
of the believer’s freedom to study the Bible under the guidance of the
Holy Spirit is now practically denied. The new restriction fhat
believers are only allowed to read the Bible but should not attempt fo
make their own reflections and interpretations may be seen as @ denial
of the unconditional Jnspiration and guidance of the Holy Spirit to
ewery indivicual believer. Not only do we limit the work of the Holy
Spirit, but we also deny the rights of individuals to interpret the
logos tou Theou for themselwes. The KPC needs to reexamine ifs
Statement of Faith, particularly the first clause which reads:

"Ou faith is creafted, sustained and corrected by the

Word of God. We accept the Bible as the authority in

matters of faith and we pray that the Holy Spirit will

help us to understand it in the right way".4

The church also meeds to reconsider its strong tendency fo
uniformity rather than variety in ways of doing ministry. for instance,
the use of the same |iturgy, clerical wear (pastors should wear tie and
coat when conducting services), no services in public places and the
pastor’s visitation of the workers in their working places are nof

4 Tre author’s oun translation of the first clause of the KPC's
Statements of Faith, which in the Kiribati longuage reads, "€ a
karikaki ara onimaki ma ni kateimatoaki @o ni kaetaki n dna Taeka te
atua. Ti kariala te Baibara b'a ara b'ai ni kaetieti nl b'ain te
onimaki 0o ti tataro b’a € na buokira te Tamei are Rooiroi n ofa iai n
te a0 a eti." Cf. dno Boki n dnene KPC, Prepared by AdBCFM & LMS
missionaries (1988 & 1958), reprinted 1975 by KPC Press, dntebuka.
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approved or encourased, and even the pastor’s involvement in social and
political matters is seen as an oct of deviafion from fhe core of
ministerial work. Consequently, the church’s existence in a newly
industrialised and deweloping society is frequently owverlooked, and
many problems are not properly addressed. Theology that excludes the
social and political aspects of human life may be rightly described as
a theology in a heavenly vacuum.  Similarly, the church which lacks
profound social and political outreach is @ chuch in a ufopian
heavenly vacuam. The church should be able to free itself from its own
self-made imprisonment. The church camnof free fthe world from
bondase if it is not @ free church itself. The frue church should
reach out into the world in order to be faithful fo its calling -- fo
be the ekkiesia in the modern world.

Fourthly, the pattern of Church government is becoming more
deviated from the original polity of Congregational Profestantism. The
structure of the Church becomes hierarchical where the authorify is
strongly invested in the ruling class, namely the Office Bearers, which
consists of the Moderator, the General Secretary, fthe Secretary for
Mission, the Secretary for Finance, and the Secretary for Education.
dithoush the Gereral dssembly of the KPC is seen primarily as the
governing body, however, the implementation of its authority has been
distorted and reshaped and eventually centralised in the Officer’s
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Meeting (OM),5 the most powerful and active committee of the Church.
Consciously or unconsciously, the Moderator has become unquestionadly
perceived more in terms of a bishopric status as in the Roman Catholic
sense, and the OM assertively claims itself to be in total control of
all administrative ond ecclesiastical matters. The freedom and
initiative of the local churches, the ministers and  theological
students, church schools and creative individuals are complefely
denied, if not discouraged, while the authority of the Officers is
strongly exerted. They called themselwes fonn baboire (the
controllers), and church members as foan bairedki (the confrolled). The
administrative function of the Officers has become drastically filtered
through the chamel of autharity while its pastoral activity is rapidly
diminished, or totally left into the hands of the pastors in the local
churches.  Consequently, the augmentation and consolidation of power
and autharity has become the basic feature of the OM, a paffern fthat
needs to be challenged. The leadership role of the KPC should
owercome that hunger or claim for authority and power and adopt a
servanthood ministry where the freedom of all beliewers is promoted in
order to be faithful to the original cause of Protestantism. While
Roman Cafholicism and ifs basic understanding of Church authority

corresponds well to its traditional claim for the Petrine succession,

S Hereafter referred to as OM.
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the KPC which protested against that traditional claim or any other
form of centralised individual authority would be an hypocrife by
confessing one thing and practicing another. In actuality, the KPC in
principle believes in the corporate authority of the General dssembly
and the freedom of all believers, buf in practice we see more evidence
where that corporate authority and the freedom of beliewers hawe been
frequently overruled. Members of the OM are more prone tO exercise
freir aoministrative authority rather than their pastoral  or
shepherding role, and as @ result, we see more confronfation and
conflict in their relationship with church members. Unfortunately, the
danger with this authoritative aftitude is that the OM is establishing
itself into an image of @ good with feet of clay whose authority would
be lidble not only fo criticism and confrontation, but also a demand
for its dounfall by church members who could no longer allow
themselwes to be suppressed under that yoke of church authority. In
the past fwo decades in the history of Church administration, the OM
has been a focus of constant crificism, ond many reports of
dissafisfaction from Church schools, local churches, individual
ministers and Christians were offen ignored. It is timely that the
decentralization of the authority of the Church is imperative. The KPC
Gereral dssembly needs to re-define the roles of the Officers, and the
owerall pattern of government should be reformed in the light of the

gospel. To be faithful to its ecclesial calling, the KPC must allow a



constant evaluation of its entire ministry. The changes in the Church
should be directed fowards those enslaving and authorifative aspects
that stunt the growth and freedom of all I-Kiribafi believers.

Fifthly, the Church continues to falk in religious terms which
are no longer meaningful to the people. In foct, their longuase,
thought forms and structures are ouf of gear with the modern worldview

and experience of a young deweloping nation like Kiribati.

In Kiribati tooay there seems fo be an increasing number of
Youns people who are not agnostics or atheists, but recognize
intellectually and in their hearts o persistent sense of doubt and
disbelief. They experience in their personal existence a divided
allegiance == belief in God wress disbelief in God Ond their
perception and experience of the church and its ministry do not provide
a satisfactory remedy to such a problem. The more they are educated,
the more they find themselves driven away from the church and their
cultural heritage. These people experience a divided personality in
their religio-cultural life and in their commifment to the church. No
wonder more and more young I-Kiribati are to be found af the wery
periphery of the church.  During the 1985 census,® the official

© encyclopedia Britamnica, dar/d Dota dnnual, Chicago, 1991:
635.
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demography on religious affiliation showed that the population was
distriouted thus, Roman Catholic (RC) 524; KPC 40.9%; Baha'i 2.4%;
Sewenth-day dowentist (SDA) 1.4%; other 2.7%. At this fime non-church
goers could be estimated af 257%. Later in 1988 the population of
Kiribafi was estimafed at 68,200, of which half are Roman Catholic and
two fifths are Kiribati Protestant, with an additional percentage of
sectarian movements.” @ constant increased rate in the number of non-
church goers auring this period was estimated ot 5% to 10%.  Most
recently, the population of Kiribati according to the 1990 census® has
reached 71,100, of which more than half are nominal christions and
enfered churches only for weddings and fuerals.

But what makes the young people lose their trust in the church?
What causes them to experience the remoteress of God rather than to
experience God’s inescapable presence in their liws, in the sense of
the Psalmist who wrote Psalm 139? In foct these questions are not easy
fo answer because they deal with personal and abstract matters that
are really difficult in themselwes. Howewer, this problem is associated
with the advancement of new technological and scientific knowledse
which systematically excludes reference to experiences fundamental to

belief. This should not be the case in the training of young pastors

7 Ibid.,
8 1big.,
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fooay. Their scientific awareress should find theological meanings in
their life of faith. dand that matters of faith should not be seen in

total isolation from matters of life.

fFinally, but mot the least, the traditional worldview and
longuage of our religioss cultue no longer make sense in our
empirical understanding of ourselues, the world around uws, and God.
Basically, the church had not caught wp with the modern world. The
church had been too slow to move along with time, as well as too wedk
fo inform or give directions fo the unavoidable rapid social changes in
history. For this reason, the church should evaluate its traditional
theological education and ministry in light of the present situation,
rather than fo insist on fidelity on past traditions that no longer
serve the present meeds. The important question is not whether to
condemn or fo perpefuate the past traditions, but rather fo be sure
fhat what we do in the ministry brings hame to God's people the
blessing of the Gospel of Jesus Christ. The teaching, preaching, and
healing roles, and the administration of the sacraments may cease o
be meaningful to us if they are presented in old forms that no longer
illuminate the originality and truth of our contemporary world of
understanding and experience. The church is trapped In what I would
describe as the problem of spiritualization and privatization of the

faith. While there is a spiritual and private or personal dimension of
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faith, there are also empirical and corporate dimensions that must be
given proper aftention. It is nof enough fo be spiritually healthy and
empirically wnhealthy. The peyche () U)(Yl ) and body ( (TOPOL)
of fthe individual and the community must be equally nurtured.
Theology, as the basic language or fool of the Church, is not merely
metaphysical and abstract, but rather empirical and concrete, as it is

Iheo-centfric as well as anthrapo-centric in concern.

CET as a new approach, aftempts to introduce a new functional
understanding  of  theology (as  distinct from our  traditional
undersfanding) as an empirical science where intuition, observation,
reflection and experience are given equal weight and emphasis in the
teaching and healing ministry of the church. The traditional approach
of leamning and doing theology in exclusiwely otherworioly terms
remains as a stumbling block that CET aftempts to remowe. So, for the
church fo be empirical in its teaching and healing activities, it should
be adble fo consider inclusively the relevance of human intuition,
scienfific observation, and interpretative reflection on human concrete
experiences rather than on those dbstract and magical or superstitious
conceptions fthat are no longer acceptable in our modern world. In
order fo achiewe this goal, both cultural and scientific information
are fo be accepted, complimentarily, as inseparable comporents of
theology. The culture of the people and their technological and
scientific knowledge and experience can newer be thought of in
complete isolation from their religious knowledse and experience.
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Thus, CET asserts that the knowledge and falth involwed are newver
merely intellectual and spiritual, but also a kind of felt knowledse in
which fthings are seen in Q different perspective and take on a new

significance.

The oualistic affitude fo life -- good and bad, heawen and
earth, or the religious and the secular may be seen as opposites,
however, they should not be seen as exclusive dichotomies. ds Tillich
Clearly asserfed, "the religioss and the secular are not separated
realms. Rather they are within each other"® The word secu/ar comes
from the Latin saecu/um which means of 1his worio, or related to this
wor/d. and our knowledge and experience of ourselwes and religion is,
therefore, partial and part of this worldly existence -- soecu/ium  In
this analysis, CET as a fheological enterprise ottempts fto assist
pastors and theological educators to be truly relofed to this worid
throush the appreciation and appropriation of cultural valws and

scientific information (psychology, sociology, anthropology and history)
in understanding and in doing Christian ministry.

The Proposed Program of CET
The focal point of discussion in this section will include the

proposed stages of the dewelopment of CET a8 o nmew model of

9 Paul Tillich, Teolagy of Culture, (Oxford University Press,
159), 42.
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fheological educafion within the area of pastoral ministry and
counse![ing peychology. This would be an experimental endeavour that
needs fthe assessment and approval of the Faculty of the TTRC, the
College Council, and the Ministerial Committee of the KPC.

The curriculum of the CET program will be coordinated with the
standard curriculum set out 05 a guidkline by the South Pacific

dssociation of Theological Schools (SPATS).1® The form of the program
will be integrated so that lectures, seminars and field education will
be interrelated and reinforce each other. Theory and practice will be
discussed, fried ouf, and then applied in the field work under the
supervision ond guidance of fhe TTNC and the village pastor. To
expedite the process, the structure of the program will be divided into
fwo areas of learning, viz; theoretical and empirical or practical. The
theoretical leaning will be dome in the TThC ond the empirical
learning will be carried out in a variety of settings, i.e. the New
Tungaru Central Hospital (including the Mental Ward, and the Nursing
School), the Betio and Bairiki prisons, the Seamen’s Hostel, and the
local churches on urban Tarawa. The problem of distance makes it
impossible fo include fhe oufer islands. Nearby islands such os
dbaiang and Maiana may be included in the visitation and field work
program.  However, fthere are foreseeable constraints that must be

10 See, SPITS Honobook: Guickline of Course, Lotu Pasifika
Publications, 1989, (Swa, Fiji).
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consiogered, such as fravel expenses and the approval of the Ministerial
Committee of the KPC.

The dim and Goals of the Program
The aim of this program is fo ftrain theological students,
village pastors and deacons, and those who wish to develop knowledse
and skills in pastoral counselling as an adjunct fo their work in the
church and society. The goals will be designed to ensure that after

completing the program, the participants:

. Will be better able to assist individuals and groups with
their problems.

y 5 Will be able to cooperate with others in efforts to
create an erwironment which endbles individuals and growps o
work and develop together.

3. Will possess relevant communication skills in both
listening and responding, and be able to apply relevant
confributions of fthe human sciences (theology, psychology,

sociology, anthropology, and growp dynamics in counselling).

4, Will be befter able to understand the counselee’s
problem and to help himher plan and implement ways of

overcoming if.
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5. Will be able fo analyse counselling situations, to make
conscious and creative his/her own life experience in helping
others, and to infegrate insights and skills from the experience
of helping other people.

0. Will hawe a knowledge of culture and community resources
which con be used in approaching those problems which need
special services, and will understand the limitations of his/her
apility.

4 Will be adble to use spiritual resources, (prayer, Bible
readings, chuch and  family koinnio -- fellowship), in
appropriafe and effective ways to help those being counsel led.

8. Will be able to alleviate his/her own tension and anxiety
and fo overcome fhe problem of owerconcern that may arise out

of the helping encounter.

9 Will be betfer dble to maintain conscious confrol of
his/her oun situation and that of the counselee, and to be
aware of fthe effects of fransference and counter-transference
and other counselling problems.

18. Will be betfer adble fto embody in his/her total being,
and also in his/ner entire service to others the forgiveness,
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realing, and liberating lowe of Jesus Christ, the Wonderful
Counse|lor.

The proposed curriculum will include the following:

1. Gospel-Culture Dialogue: exploring and developing ways
of understanding, articulating, interpreting and relating the
gospel to the culture of the Kiribati people.

- Human Development: from birth to old age will be seen
wholistically (physical, psychological, social and spiritual
devel opment).

3. Basic Counselling Skills:

(Q) Basic Concepts (individualization, expression of feeling,
confrol of emofions, client self-determination, empathy,
pafience,  respect, listening, non-judgmental  attitude,
confronfing, sharing and confidentiality).

()  Crisis Counselling (facing stress, serious illness, death
and bereawement, suicide, efc.).

()  Prewentive Counselling (adolescence and youth, drug-
dependency, premarital counselling, family problems, preparation
for old age): family therapy and interventions are important to
analyse family roles and readjust them in order to create more
balance and to overcome problems such as divorce, child abuse,
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chilg-rearing disagreements, ethical valwes, efc.

4, Community Dewelopment: eploring aond  analysing
characteristics of a community, formal and informal |eadership,
motivating people for change and dewelopment, feam work,
developing local potency, conflict resolution, giving and
receiving feedoack, and Joint evaluation.

5 The Role of Religious Valwes in Counselling: effectiv
use of spiritual resources (prawr, the Bible and church
fellowship), the meaning of suffering, feelings of guilt and
anxiety, the meaning of forgiveness, ethical problems such s

euthanasia and abortion, medicine and family planning.

o. Psychological Disturbances: understanding of mental
health and sywptoms of mental illmess, deweloping ways of
working with medical professions and fraditional healers

(referral counseliing network).

! s Conselling  Reality  Proctice:  students  cose
presentations, verbatim reports, seminars and field work.

Central in this proposal is an intent fo provide an appropriate
program as an integral part of the training of theological students at
the TThC. This program will train motivated people to be skillful
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pastoral counsellors, so that they may work efficiently and effectively
in the church and society. The owerall motive behind the program is fo
help the KPC fulfill its educational and rtherapeutic role in the

society.

Scaming the proposal, one immediately notes that the CET is
geared to both formal academic fraining in techniques of counselling
and also in the practical awareress of cultural and theological
implications. The theory of expervence is here stressed, that the art
of learning In counselling fechniques and skills cannot be fully studied
and understood in the classroom setting alone. Ome has o study and
hear the people who are involwed in the helping and caring relationship
and the process of healing. The need for @ real encounfer with people
who hawe real problems has more advantages fhan just the classroom
counselling reality proctice. Effective pastoral counselling newer
leawes cultural and theological contexts unfouched. Since pastoral
counselling is to be done by pastors, they must lean and know ftheir
faith commitment, and be able to work within the framework which is
cultural, empirical and theological. @ wholistic approach is also
strongly stressed in this proposed program.

In Kiribati today, many churches still feel that they are
superior to the world; feeling that the church has all the answers o
human sufferings and problems without utilizing the contributions of
other sciences beside theology. The traditional method of counselling
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has been dore by imparting biblical passages, prayrs and simple or
undisciplined and unskilled odvice-giving. It was without proper
understanding of the problems involved, assuming that the church with
its Christian fheology had all the answers. The fraditional chaplains,
pastors and general practitioners rushed in with answers before they
really understand the questions or the problems. Many times patients
or counselees are seen as objects rather than human beings who have
feelings and emotions. Consequently, the relationships between pastors
and fheir parishioners or the chaplains and doctors and their patients
is one of aloofness. The church still, using Richard Niebuhr’s terms,
“uncompromisingly affirms the sole authority of Christ ower the

Christion and resolutely rejects culture’s claims to loyalty."!!

This is not to impute malicious intentionality. Obwiously, there
is no bad infention behind the actions of pastors/chaplains in their
helping relationships. They are simply doing their work according to
the fradition. In the giving of pastoral care, the role of the pastors
is not challenged easily. Gererally, the people of Kiribati believe
somehow that the pasfor’s or the priest’s prayers carry more ueight, or
are more effective than that of a lay person. Therefore, if a lay
person is visited by the pastor he/she will feel "not well-attended" if
fhe pastor leaves without praying, or the priest leaws without giving
the blessing.

Il H. Richard Nieouy, Ohrist and Culture, (New York: Haper &
Row, 1951), 45.
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However, It would be befter if such respected pasfors and
priests haw some clinical training in  modern  pastoral
counselling which would endble them fo be more sensifiwe fo the
feelings and emotions of fheir people. More offen, unable to give
proper diagnosis, the pastors simply giwe some monistic oavice by
saying that all sufferings and problems are in the hands of God, hoping
that this advice would change the patient’s attitudes toward sufferings
and problems.  In actuality, monistic advice many times lacked proper
diagnosis and analysis of the situation. Offen pastors, especially the
conservative omes, are not aware that in dealing with religious
problems there has been a social impact. The church should be more
aware of the social impacts of ifs ministry, and also be free enough fo
emorace and use the methods and findings of the social sciences, which
will enadble the church to do its religious mission more effectively.
What the churches and their pastors or priests in Kiribati need
urgently is a healthy understanding of the role of the behavioural
sciences in relation to Christian faith. Their fherapeufic roles need
to be informed not only by their Christian traditions, but also by the
indigenous culture, and fthe modern psychotherapies.  Similarly, fheir
preaching roles need fo be informed, not only by their Christian
traditions, but also by fthe indigenous culfure, and the modemn
theological and biblical studies. The TIhC should consider the
establishment of a new program where theological educafion could be
extenced fo pasfors and church members oufsioe the college. This
program could be called rheo/asical education by extension.
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Today, educated young people are more inclined to interpret

mystical phenomenon in terms of the pathological.!? Because of that
perception, people no longer beliewed that there is such a thing os
supernatural intervention in the life of a person. In Kiribati,
‘mystical phenomena are still interprefed in terms of religious or
theological experiences. Therefore, it is not unusual for a person who
has some mystical experiences, or demon possession, to come to a
pasfor, rather than a medical doctor. In this case the role of pastors
are preeminent.

The role of the pastoral counsellor is very important. The
problem posed is how does one differentiate befueen what is
pathological and what is religious? Socially, the difference betueen
what is pathological and spiritual is not clearly defined. For ordinary
people, they still overlap. Repeatedly, this is why training in the
benauioural sciences is imperative if we need to ceal with such

problems in a more professional and effective way.

The Pastor and Pastoral Care
One important point fo discuss in some detail is the question of
who the pastor is in relation fo the role of care and counselling in
the ministry of the Church. Undoubtedly, the traditional conceptions
of the role of the pastor hawe undergone significant historical and

12 John Hick, &vi/ and the Good of Love, (San Francisco: Harper &
Row, 1977), 209.
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social changes fthat often resulted in some confusions. In Kiribati as
well as in almost all parts of the Pacific the pastor is seen more as @
leader, ruler, and a prince-like figure whose influence and authority
are equalled to nome in fthe society, a social position that offen
misrepresents the actual image of the pastor’s calling. In many cases
what the pastor does (including all church leaders ¢.§. RC bishop and
priests, efc), or what people do fo the pastor is simply the rewersal of
what they (the people) or the pastor ousht to be. Because of fhis
confusion it is therefore imperative fo recapture the Diblical
prototypes or those formative and original notions of who and what the
pastor was really meant fo be. The infention of this discussion is o
help pastors o haw a proper perspective of their octual role and fo
remind them of their calling.

By definition, the word pastar, derived from a Latin word which
means shepherd, is equivalent of ﬂ};{j " in the OId Testament and
“TTO\PTV* in the New Testament.

In the Old Tesrmr,ﬂgj is used for God as @ shepherd
who fakes care of Isroel os his st;mp God takes care of his people s
Q whole community (€zekiel 34), and as individuals (Psalm 23, €zekiel
34). (s a shepherd, God seeks out and gathers his flock (€zekiel 34:12),
and feeds them with good pasture (Ezekiel 34:14). Besioes, the shepherd
seeks the lost, brings back the straywed, binds wp fthe cripple,
strengthens the wedk, and warches ower the fat and the strong (Ezekiel
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34:10). In Ezekiel 34, TN Y7) was used also in a negative sense for
the rulers of Israel who only took care of themselues but never tended
the sheep of God.

In the New Testament, Tl'othy is used primarily for Jesus as
the good shepherd who takes care of his sheep (John 18). ds a
shepherd, Jesus saves, feeds and giws abundant life (John 16: 9-16).
He also lays down his life for the sheep (John 18: 11, 15).

In his ministry, Jesus brought the §ood news, the gospel, to the
people in fheir need. Jesus not only faught the gospel, but also
brought the gospel through his beins and cbing. He lived among the
people, healed the sick, cleansed the lepers, cast out the demons, fed
the hungry, and raised the dead. dIl kinds of people, especially those
who were meglected or were the victims of society’s ostracism,

prejudice, and injustice became the objects of his solicitude and care.

Evidently, shepherding is understood as for the whole community
in all its dimensions as well as for individuals. This is especially
depicted clearly in the pardble of the lost sheep where God gives
affention both to the ninety-nine sheep and also to the ome sheep
which is lost (Matthew 18:18~14).

The Gospels clearly show that Jesus wanted his disciples to
follow his example and take care of his sheep. Before the sending out
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of his disciples, Jesus gawe them a living example of stewardship and
caring. He went about all the cities and villages, taught in the
synagoguwes and preached the gospel of the kingdom, and healed ewvery
disease and ewery infirmity. People were harassed and helpless, like
sheep without a shepherd (Matthew 9:35-36).  €wen  affer the
resurrection, Jesus commanded his disciples to shepherd his people
(John 21:15-17). In the €pisties, Paul uses the word pastar for
Christians who work in pastoral ministry (Ephesians 4:11).

The modern church sfill understands a pastor as one who must
engage in pastoral care. Pafton, a pastoral theologian who has had
much experience in pasforal caring, pastoral counselling, and the
practice of CPE in the US4, wrote:

d pastor is one who functions in a caring manner, but

who is also responsible for that caring along with any

other functions of ministry which he or she performs fo
the religious community which has authorized his or her

ministry.!3

Yet, because caring is a uniwrsal human function, ewery

Christian, not only pastors, is a potential bearer of pastoral care.!d
But this is not a mew idea; the writers of the New Testament also
state this in 1.Thessalonians 5:11, 14 and Mafthew 18:15-18. The primary

13john Patton, "Towad 4 Theology of Pastoral Event:
Reflections on the Work of Seward Hiltrer." The Jounal of Fastoral
Care 49:130.

14 Tillich, "The Theology of Pastoral Care" in Clinical
tawation For the Pastoral Ministry, (The dovisory Commiftee On
Clinical Pastoral €ducation, 1958), 2.
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difference befueen pastors and all ofhers concerned with caring is
"that pastors hawe a greater accountability for their caring and a
greater responsibility fo deepen fheir ministry by reflecting upon it

and learning from it"1S

The main function of a pastor is pastoral care, which can te
understood in both a nammow sense and broader sense. Pastoral care
has a narrow sense if it is only aimed af one indivicual or several
individuals who are in frowle or crisis. William 4. Clebsch and
Charles R. Jaekle, authors of one of the definitive works on the hisfory
of pastoral care, as well as Seward Hiltner, Paul Johnson, and Waye
Oafes, share o common understanding of what pastoral care is all
about. fFor them,

Pastoral care consists of helping acts, done by

representafive Christion persons, directed ftowards the

healing, sustaining, guiding, and reconciling of froubled
persons whose froubles arise in the context of ultimate

meanings and concerns. 1@

Today, fthere are many young pastors who are oo slow or
reluctant to learn the new methods of counselling and pastoral care
because they are not only ftheologically inflexible, but also
psychologically and emotionally defensive. They have the corwiction
that at the core of their pastoral work lies the Spirit of the Lord that

15 John Patton and Brian H. Childs, Christian Marriase & Family
- Caring For Our Generations, (Nastwille: dbingdon Press, 1975), 227,

10 William 4. Clebsch and Charles R. Jaekle, Pastaral Care in
Historical Perspective, €aglewood, (Cliffs: Prentice Hall, 1964), 4.
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constantly guides them In ewery pace of their entire ministry, and that
learning from the secular disciplines is wrongly seen a@s a sort of
suostifute for what they thought as purely biblical theology. Howewer,
the basic question is not the walidity of the notion of divine guidance,
or the insistence on what one claims to be truly or purely biblical, but
rather the question of how to counsel in @ skilled and disciplined way.
How fo be a frue embodiment of Christ’s healing touch without causing
more harm to those in unbearadble situations. Becouse pastors and
priests work for and with people, they need to understand human beings
as fully as possible. For fthis reason, the study of certain behavioural
and social sciences is mecessary and essential.  dnthropology,
sociology and psychology help the servant of God fo understand the
nature, fthe culfure, and the psychological aspects of human beings.
Philosophy is also important because it offers @ critical approach to
understand fhe ultimafe questions and of relating the various fields of
inquiry. Learning from these disciplines does not mean that such
secular disciplines can become a substitute for the theologically based
disciplines and the pastor does not become thereby a psychologist or a

sociologist who works in a religious institution. The nature of the
pasfor’s ministry as Q representative of the Church and Christ, the
head of the Church, must be in proper perspective. The personal
identity or the actual being of the pastor is of primarily important,
rafher than the learned scientific knowledse and skills which are only
insfrumental ly important. Thus, the primary difference between pastors
aw all ofthers concermed with oaring is that of a greater



accountability and a greater responsibility in the pastor’s calling.

The CET program requires that the future sfudents who want fo
learn more from clinical fraining are people who need fo be
theologically flexible, and psychologically and emotionally open fo new
leaning. The emphasis of the program therefore will be to do
counselling in a skilled and disciplined way. The pastors are expected
to hawe Q greater accountability and a greater responsibility in their
entire ministry.  For this reagson, the TTRC Is expected to prepare
students to be competent to do their pastoral ministry professionally.
To fulfil this aim, the college must provide a professional staff,
adequate equipment, research focilities, and religious and public
institutions in fthe community where care and counselling can be
learmed and supervised. ds early os 1988, George f. Moore of Harvard
warned:

The ministry is a practical calling like law and

medicine, and preparation for it should be directed,

unified, and limited by the practical end. Just as it is

not the primary end of the low school to produce men
learned in the history and philosophy of Jjurisprudence,
but to frain men to practice law in their own counfry
and fime; as it is not the primary end of the medicine
school to make men learmed in the history and theory of
medicineg, but to frain physicians fo practice the healing
art in their own generation; 8o it is not the primary aim
of the theological school to send out men learmed in the
history and philosophy of religion, but fo frain men for
the proctice of ministry.!T

17 Jackson W. Carrol, "The Professional Mode! of Ministry - Is
It Worth Saving?" Theolagical Education 21:13.
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ds a church and as individuals Christians should be mofivated by
the love of God to provide ministry fo all human beings by adopting the
servant fype of ministry. By virtwe of the fact that the core of the
Christian truth is that God’s lowe in Christ is provided for all human
beings, 5o Christians both as fellowship and individuals are called o
be servants and channels of God’'s love and grace. The church must be
open and free enoush fo acknowledge the world as the field where God
works to save human beings. Without this compassion, the church may
stay in its ivory tower and never accomplish ifs calling to serve the

world.

The Role of the Supervisor

another aspect which needs to be discussed is the question of
spervision.  The role of supervision in any pastoral counselling
sefting meeds fo be oefined. What is the supervisor’'s role and how
his/mer function relates fo the individual students. In a society
where communal, mufualism and interdependent |iving is dominant, the
promofion of self should be seen in their relations with others.
Understanding and freedom must also be understood in conmection with
the larger growp of which the individual is @ member. Supervision in
Kirioati may be to direct students in @ cerftain direction and motivate
them in such a way that leads fo self-owareress. In a gerwral
perspective, perhaps supervision in Kiribati means a special kind of
tutorial, sharing and helping relationship in which studenfs with some
difficulties or inadequafe experience present their work for the
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scrutiny and critique of those with more experience. It is the dofo-
koewenako (teacher-puwpil) relationship, or the karo-nat/ (parent- child)
relationship.  Howewer, this lewel of relafionship is nof @ frue
description of the actual role of supervision where all participants,
both teacher and student, are seen equally a8 unique individuals with
different viewpoints, experiences and confributions towards the
teaching-leaming process. ( healthy and positive supervision is one
where mutual dialoguwe fakes place, rafher than o one way monologue
relationship. Thomas W. Klink, a major writer on pastoral supervision,
defines supervision as:

i) Swpervision s @ Wigw and idenfifidble
educational procedure

i) it requires as supervisor ome who is both engaged
in the practice of his profession and duly qualified to
SUPRIVISe ;

iii) it cssums os student o candidate seeking fuller
qualification in the proctice of his (infended)
profession;

iv) it requires for its sefting an institution within
whose activities there are functional roles in which
student and supervisor con regotfiate a ‘confract for
learning’;

V) the roles of both supervisor and student must be
appropriate to their particular professional identity (in
this case the Christian ministry);

Vi) lastly, supervision requires for its erwironment a
wider community of professional peers associated in Q

common task. |8

Supervision is @ wery important part of the process of training
becasse it helps the students in reflecting wpon their clinical

18 Thomas W. Klirk, "Supervision® in €aucation Far Ministry, €0.
by Charles R. Feilding, Dayfon, Ohio: dmerican dssociation of
Theological Schools, 19%0), 176-1T7.
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experience. Because of fthis importance, Lowell G. Colston wrote that

supervision is @ key concept in CPEY  CPE without supervision is
impossible because supervision is a prerequisite for such clinical
eperience.  The role of supervisor in the process of supervision is
crucial.  Heiji Faber, a Dutch pastoral theologion, descrited fhe
SUDTVISOr G5 O person who has knowledse, experience and wisdom.
Supervisors represent a place of secwrity in the offen bewildering
experiences of the hospital; act as a guide in unknoun terrifory, and
without evading responsibilities giw the sfudent a fair amounf of
freedom. The supervisor does not act as an authority, buf is rather an

older colleasue or a “parent” figure. 28

Obviously, in the supervisory procedare the supervisor is there
to help students to reflect on their clinical experiences for fheir
personal growth as well a@s professional competence and skill. In fhe
course of training the students needs to dewelop both.

In oddition to the supervisor-student relationship in supervisory

procedures, there Is also an opfion of grouwp seminar. Through fhis
growp the students can learn to build relationships with peers. They

19 Lowell G. Colston, “Pastoral Theology and Clinical Training",
in The New Shape of Pastoral Theolagy, €0. by William B. Oglesby, Jr.
(Nashwille: dbingdon Press, 1909), 227.

2 Heiji Faoer, Aastoral Care and Clinical Training in dmerico,
(Leiden: Centrum woor Kerkelik - Sociologisch en Pastoral -
Psychologisch Onderzoek, 1961), 61-62.



con s themselves in inferaction with one another, can oare fo face

their oun needs, and can find help in effecting personal change.?!
They can also gef feedback from growp peers about their pastoral
ministry. dnd while the growp experience in clinical fraining is
expected to be therapeutic in the broad sense of that word, its primary
focus is educafional.

CET and the Notion of ©xperience

The basic tenet of CET is the Auman experience as the universal
common ground and the meeting point between scientists, historians and
advocates of religion. If is the most appropriate medium throush which
reason and faith, theory and practice, cognitive and emotive dimensions
of life find full expressions. In ofher words, human existence in all
aspects is encompassed by varieties of experience, such as infellectual,
religious, emofional and physical or cultural experiences that all
inferchange to make life in the indivicual and the community
meaningful and worthwhile. The cenfral argument of this research is
that in religion, a5 in every other human octivity, we liw by
reflecting and interpreting the experiences, which in principle, can be
shared by all human beings.  While religious experience, if it is
authentic, already contains faith, so scientific experience, if it is
authentic, already confains knowledge. Thus, faith and knowledge may
only become real to an individual, as a scientist and/or a theologian,

21 Robert C. Leslie, "Growth Through Growp Interaction," 77
Journal of Pastaral Care, 191, 5:38.



if they are encountered with true experience -- an inferprefed
experience. The conwersion from disbelief to belief comes about as fhe
result of an encounter with frue experience -- an inferprefed
oxperience.  The conwersion of St. Paul may rightly fall info this
category.  Scientists and historians encounter experience in their
study, and won interpreting their findings they come to a point of
belief or what they may describe os frue or rational knowledge. Yef
the experiences encountered by scienftists or hisforians are, in
important ways, different from fhose encounfered by theologians or
believers alike, aond these differing experiences and  varied
interpretations of them inculcate distinctive attitudes which cause
incompatibility and disagreement, and make understanding difficult.
However, because there are different levels of experience and different
ways of interpreting those experiences it is important for CET fo be
critical enough, as well as receptive and open enough, fo comprehend
and accommodate lewels of congruence. This is why CET is emphasizing
dialogwe and integration as an atfempt fo understand -- (Q) how fhe
scientists and historians think and work, what problems they encounter
and how they 80 dbout solving them, and what are the methods they
employ;  (b) how theologians and believers think and work, what do they
encounter as problems and how fhese problems are fo be solved, and
what methods would they employ; (€) how I-Kiribati think and work,
what problems they have o solve, and what methods fo employ. In all
this, there is a meeting point, obviously, by virtue of the fact that

scientists, historians, people of religion and culture all think and [iw
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by /interpreted experiences.

Tooay, we cannot deny that science dominates our historical,
religious and cultural civilizations in a way that it is viewed os @
threat to our future -- the future of culture and religion, especially
Christianity whose historical and cultural significance is diminishing.
However, in this research, CET claims strongly that scientific,
religious and cultural experiences, seen in depth, are not as far apart
Qs We suppose. The fact is that we deal with different lewels of
experience using different lewels of explanation or interpretation of
fre same ultimate realities of human life and the world around us.
although we are concermed with the differences we hawe, the separate
fragmentation of Auman experience |s a great aovantase for it enriches
the scope of our knowledge, our world view, and our consciousness of
fhe ultimate reality - God. In principle, there is no encounter of the
world, whether in its scientific or religious, technological or cultural
aspects, which may not contain within itself an encounter with God. ds
rational human beings, we all share an intellectual hunger to formulate
theoretical or conceptual systems to bring order and meaning to our
experiences.  In diwersity, within our uniqe studies, we engage
ourselwes in @ search for patterns and relationships in order that the
many varied facets of our human encounter in the world is coherently
and meaningfully interpreted. In this giwrsity, CET emphasizes unity
in all attempts to organize the whole of Auman experience into a

rationally connected system. 4s H. Dingle, asserts from his scientific-
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philosophical perspective, it is the aim of scientific philosophy “to

organize the whole of experience into a rationally connected system'22
from the perspective of theology It is fittingly meaningful to say that
the centre of this unity is He who unites what the world sees as
irreconcilable enfities == the heawn-and-earth dilemma has been
reconciled through His being both man and God: and the |ife-and-ceath
dilemma has been overcome by His death on the cross and resurrection
out of the fomb of death. In the words of the author of the letter fo
the €phesians, who affirms that:

God has made known fo us his hidden purpose - such was

his will and pleasure determined beforehand in Christ ==

to put into effect when the time was ripe : namely that
the universe, all in heawen and on earth, might be

brought into a wnity in Christ.23

again in Colossians, we read:

Through him God chose to reconcile the whole universe
to himself, making peace by the shedding of his blood
wpon the cross--to reconcile all things, whether on

earth or in heawen, through him alone.24

From this standpoint of faith confession the thrust is made
clear that in Christ all things hold together. That is the inner shape

of universal history.

22 H. Dingle, The Scientific doventure, (1%52), 983,
23 ephesians 1: 9.

24 Colossians 1: 19-26.
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The notion of reconciliation is of vital importance in the
development of inferpersonal relationships, and also a word of profound
meaning in Christion theology. In ifs deeper and Christian sense,
reconciliation involwes atonement, attrifion, penance, penifence and
remorse.  €ach of these calls for forgiwness, self-sacrifice or denial
of our pride, gemerosity, the affirmation of our common frailty and the
love of one another, a characteristic of an harmonized, understanding,
peaceful and infegrated relationship. For Christians, this movement in
love towards one who Is estranged is a gift of faith in God’s act of
reconciliation, and the ground of our common Christian unity -- the
patfern and order of human relationships. ds clarified profoundly by
St. Paul:

When anyone is united with Christ, there is @ new world;

fre older has gone, and @ new onder has already begun.

From first to last this has been the work of God. He has
reconciled us men o himself through Christ, and he has

enlisted us in this service of reconciliation. 2

Operience and Education

The views of John Dewey, a renowned and influential dmerioan
philosopher of education, is very appropriate to re-emphasize further
the interrelationship of experience and education - the underlying aim
of CET. Dewey was born in 1859 in Burlington, Vermont and died in New
York City in 19%2. He was a pioneer in the progressive eaucation
movement. In  his book &perience o Eolcation e arguwed that
progressive educafion is opposed to the fraditional type of education

% 11 Corinthians 5:17-18



which was practiced at that time. He asserted that:

To imposition from above is opposed expression and

cultivation of individuality; to external discipline is

opposed free octivity; to leaning from texts and

teachers, leaning to experience; fo acquisition of

isolated skills and technigqes by orill, is opposed

acquisition of fthem as means of affaining ends which

make direct vital appeal; fo preparation for @ more or

less remofe future is opposed making the most of the

opportunities of present life; fo stafic aims and

materials is opposed oacquaintance with a changing

world. 20

The world of everyoay life is the starting place in Deuwey's
philosophy and educational theory. In confrast to other education
theorists, Deucy did not look for something beyond the ordinary
experience fo find some more fundamental and enduring reality. He
asserfed fthat the everyoay world of common experience is all reality
for @ human being. He identifies eaation with growth and sees it as
a process of continuous interaction betueen the individuals and their
erwironment.  He wrofe that "the educative process is a continuous

process of growth, having as its aim at every stase an added capacity

of growth.27 Such education has no end. He argwed that, “Since
growth is the characteristic of life, education is all one with

srowing; it has no end beyond ifself."28

2 John Dewey, Operience and Education, (New York: The
Macmillan Company, 1938), 5-6.

21 Dewey, Democrocy andd Eatication, (New York: The Macmillan
Company, 1916), 3.

2 1bid., 62.
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The basis of Dewey’'s theory of education is == experience. He
stated that "education in onder to accomplish its ends both for the
individual learmer and for sociefy must be based upon experience -

which is always the actual life - experience of some individual."2d
decording fo Dewey, education is a reconstruction or reorganizafion
of experience. In his article My Pedasasic Creed he wrote "1 beliewe
finally, that education must be conceived @8 a oontinuing

reconstruction of experience."3®

For Dm& an experience has two elements.  In his book

Democracy and Eaucation he explained thaf:

The nature of experience can be understood only by
noting that it includes an aoctive and O passiw element
peculiarly combined. On the actiwe hand, experience is
frying - @ meaning which is made elicit in the
comected term experiment.  On the passiw, it is
undergoing.  When we experience something we act upon
it, we do something with if; then we suffer or undergo

the consequences.3!

The meaning or fhe value of experience is measured by fhe

comnection of these two phases of experience. dccording to Deuey:

2 Dowey, Experience and Eacation, 113.

38 Dewey, "My Pedagogic Creed" in Dewey on Eoucotion, ed. by
Martin S Dworking, (New York: Teachers College Press, 1959), 27.

31 Deuy, Democracy and Eocation, 163,



Mere activity does not consfitute experience. It is
gispersive, centrifugal, dissipating.  ©@erience as
trying involwes change, but change is meaningless
transition unless it is consciously comected with the
refun waw of consequences which flow from it. When an
octivity is continkd into the undergoing of the
consequences, when the change made by action is
reflected back into a change made in us, the mere flux

is loaded with significance. Ue learn something.32

Dewey also gave fthe following example of leaming from
experience. When a child sticks his/fer finger into a flame, it is Jjust
an activity, not an experience. The experience happens when this
activity is comected with the pain which he/she undergoes in
consequence. Henceforth the sticking of the finger into flame means
bun. Being bumed is mere physical change, like the bumning of @
stick of wood, if it is not perceived as a consequence of some other

aoction.33

an experience is primarily practical, but the valuwe of the
experience lies in reflection wpon it. To get the valwe or the meaning
of experience, reflection is needed. But what is reflection?
dccording to Dewey, "Thought or reflection ... is the discernment of
the relation befween what we ftry fo do ond what happens in

consequence."34 S0, reflection conmects what we try to do and what

32 Ibig.
33 Ibig.

34 1bid., 169



INITER. DEVELOAMENT OF CET IN KIRIBATI 28

happens in consequence.  With this conmection, an experience becomes

meaningful or valudble for us.

dithough all genuine education comes about through experience,
according to Dewey it does not mean that all experience are genuinely
or eqully educative. Experience is educatiwe if it leads to or
constitutes the growth of further experience. If experience has the
effect of arresting or distorting the growth of further experience,

this experience is mis-educative.3

Dewey established fwo principles fo make experience valudble
and educative. The first principle is continuity. dccording to Deuwey
"the principle of confinuity of experience means that ewvery experience
both takes Wwp something from those uwhich hawe gone before and

modifies in some way the quality of those uwhich come after.'3
Experience will be educative if the continuity element exists in that
experience. Deuwey wrote:

In a certain sense ewery experience should do something

to prepare @ person for later experiences of Q deeper and
more expansive quality. That is the very meaning of

growth, continuity, reconstruction of experience.37

35 Douny, Experience and Eaucation, 13.
36 1big., 27.

37 Ibig., 47.



The second principle to make experience valudble and educative
is interaction.  This principle means fhat every experience has
objective and intfernal conditions. The objective condifions are the
conditions outside the individual. They consists of a wide range. They
include what is done by the educator, educational materials, and, most
important of all, the total social set-up of the situations in which @

person is engaged.3® The internal conditions are the conditions inside
the individual, including the meeds and the capacities of the
indivioual. dccording fo Dewey: "dny normal experience is an interplay
of these two sets of conditions. Taken together, or in their

interaction, they form what we call a situation."39

Dewey criticized the traditional education of his time because
troditional ecucation paid so little atfention to the internal factors.
He arguwed fthat “experience is fruly experience only when objective
conditions are subordinated to what goes on within the individuals

having the experience."4® Aurther, he also warmed that:

The principle of interoction makes it clear that failure
of odaptation of material to meeds and capacities of
individuals may cause an experience to be non-educative
quite as much as failure of an individuwal to adapt

himself to the material 4!

38 Ibid., 43-44.
39 Ibid., 39.
48 1big., 37.

4 1big., 40-47.
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Dewey crificized the schools of his fime because they put
arphasis on the subject mafter to be leamed, on fthe fextbook, or on
the feacher’s word rafher than on the activities of the pwpil. The
center of gravity of education of his ftime was outside the child.
dccording to Dewey, the center of eoucational activities is on the
child, so his fheory is knoun as ohi/d-centered. He emphasized the
participatory activities of fhe learmer in the process of learning. He
wrote "Since learning is something that the pupil has to do himse!f and

for himself, the initiative lies with the learmer 42

Yet, in Dewey’s theory of education the role of the educator
also is important. The main fask of the educator is not fo transfer
certain ideas or fo form cerfain habifs in his/her students. He
asserfed that "the educator’s part in the enterprise of education is to
furnish fthe erwironment which stimulafes responses and directs the

learner’s course."43

To play fthis role, an educator must regulate the objective
conditions and understand the needs and capacities of his/her students.
an educator has the duty of defermining the erwironment which
inferacts with the existing capacities and needs of the sfudents fo

42 Dewey, "My Pedagogic Creed” in Dewey on Eolcation, 134,

43 Doy, Democrocy and Eoucatian, 212.
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create @ worthuwhile experience. 44 Gn educator needs to recognize in
fthe concrefe what surroundings are conduciwe to having experiences
that lead fo growth. He/she also should know how to utilize the
surroundings, physical and social, for building wp experiences that are

worthuhi l¢.45

In the light of Dewey's theory of education, CET as a new mode!
of theological and pastoral education needs to sfress the importance of
learning through clinical experience where students primarily learn
from the direct involwement in the human situation, in addition fo the
secondhand  information from books, ftheories and lectures.  The
encounter with the /iving human doocuments gives students experience
which consists of frying and undergoing. Trying is the oction of
students to their clients and undergoing is the ewaluation of the
consequence from fhe clients. This experience will be waludble and
meaningful if the students connect their action with the consequences
reflectively. This experience will also be educative if it constifufes

the growth of further experience.

Similar to Dewey’'s view, in CET the center of educational
activities is on the students. The students are encourased to be
octive learmers and are expected fo take the initiative and hawe a

44 Deuwry, Experience and Eacation, 44-45.

4 Ibid., .
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numoer of participatory activities in the process of leaming.  They
must set their own goals and ways to achiew these goals. If they hawe
questions in their leaming, fhey must primarily ook for the answers
fhemselwes. Basically, the success of learning depends primarily on the
sfudenfts. However, the role of the supervisor as an educafor Is also
important in determining the erwironment which will interact with the
existing capacifies and needs of the students fo create worthwhile
experience.  While in Dewey's theory the role of cognition is most
important for reflecting on experience, in CET the stress is not only
on casnition but also on Fee/ing and both are seen as equally important
for doing such reflection. Having described Deuwey's theory of
education in relation fo the importance of experience, we may now fumn

to examine the role of experience in doing theology.

Experience and Theology

CET stresses the importance of experience as the medium of

freology.  Without experience theology is empty and meaningless.

Because this view is supported by Paul Tillich's method of correlation,
it is, therefore, important to make @ brief analysis of this method.

Tillich is ome of the world’s great twentieth century
theologians. He was born in 1886 in Starzedde!, Germany, and died in
1965 in Chicago, Illinois. In 1933 he migrated to dmerica and continued
fo live there until his death. He wrofe a number of books and articles
and made @ great confribution fo theology. dlthough he was primarily
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a philosopher and systematic theologian, he gawe significant attention
to practical theology. Seward Hiltner commented, “if is clear that

Tillich's contributions to ‘our field’ are massive, including both the

direct and the indirect influences."40

In his Sytematic Theolasy, Tillich presents a theological
method of correlation which will help theologians to answer questions
raised by o human sifuation. dccording to him, "if is further
necessary to seek a theological method in which message and situation

are related in such @ way that neither of them is obliterated."47

Tillich’s method of correlafion is a method of theology which is
relevant o the human situafion without ldosina the essential character
of the Christion message. dccording to Waywe €. Oafes, "He has
proviced the pastoral psychologist with @ theological method for
translating the power of the gospel into the idiom of twentieth century
thought, namely a psychological way of thinking, a psychological

idiom."48

40 Seward Hiltrer, "Pastoral Psychology - Affer Paul Tillich,"
in Pastoral Payahology, (19%8), 9:5.

47 paul Tillich, Swtemotic Theolasy, Vol. 1. (Chicago: The
University of Chicago Press, 1951), 8.

48 Waye €. Oates, "The Contribution of Paul Tillich to Pastoral
Psychology," in Fastoral Payahology, (19%8), 9:12-13.
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Basically, Tillich defines theology as "the methodical

inferpretation of the contents of the Christion faith."43 He states
also that the task of theology is apologetic. ds he clarifies it:
dpologetic theology is ‘answering theology’. It ansuwers
the questions implied in the ’sifuation’ in the pouwer of

the eternal message and with the means provided by the
situation whose questions it answers.S®

dithoush Tillich understands theology oS apologefic, he Ooes
not meglect the kerygmatic element, yet fthe whole of his systemafic
theology is written from an apologetic point of view. In making the
difference between kerygmatic and apologetic theology, Tillich clearly
states the two-fold functions of Christiaon theology:

In the kerygmatic type the kerygma - the message - is
reproduced, inferprefed and organized eifher in
predominantly biblical terms or in ferms taken from the
classical tragition. In fhe apologetic type the kerygma
is related to the prephilosophical interpretation of

reality®!

Tillich criticized the supranaturalistic, the humanistic, and the
gualistic methods of theology. He asserted that the supranaturalistic
method is inaodequate because it considers "the Christian message fo be
o sunm of rewealed truthe which have fallen into fhe human situafion

48 Tillich, Systemotic Theolagy, Vol. 1. (Chicago: The University
of Chicago Press, 1951), 15.

58 1big., .

S Tillich, "The Problem of Theological Method." The Journal of
Relision, (1947), 32:24.
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like sfrange bodies from a strange world. No mediation fo the human

situation is possible.”S2  The humanistic method is rejected because,
"It oerives the Christion messase from man’s natural state. It
develops ifs answer out of human exisfence, unaware fthat human

existence itself is the question."s3 The dualistic method is rejected
because “it builds a swranafural  structure on @ natural

suwbstructure."¥  In contrast to these three methods, Tillich presented
his mefhod of correlation, which, according fo him "replaces three,
inadequate methods of relating the contents of the Christian faith to

man’s spiritual existence."sS

Tillich defires the method of correlation a5 @ method of
theology which “explains the contents of the Christian faith through

existential  questions and  theological  answer  in mutual

interdependence.”  Throush the method of correlation Tillich trigs:

fo correlate the questions implied in the situation with
fhe answers implied in the message. This method does
nof derive fthe answers from the questions as q self-
defying apologetic theology does. Nor doks it ¢ldborate
ansuers without relating them to the questions as a
self-cefying kerysmatic theology does. It correlates
quwsfions and answers, sifuation and message, human
existence and divine manifestation.S?

52 Tillich, Systematic Theolagy, Vol. 1. 64-65.
53 Ibid., €5.

% Ibid.

5 Ibid., o4.

50 1big., 9.

57 Ioid., 8.



What does Tillich mean by ‘questions and ansuers?’ and how 4o
they comrelate in theology? decording to Tillich, quesfions are raised
from the situation. ‘Situation’ does not refer to a state but refers to
the interpretation of existence. dgain, as he put it:

The ‘situation’ to which theology must spedk relevantly
is nof the sifuation of the indivioual o8 individuwl and
not the situation of the §rowp S §row. ... The
‘'situation’ theology must consider is the creafive
interpreftation of existence, an inferprefation which is
caried on in every period of history under all kinds of

psychological and sociological conditions.S8

Tillich has some examples about what the sifuation is. For him,
a situation is not the condition of the political split between East and
West, but the political interpretafion of this splif. 4 situaftion is not
the condition of the spread of mental diseases, buf the psychiatric

interpretation of this trendS® In his Systemotic Theolasy Vol. 11.,
Tillich states that:

The material of the existential question is taken from
the whole of human experience and its manifold ways of
expression.  This refers fo past and present, to popular
language and great literature, to art and philosophy, to
science and psychology. It refers fo myth and liturgy,
fo religious traditions, and fo present experiences. dll
this, as far as it reflects man’s existential predicament,
is the material without the help of which the existential

question camnot be formulated. @8

S8 Ibid., 4.
% Ibid.

00 Tillich, Sysrematic Theolagy Vol. 11., 4.
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Tillich argwes that if the questions derive from the situation,
the ansuers derive from the Christian message. He wrote:

Trhe Christion message provides the answers fto fhe
questions implied in human existence. These ansuwers are
contained in the rewelatory ewents on which Christianity
is based and are faken by systematic theology from the

source, through the medium, under the norm.o!

In the method of correlation the questions and the ansuers are
correlated. The situation and the message are bofh independent and
interdependent. Tillich gave some clarification about the independence
and interdependence of existential questions and fheological ansuers,
especially in his Systematic Theology, Vol. II. In his definition,

"'correlation,’ is @ word with several meanings in scientific languase,

is understood as ‘inferdependence of two independent factors."02
Tillich elaoorated that:

it is impossible to oerive the answer from the gquestion
or the question from fhe ansuwer. The existential
qestion, namely, man himself in the conflicts of his
existential situation, is not the souce for fhe
rewvelatory ansuwer formulafed by theology. ..... Man is the
qustion, not the ansuer. It is equally wrong to derive
the question implied in human existence from the
rewelatory answer.  This is impossible because fhe
revelatory answer is meaningless if there is no question
to which it is the answer. Man cannot receive an answer

to @ question he has not asked.3

Ol Tillich, Systemotic Theolasy, Vol. 1., ¢4,
02 Tillich, Systematic Theolagy, Vol. 11., 13.

63 Ibid.



dlthough questions and answers are independent of each other,
according to Tillich, they are also inferdependent - "Correlation means
that while in some respects questions and ansuwers are independent, they

are dependent in ofher respect."©4

In what respect are questions and ansuwers inferdependent? They
are, arguwed Tillich, in the "form" of the answer and the question. The
form of the answer is determined by the form of the question to which
it is adoressed. In Tillich's words, "the substance of the answers -
the rewelatory experience - Is independent of the questions. But the
form of the theological answer is not independent of the form of the

existential question."05 The form of the question is also determined by
the answer. dgain, Tillich wrote “While the material of the existential
question is the wery expression of the human predicament, the form of
fhe question is determined by the fotal system and by the answers given

in it."00 explaining this statement, he gave an example:

If theology @Siws the ansuer, ‘the Christ’ to the
qustion implied in human estrangement, it does SO
differently, depending on whether fhe reference is fo
the existential conflicts of Jewish legalism, fo the
existential oespair of Greek skepticism, or to the threat
of nihilism a8 expressed in the fuwentieth century

4 Ibig., 14.
05 Ibid., 15.

00 Ibig.



literature, art, and psychology.  Newrtheless, the
question does not create the answer. The answer, ‘the
Christ’ cannot be created by man, but man can receive if
and express it according to the way he has asked for
it of

Theology, occording fo Tillich, "formulates fhe questions
implied in human existence, and theology formulates the ansuer implied
in divine self-manifestation under the guidance of the questions

implied in human existence."0® Because the questions are logically
prior fo the answers, fthe first fask of theology is to formulate the
questions which grow out of the human teing’s experience os he/she
reflects on his/mer experience. In contrast with Protestant Orthodoxy,
the theology of Paul Tillich does not start with the answer of the

Christion message but with the question of the human situation? By
starting with the human situation, it makes the answer more relevant to

the situation of human being.

ds I have mentioned earlier, in Tillich’s method of correlation,
the theological answers are given from the sources, throush the

medium, and under the norm of theology.™ dccording to Tillich the
sources of theology go beyond the Bible. "The Bible, howewer, is the

o7 Ibig., 15-16.
68 Tillich, Systematic Theolagy, Vol. 1., @l
®9 Ibid., 62.

0 Inig., o4.



basic source of systemafic fheology because it is the original
documents about the ewvents on which the Christion Church is

fonded”.”!  In additional to the Bible, the sources are Church history
and the history of religion and culture. Tillich gave fthe reason why
church history and the history of religion also become the sources of
theol ogy:

The biblical message cannot be understood and could not

hawe been received had there been no preparation for it

in human religion and culture. dnd the biblical message

would not have become @ message for everyone, including
the fheologion himself, without fhe experiencing

participation of the church and of every Christian.™

The medium of theology is experience. "©xperience is the medium
throush which the sources ‘spedk’ to us, through which we can receive
them."™3  The messase is received, coloured, and infterpreted throush

oxperience.  The norm also grows within the experience.™  Without
experience, no theology is possible because experience is like the air

in which theology breathes.™

Tl Ibig., 3.
2 Ibid., 34-3.
73 Ibig., 49.
™ 1bid., 52.

T Tillich, "The Problem of Theological Method” in 7he Journo/
of Religion, 32 R.
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However, experience is not the source of fheology. Our
experience, according to Tillich, "is changing and fragmentary; it is
not the source of fruth, although without it no fruth can become our

truth."7 He also held fthat “Christian theology is based on the unique
event Jesus the Christ" and that “this event is given fo experience and

not derived from it."T7 Tillich called experience a medium, “in order
to prevent the individual theologian from looking at his religious
experiences and making them directly a basis of his theological

thought." T8

Having described Tillich's method of correlafion, if becomes
apparent that according to this method, CET in ifs proposed program
provides an environment in which students can lean and do theology.
CET expects studenfs in their empirical pastoral training fo make
direct involwements and encounfers with abnormal  individuals or
unhealthy and troubled individuals - to gain experience of the real
human situation and learn how to make sound interpretations of those
oxperiences, to make proper diagnosis of the condifions of ftheir
patients, and to provide appropriate answers from the Christian message

and the scientific information.

70 1big.
T Tillich, Systematic Theolagy, Vol. 1., 4e.

8 Tillich, "dnswer" in The Theolasy of Faul Tillich, ed. by
Charles W. Kesley, (New York: The Pilgrim Press, 1982), 376.



Throush empirical training, students are made aware fhat the human
situation varies from one individual to another. This raises varied
questions, and needs varied answers.  Some individuals are anxious and
scared about ftheir condition.  Some of fhem might have been
hospitalized for a long time and feel lonely and depressed. There are
also individuals who are wery mervous and feel helpless because fhey
will undergo surgery. Some individuals live in despair because fhey
hawe a terminal disease. Many individuals are confused and questioned
the power and Justice of God. Some of them are angry with God
because of their disease: others are deeply froubled and feel @uilty.
Some families grieve and cry when their belowed ores die. These and
many other realities of life are to be encountered by students in their
empirical training. In actuality, students work with fhe person in fhe
"situation" which raises questions. dnd according fo Tillich’s mefhod
of ocorrelation, the sifuation is not the condition or stafe of
indivicuals who are anxious, scared, lonely, depressed, angry, guilty,
etc. @ situation is the creative interpretation of these conditions. 4
situation is how students interpret ftheir encounter with individuals
who have problems. The situation raises questions which need ansuers
from the Christion message and the scientific informafion. From this
perspective, the task of CET is to formulate fhe question as well as
the answer throush the medium of experience in fhe entire empirical
situation where the integration of the Christion message and the
scientific message would take place.
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We have Just discussed the role of experience as the medium of
the Christian message. This view is crucial to our understanding of
religion, and the fransmission of the Christian faith in an educational
sefting. In fhe next section, this view is further developed in Q way
that helps us to understand and practice religion in @ more empirical
way.

Operience and Religion

Religion in a deeper sense IS nof simply @ body of knowledse or
Q series of beliefs, but rather an experience and life with a vital
awareress of God as Creator, who is nof to be understood without the
practice of corporate and private devotion and commitment, prayer and
praise. The home a5 well as the schools are communities of living
learning people. Progress in fthe study of the Bible, Systematic and
Pastoral Theology, Church History, and the Christion Faith are
stimulated or retarded as much by fhe gereral affitude of teachers and
parents.  For example, their oovious belief or unbelief, their oun
interest or boredom of the subject, and their competence or ineptitude
in presenfing it and showing it in actual life. The fransmission of
religious education is not the communication of elements, but rather of
/ife; it is nof simply a process, but rather a /iving prooess. Our
methods, ideals, principles and thought patterns are not inert entities:
they are mental experiences impregnated with life. This is also trwe o
science. The contribufion of science to our world of knowledse is not

the scientific method, but the scientific Jife. Our primary task,
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fherefore, as educators of religion (and this applies also fo educators
of secular disciplines), is fo feach the realization of life, its
ultimate concerns for growth and fulfiliment, but not fhe masftery of
method. CET, in this aftempt, maintains that religion is naftive fo all
people which begins In the parent-child relationship in the home, and
finds developments and refinements later in life's experiences throush
interpersonal encounters, experiences of the world, and also in schools
in a fteacher-student relationship.  4ll elements of learning and
experience confribute to the development of religious awareness as an
affair of the whole person, inferacting and responding fo that which
for him/her is most real and of greafest worth. The most important
question here is not whether the person should be religious, buf what
religion should shape his/mer whole life. For this reason, feachers
and parents cawot escape their part in the religious education of
chiloren. It is in this crucial fask of guiding the religious
cevelopment of the g@rowing mind that feachers and parents are
responsible partners. The contribution of the behavioural sciences, for
example psychology, is a great advantage in this onerous task. Te
experience of teacher and parenf is a remarkable advantage, but to
hawe, in addition a cultural, psychological and theological knowledse
and skills would be a still greater advantage. Trerefore, the proposal
of CET to include scientific enquiry or empirical observation alongside
our traditional theological and cultural orientation, and general human
experience is a maftter of greaf importance that should be given proper

affention and immediate implementation in our theological curriculum.
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Religious education in Primary and Secondary schools should be seen as
equally important alongside secular subjects in the curriculum
developed by the Government.

It is sad to see ftoday that the fteaching of religion in many
universities Is drastically declined or pushed to the periphery of the
academic circle. It suffers from, what I would call, the "minority-
synorome," and as a result its very survival seems to depend entirely on
the political and economic climate of the time. Therefore, its
intrinsic worth should be elevated to attroct, not only academic
Jstice, but also public affention in order to stand the fest of fime.
The recent amalgamation of the Board of Divinity with the Department
of Religious Studies to form a new School of Studies in Religion at
dustralia’s oldest university, the University of Syoney, may raise some
important questions. Does the change 00 more good fo fhe future
development of Religious Studies as an academic discipline in its own
right, or does It signal ifs own gradual downfall and demise? ds an
academic discipline, does it bear fruits edible in the socio-economic
and socio-polifical domains? If not, is there anything to be dore?
This discussion should not go beyond the scope of this research to
explore In detail the prodlems and future of religious education in
secular institutions, howewer, there is need to take precautions as to
how studies in religion dewelop into the mext century alongside ofher
secular  academic  disciplines. Religious education in secular

institutions bridges fthe @gap fhat traditional and confessional
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theological colledes and seminaries have unconsciously maintained from

the wery beginning.

CET and the Ministry of the Church

CET In its preliminary stage needs fo propose ifs basic
unoerstanding and foundational philosopny of ministry which aftempts to
bridge the gap between ordained and lay ministries within the KPC.
CET proposes that the divided nature of ministry is an irrelevant
pattern in @ society which is communal and values a combined human
effort. The ministry of the KPC is to be seen as an obligafion of
ewery indivioual member - "ordained and Iy The ruming of
administrative and ecclesial offices should not be reserwed exclusively
for the ordairned clergy: althoush fheir leadership role is relevant,
they also need the expertise and full support of the laity. The
clerical leadership should be seen more in terms of servanthood and
stewaraship, buf not as a ruling elite within the Church. Importantly,
the KPC needs to reexamine its fraditional understanding of ministry.

The traditional understanding of ministry is based only on @
part of the apostolic commission. The aposties were sent out to preach
and also to heal the sick and cast out demons. In the apostolic
succession the ministry has become areadhing in the Profestant
tradition and the aaminisiration of the sacraments in the Roman
Catholic trodition. It is generally believed that this is real service
for God, while other good work may be done to his glory. For



Protestants, ministry is done by fhose who spend fime preaching, or in
other ocoupations that are in essence designed fo bring people into
the church to listen to the sermon. For Roman Catholics, ministry is
done by those who are endowed with special authority fo adminisfer the

sacraments.

However, the gospels pose a different question and offer a
different ideal. The gospe!l fradition has af the core two unmistakadle
principles, both of which are essential for real ministry, vizi
tagetherness and wholeness.  The former is the means by which the
latter, the @goal of human existence, is achiewed. Togefhermess is
smmed W in o theological doctrine of fthe Incarnafion and is
therefore implicit in the whole of fthe New Testament. If is
theologically sound to say that without the incarnation there is no
gospel and no salvation. It is extraordinary fthat the Church in
Kiribati could ever |ose empnasis of this doctring, without which fhere
would be nothing to preach. It is a ferrible mistake fo which the
Church continual ly succumbs.

The troditional theory of theological fraining and that of
pastoral work 1S based on separafeness -- teing set apart from fhe rest
of the society == the 80 called secular world. There seems fo be no
vision to move out of the ghetto of the parish church and share the
life of the masses who had for so long been estranged from the church.
The ministry of the chiurch is confined within its own boundary, making
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no effort fo mowe out into the unchurchly sector of sociehy.
Perceiving it from this angle, it appears that the current pattern of
ministry is based on what is known in dfrica today as gpartheid which
is the anfithesis of Jncamation. The enclosed church underlies the
apartheid that pervades ministry today. The urge towards rogelermess
is timely. There is need to explore the meaning of ministry in today’s
world. The hard core of ministry is based meither on places nor
clofhes but it is exercised wherewer there are women and men fo whom
fhe Incarnation is @ basic reality, and who are prepared to liwe out its
implications. The proposal to revitalize the ministry of the laity is
imperative if the KPC meeds to be effectiv and faithfull to its
original purpose in the Kiribati society.

The Lay Ministry
Betuken the late 1978s and mid 1988s a variety of books about
lay ministry, from both Protestant and Catholic writers, suddenly hit
the market. They concerned fthemselwes with the difference between
theary (or theology) and practice in the ministry of the Church, and

the conflict over clergy and laity roles.

Despite all their different opinions there was one distinct
frend which could be seen in all perspectivs. 4 call for a new
direction in the ministry of the Church through the laity was being
summoned forth by these prapefs. This new direction would irvolwe the
Church moving away from the self focus on the Church’s oun structures



foward aon oufward sacrificial service of individuals, becoming a
Christian influence in the world of secular employment, and in society

at large.

H. Butt notes a reappearance of the laity into taking w a

responsibility in Church and worlc!,?g and describes his book s being
"gbout @ creative, responsive, lay mind-set meeded as leaven in Church

and society"®® uhile Bucy says of this new direction: "This may be the
nedw frontier in deweloping a Christian impact on the uast systems in

our organized, complex, industrial society."8!

The question then arises: "What is ministry and how is it to be
understood?”  Is it what is done in fhe confires of the Church
buildings and grounds, with the occasional organized aftempt at moving
info the world by an outreach or aid programme? Can we also see that
whatever eqch memoer 00eS wherever fhey are can be done “in the name
of the Lord Jesus" (Col. 3:17), and will therefore be a ministry of the

Church, the body of Christ?

™ H. Butt; dF the Edse of Hape: (New York: Seaoury; 1978), 78-
£.

8 Ibig., 9.

81 R, Bucy (ed): The Mew Laity: (Waco, Texas: Word, 1978), p.o.
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The following statement from “Learning fo Share the Ministry"
leads us to assume that fthis particular Church saw itself as a ministry

in terms of the programme it had to offer:

"The eaucafional programme af St Mark’s becaw the
foundation and reason for the existence of the parish...

it remains the highest priority for the congregation.'82

The major focus of St Mark’s was indked internal, where
ministry was by memoers to members. Yel ewen when such a ministry is
offered to the worlid af large the condition aimost always seems fo be
“You must come fo us." Tillapaugh criticized this kind of "fortress"

mentality: "The fortress Church puts W ifs building, starts its

programs and concentrates primarily within its walls."83

Vernon Grounds” foreword also comments on what Tillapaugh sees as:

"... many Churches are infroverted, concerned about
ottrocrlna larger and larger Wedonons fo their
pulpit-centered service, increasing their  budgets,
improving and mmdina their facilities while their
members remain afflicted with arthritic spectatoris.”84

82 Qoams & Han: Leamning to Share the Ministry: (Washington:
dloan Institufe; 1975), 15.

8 FTillapough: T Chureh Unfeashed: (Ventura: Regal Books,
1989), 8.

84 1bid., p.S.
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The question "What is ministry 2" is associated with another
question - “What is Church?" Does not our understanding of what the
Church is mould our perception of ministry? If we see Church primarily
as Q p/oce where people meet to worship, efc., then the place will be
vital to the ministry. However, If we truly understand that the Church
is a community of beliewers, then we shall also understand that
wherever fthese beliewers are and are ministering, the Church is and is

ministering.

In oealing with these questions it is extremely important to
oplore what the Bible says about the ministry of the people of God
(i.e. the Church), to the world. Ome of the key passages is 1.Peter 2,
particularly verse 9, which reads:

But you are @ chosen people, a royal priesthood, a holy

nation,a people belonging fo God, that you may declare

the praises of him who called you out of darkmess into

his wonderful light.

In this passage the apostle Peter, assuming he was the writer,
explaine that as a priesthood we are all representatives of God to
mankind in how we live and what we say (cf. 2.Cor. 5:18-28). He then
contines, giving detail and depth to what it means to be the people of
God In ministry. The words of Christ which we now call the Greot
Commission are significant here:

Therefore go and make disciples of all nations, baptizing

fhem in the name of the Father and of the Son and of
the Holy Spirit, and teaching them to obey all that I

have. commanded you.8

8 matt. 28:10-96.
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This Commission was directed not only fo the aposties, buf also
to all who havwe receiwd the call to salvation in Christ and con be
seen 05 the basic mission of the whole people of God. That is, the
proclamafion of the gospel of Jesus Christ for the discipling of all
nations, for baptizing and for teaching obedience fo him. Therefore @
broad statement of the ministry of the people of God, the Church,
would be anything that includes as its first priority the discipling of

all nations.

Since God has so ordained that all Christians minister to all
nations (Matt. 28:19-20; Jn. 17:18; 20:21), then we have the assurance
that he has also provided us with the ability to do so, both as
individuals and @s a body. This assurance |s supported by the uariety
of gifts referred fo in different paossages (Rom.12; 1.Cor.12-14; €ph.4;
1.Pet.4). I will not debate here whether or not these lists name every
spiritual @ift possible, however the ambiguous meaning of certain
gifts, such as word of knowledge, miracles, helps, does leave room for
varying interpreftations. My oun belief is that the lists are not
exhaustive, but T would want to raise the question of why we should be
seeking after more @ifts when we are not yet fully appropriafing those
we are already corwinced about.

Trere is no scriptural Justification for @ higher and lower
order (or calling) in ministry, which is the vision fostered in
definitions of laity a8 non-professionals and ondinary beliewers os
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distinct from c/ergy. The word laity comes from the Greek word /aos,
meaning peaple, (1.Pet.2:9; Jaos theou - the peaple of God. Wk all
have a full share in what God has done, is doing and will do. This
includes clergy, but elevates ewery beliewer to the status of

minister.80 It should be noted here that the word minister is a
fransiation of the Greek word gfdkonos, meaning servant.

There is a lack of understanding by most awerase Church
memoers that they are called to be ministers through their liwes. This
is usually expressed in their felt need to hawe an ordaired clersy
person @s /e minister, and haw the ministry centre around the Church.
This baosic problem has deweloped through history into a self-
perpetuating fradition. Ministers are hired to do the work of ministry.
Gillespie says that the Church delegates “"the ministry" (the work of the
Church) to the clergy, and relegates the laity to the role of a

"supporting cast” (Churchwork)87.  Our traditional concept of ministry
is faulty. It has puf ministers in a vicarious position (hereby the term
vioar becomes more significant), and absolwed the rest of the Church
from ministry responsibility and accountability. This position has no
support from scripture.

80 Gillespie, in Bucy op.cit. p.14-17; L Richards & G. Martin; &
Theology of Personal Ministry: (Grand Rapids: Zondervan; 1981), 17f.

87 Ibig.
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The Church desperately needs @ change in aftitudes and values.

Fenhagen susaests four such changes: 88

(1) the priority of ordained Clergy as equippers (endblers)
and memoers as ministers.

(2 the Importance of ongoing swpport for the “mew"

ministers.
(3) the interdependence of the Church community.

(4) the search for personal authenticity by memoers.

If the whole Church community understood ministry in these
ferms, then support such as educafion and small groups could develop to
help each one to discern personal gifts and therefore calling.

The offices of apostle, prophet, evangelist and pastor-teacher
have fraditionally been seen as the source of the role for clersy.
Trese offices were originally given “to prepare God's people for works
of service, so that the body of Christ may be built wp" (Eph. 4:11-12).
Yet, as Fenhagen rightly observes, the pressures against the clergy

developing an enabling ministry "are enormous."89

88 . Fenhagen, Mutual Ministry: (New York: Seabury, 1977); 165.

89 Ibig., p.164.



Two things need to be taken into consideration regarding an
encbling ministry.  Firstly, the lack of understanding of persondl
ministry by most Christians, as already explained, and secondly, the
lack of understanding about the secular workforce by the majority of
the clergy. This raises the question of the suitability of most clergy
to equip the laity for ministry in that workforce. How will they be
successful if they are unable to empathize with those they are frying
to equip? Conversely the clergy are usually (but not always) the only
ores who hawe the resources and fraining needed for equipping, ewen
though laity carry out equipping functions in Church programmes such
as Sunday School, Youth Growp, Men’s and Women's Fellowships, efc.
These programmes operate from within the Church, buf have the
potential to reach out from the Church into the community.

Paul explicitly fold the Corinthian Church fhat they did not
lack any giff. They were adble and equipped fo carry out fhe work of
the Church of God (1.Cor. 1:6-7). This susgests that ewery member of
the body of Christ possesses §ifts meeded for ministry, and therefore

we need to discover and explore the use of our own gifts.

The intentional aim with this study would be tO examine, devise
and develop ways in which Church members in Kiribati con be a relevant
Christian influence in the workforce. Taking some ideas from

Fenhagen® the programme would include prepared Bible study, prawr, a

B renhasen, Ibid., 76f.
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sharing fime and a critquing of recent ministry involvement, and
discussion of personal and hypothetical case studies. These items
would hawe the intention of discipling members as individuals, but with
Q system of mutual accountability within the growp. dfter all, why
should only those who are Church office bearers be held accounfable
for their ministries? The anticipated result would be a mobilization
of laity.

This ministry would have a mission-perspective based on the
priority of Matt. 28: 19-28. It is coundantly clear that, in order to
effectively "make disciples of all nations”, a new direction for Church
as previously descrited is long owerdw for action. For this to begin
fo take place the clergy must embrace a philosophy of authentfic
egalitarianism in both life and ministry, and be prepared to live with
the tension of what this might mean as a Church leader. The lqity also
must emorace new valwes and work toward any necessary changes in
personal affitudes. The Church as a whole must desist from purely
internal ministry orientation, and refocus, ministry objectiws on the
world in terms of the priority of Matt. 28:19-28. Programmes con then
be implemented to pursue this priority, using the mobility of the laity.

When this happens the Church will change direction from an
introspective, self-serving body to an extroverted, society-influencing
force, reaching ouf info the world where people are hungry, hurting
and hostile. Only then will the Church truly begin again to disciple
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all nations.

Having discussed some proposals for new ftrends in doing
theology within the ministry of the Church, it is also appropriate to
consider seriously the cultural mafrix of the Church, the general world
view of its members, including their cultural values and practices and
also the pressing isswes that need to be odoressed. This will be done
in the next chapter by exploring the Kiribati religio~cultural milieu in
order to establish a groundwork where the proposals of CET may find
cultural appropriafion and application.




CHOPTER FOLR
THE KIRIBATI RELIGIO-CULTURA. MILIEU
an I-Kiribati €thos and Worloview
The discussion in this chapter will focus mainly on the peycho-
social or psycho-cultural, and spiritual aspects of an I-Kiribafi
worldview, including the relationship of an individual to the rest of
the community, political and waluwe systems, and other social factors
that contribute towards a basic understanding of the Kiribati kore/

(customs and culture).

However, discussion on the suoject of the Kiribati culture is
not an easy one, s Kiribati itself is so fragmented geographically and
has an amalgam of many cultural variations that cannot be dealt with
Justice through the efforts of one J-Kir/bati scholar only. For this
reason, my discussion will be primarily fooused on my research based on
troditions from the islands of Makin in the northern part of Kiribati,
Maiana and dbemama in central Kiribafi, Nikunau In the south, and Rabi
in the Fiji growp for the Banaban culture. In my previous work, I hawe
gererally categorized fhese island fraditions thus, Northern Kiribafi
Source (NK Source), cowering the islands of Makin, Butaritari, Marakel,
doalong and Tarawa:; Cenftral Kirlbati Source (CK Source), which
includes the islands of Maiana, Kuria drandka, dbemama and Nonouti;
and finally the Southern Kiribatl Source (SK Source), consisting of



Tabutewea, Onotoa, Beru, Nikunau, Tamana and drorae.! The island of
Banaba in the western part of Kiribati is here included for the first
tim ad would be described hereafter as the Banaban Source (B
Source). This differentiation is made by virtuwe of the foct that the
original Inhabitants of the island of Banaba were not J-Kiribat/ by
heritage. The original Bandbans claimed to be ethnically and
culturally different, and fo be fair enough to fhis claim we should
refer to their traditions by name of the B Source. dithough, there are
cultural similarities befween Bandba and fthe rest of fthe Kiribati
islands, the differences are extremely astounding. While the Kiribati
family is patrilineal, the Banadban is matrilineal and there are obvious
elements of a mixture of mafriarchy and pafriarchy in their entire

social system.

Ewry society, culture or religious organization has ifs own
unique social ethos and traditional worldview. In its wery basic sense,
an ethos or worldview is a well organized and systematic principle of
life that governs everyday existence of any particular people and their
relation to the world around them. It Is @ toral perception of the
Sel-Others-lorld Interrelationehip, the I-You-It or the I-Thou
existential relationship, fo use Martin Buber’s concept. Gererally, the

| maroti R. Rimon., e Pandaus Theolasy, (BD. Tresis, PTC:
Swa, 1985), p.7.
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terms efhos and war/oview can be defined and used in many different
ways, howewer, for the pupose of this work I find Clifford Geertz’

definition most gppropriate:

a people’s ethos I8 the tone, character and quality of

their life, its moral and aesthetic style and mood. It is

the underlying affitude ftowards themselwes and their

world in that life reflects. Their world view is their

picture of the way things in sheer octuality are, their

concept of nature, of self, of society.2

One way fo understand people’s worlviews is  throush
understanding their belief system -- religion and cultural behaviowr.
Because the fact shows fhat religion, belief system, cultural
background and worloviews are interrelated; they cannot be separated

or isolated from one another.3

World-view is like a seed planted in a particular place on @
certain soil and climate.  The seed will grow along with the
particular characteristics of the place, and congruence with the
concrefe reality of the place. Moreover, world-views are composed of
people’s attitudes, values, concepts and all life experiences.d

2 Clifford Geertz, The Interpretation of Cultures, (New York:
Basic Books, 1973), 127.

3 Michae! Kearrey, Warid View, (Novato, Ca: Chandler & Sharp,
1984), 41.

4 Sw, Counselling the CQuiturally Different: Theary and
Proctioe, 13
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I-Kiribati worig-views oon be known as they are reflected in
their indigenous telief system -- mysticism. I-Kiribati worlg-view can
be distinguished into three Inferrelated attitudes, viz, distance,

concentration, representation.

Human beings should fau-raog (hold or take distance) fowards
their surrounding world, both material and spiritual. The purpose for
achiving distance is to get in touch with ore’'s own truwe self == the
experience of being one with God. Taking an affitude of distance

involves faana-n=nano, rau-n=nano and nano-rinang.

Taono-n-nano is a readiness to surrender all one's possessions,
abilities and rewards with gladness without complaint.  Taana-n-nano is
also a willingress fo sacrifice or fo renounce ewerything that is
perishable and subjected fo change. dn I- Kiribati mysticism affirms
the concept of seeking wnity in the midst of diwersity. I-Kiribati
believe that the whole universe is one wnit; which means that all
things are interdependent, and that all things come from and refum to
the one, who created them, that Is God, ewerything is in the hand of
God. Things can be divided and distinguished, but that is not the true
reality, because the state of divisions is only femporary. Finally,
people will seek the infrinsic unity, because each one is part of the
unity.  Unforfunately, human beings have destroyed the unity and this
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leads them to become more individualistic.

I-Kiribati view their world as integrated. They generally
believed that aomata mo b'aoi nako —- human beings and all things are
in constant relationship with one another and with the invisible world,
cauwsing them fo be in a state of complete dependence wpon those
visible and irwisible powers of the supreme God, or what our ancestors
refered to as Ao dreav -- God the creator, and Makao —-God the
guardian of Paradise. Most traditions from the NK, CK and SK Sources
held that the creafor and the guardian of paradise refer to the same
deity who is knoun by many different names. My previous research in
the NK Source about the Land of Bouru (land of paradise) discussed in
some detail the link of the name Mo dreau (the creator God) and Nakao
(the Guardian of Paradise).

Distance or fau~-raroo is also swen in the attitude of ARao-n-
nano, which means peace at mind.  Aau-n-nano or resignation is rather
a balance of the soul, but it is not the picture of someore who is
passive and does not like to work; It is not a withdrawal, but rather
an acceptance of what happens in life with satisfaction and gratitude.

S maroti R. Rimon, "The Land of Bouru: Understanding the
Kingdom of God as Self-Realizing €schatology”, in Ohist and the
Tanoo, (Lotu Pasifika Publication: Suva, 1989), 99-165.
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The core attention of rau-n-nano is the mind --/¢ nano, which means @
oepth of feeling-meaning. I-Kiribati people place a greater emphasis
on spirituality, religion and philosophy. That is why they are able fo
accept the external material couses of disaster as they are, because
human beings cannot do much about them.  Howewer, progress and
improvement are achieved first of all througsh one’s attitude; as to how
well they accept and understand the unavoidable fate. Happiness is not

tetermined by material wealth, but it springs up from the real self.

In "peck experience,” as Maslow described, the world is seen as
It is -- it is accepted. €vil (disaster, injustice, poverty, etc.) Is no
longer seen as enemy. It is there:; human beings must foce it and
accept it. Further he wrote:

Evil itself is accepted and understood and seen in ifs

proper place in the whole, as belonging there, as

unawoidable, s necessary, and, therefore, as proper.?

Dewelopment is not first of all to change the evil, buf rather
to find out the appropriate mental atfitude to face if. The main qim
in life is not to minimize the negative aspects, and maximize the
positives because It Is Impossible to maximize one without maximizing
the other. Instead the aim is fo minimize fthe passions altogether so

© gorcham Maslow, Religions, Volues, and Pedk Experiences,
(Columbus: Ohio State Univ. Press, 1964), 63.
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far as possible, to mute them in order to perceiwe ‘feeling’ which lies
behind them. The aim is peace in the heart.

€ach individual always has periods of happiness and periods of
unhappiness, the ups and downs of ewery day experience of life. The
aim is to see that the harmonious universe is preserved. Beside being
totalistic, the Kiribati world-view is also dualistic. There are two
forces or more which are always in fension and conflict with ore
another.  €wen though tension and conflict are acoepted, the balance
of the whole should be maintained, so that the whole order will not be
disturbed. The aim is fo hawe a stable world based on conflict. In
order to keep life in balance and fo awoid the repression, ok fries o
mute one’s emotions entirely, and to put oneself beyond both happiness

and unhappiness.

This world view seems to be influential to personal and
community conduct in solving their differences. In the process of
decision-making, I-Kiribati usually adopt the non-threatening method
to equilibrium, namely the "neither-nor” position. €very attempt is
made to avoid conflicts and open debafes. €wen If the differences are
80 fense the sense of confrol is highly expected. Whatever decision is
madk In the final analysis it will always be the corporate decision of
the growp, not the individual. Plutocracy is fotally denied in the
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Kiribati society, and for this reason the few emerging wealthy members
of the society, In this case the highly pald government employees or
businessmen, hawe no political or social confrol whatsoever.

Nano-rinano, patience or endurance, is the third step to achiewe
distance. It is the ability to accept all kinds of trials and facts of
life without complaint. In other words, nano-rinano == patience means
broadmindedness, humbleress and not frying fo push omeself fo the
front, which consequently, would endble one fto embrace all kinds, of
differences, and confradictions, no maftter how big fhey ae -- an
absolute tolerance. This means that those uwho hawe nano-rinano
attitudes usually do not distinguish between friend and enemy or one
religion over another. Because of this aftitude, I-Kiribati are able fo
live at peace with their reighbours who how a different culfure,
religion and belief.

In his attempt to integrate religious experiences and social
science, .. psychology, Maslow clearly explained peak experience as
"non-comparing or non-evaluating or non-Judging cognition.'T  This
world-view cannot be depicted more clearly than through the notion and
practice of fe ikotaki (gathering). Te ikoraki is a ritual of gathering

7 goraham Maslow, Toward @ Psycholagy of Being, nd. ed. (New
York: VUan Nostrand, 1968), 7.
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together, setting apart from the rest of the society, usually for three
consecutive days,8 and making total devotion to all activities and
regulations irvolwed as a thorough preparation for a certain course of
action. It also symbolizes the mystical and social wnity of those who
participate in the ritual who are bound together as a particular social
grop who have fhe responsibility to help each other and to work
together.

Ewen though fe Jkotaki is basically a mystical activity, it has
social and cultural consequences, and it is a symbol of solidarity. The
sense of solidarity as the outcome of fe jkoraki, consequently leads to
the spirit of fe jbuobuaki, or helping each other and working together.
In Its religious sense, fe jkofaki is to achiewe a state of peace,
balance, prosperity and salvation -- a state of equilibrium of all
elements which are in that particular receptacle. During fe jkotaki
eweryne is freated the same, and each one is aware of being part of
the growp. Through fe Jjkofaki, religious, social, economic and
political differences do not matter. ‘Eweryore is treated the same’.
What s more important than one’s rellgious belief, or social status, or
economic class, or polifical ideology, is the reality that all liw

& Numoer #ree Is considered an absolute number of perfection
by I-Kiribati, such as sewen according to the Hebrews.
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within one community, fthat each of them s part of the totality.
Differences are allowed and folerated as long as they do not disturd
the harmony of the whole. At the same time, the harmony of the uhole
will swallow wp the identity of the individuals. This condition con be
achiewed only when people who participate in fe Jkotdd howe the
awarerwss that the sense of community must surpass the individual
differences. The same experience profoundly ocours also in the
maneobo gathering -- maneobo existence.

Since people vary in their ability to carry out the spiritual
disciplires, it is possible to rank individuals according to their
spiritual abilities and other achievements. Beside a horizontal type of
relationship, there is also a wertical division among I-Kiribati.
However, this vertical division is not hierarchical, but understood in
ferms of oomorau (refined, soft) and oomofoo (coarse, rough)
relationships. The comarau persons are basically those Individuals who
are sensitive to others and to God, and haw achiewd their true self;
fhey are wise and able to control oneself; and morally and spiritually
mafure. The oomafoo person is the opposite of the aomarou ore. The
wrtical division between fe bofo (teacher) and fe koewendio (ppll), te
ikawai (older person) and fe afoe/ younger person), fe karo (parent)
and fe nati (child) are in terms of aomarau-aamatoo relationships. Te
boto is more aomarau than fe koewenako, and fe ikowal is more ooamarou
than fe ofae/. In such a relationship emphasis Is placed on the
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nrfuring role of the parent to ensure that the natural ignorance and
needs of the child is improwed to an adult state of autonomy and
growth. This type of relationship may be rightly described in terms of
Transactional dnalysis where the “therapists seek to act out their
Nurturing Parent, Natural Child and doult ego states to empouer the

same states In their clients.™d

In onder to enhance distance, one must concentrate one’s inner
life so that the material concern can be superseded by a spiritual one.
Concentration, meditation, or introspection is another important I-
Kiribati approach of solving a problem. The aim of concentration is to
find the true self. It is manifested in the practice called fe
fabutobu, which is an dbstinence of certain food, arink, sleep and sex,
fhe. consequence of which I8 /¢ mw/anounou, which is the attainment of
inner freedom and a state of being wholy complete. Those who haw
atraired fe muianounou have a strong sense of optimism and total hope
in everything they do. In fe fobutabu there Is fte ok mamotam
(aostinence of food and arink) and fe fauwboaay (moderation, total
control of all fypes of wants and desires). Undergoing fe ak/ mamotam
one's physical power can be wedkered, and one DeCOMes more aware of
ore's relative and limited existence. Through /e fauboans one becomes

9 Stanton L. Jores & Richard €. Butman, Mook Psychotherapies,
(Illinois: InterVarsity Press, 1991), 33I.
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more aware of one’s sense and power of control where the self is no
longer subjected fo the passions and material wants. The practice of
true fabutabu must be practiced in the midst of the present society but
in secret. The Kiribati mysticism believes that the perfection of life
is not an eschatological mafter alone, but it can also be accomplished
in the now. The notion of fe kararaoi (perfection) is not thought of in
utopian terms. dn I-Kiribati from childhood leams to strive for and
accomplish /e korarao/ in all aspects of individual and communal |ife.

The basic idea of fe rabutabu is similar to Jesus’ teaching of
fasting. 4 good fasting should be done in secret without disturbing
one’'s daily life activities (Maft. 6:1; 16-18 RSV). If it is dore in that
manner, fabutabu will bring about fe¢ mwianounou == the experience of
inner freedom, undiviced being, optimism and hopefulness, where the
material world is no longer able fo control nor induce himher. The
end result of fe fabutabu is also called the experience of detachment.

In the experience of fe rabufabu, the person involved feels the
unity with the supreme power -- being one with God; this is the pure
basic feeling-meaning, which is at once the individual’s true self.
The notion of purity in fe faburabu Is wry strong In such a way that
the person who engaged in it makes every effort to set apart from what
is considered fo be unclean. It is believed that physical purity Is an
outward manifestation of an inner purity of mind - a stage where ore
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feels close to the supreme power. Commenting on detachment, Masiow
wrofe:

This is a little like talking obout the @god-like

perception, superhuman perception. The pedk experience
seems to lift us to greater than normal heights so that

Wwe can see and perceiw In a higher than usual way, we
become larger, stronger, bigger, faller people and tend
to perceive accordingly.®
The result of the experience of being one with God, is to take
on or demonstrate the characteristics of God. The Greek word
i oviogaionios) in the New Testament which is translated as "eternal
life" can also be fransiated as “possessing God’s characteristics”. The
characteristic of God is peace, so the person who is in unity with God
must show that he/she is the agent of peace. God is lowe; so also the
person who has achieved unity with God. The immediate task of human
beings Is o restore the innate beauty of God’s creation =-the world.
This can be done, if everyone at one’s assigned place carries out one’s
assigned duty. This duty should be performed for the good of society.
In a communal society, the meed of soclety always supasses the
individual ‘s.

Representation is an attempt to achiewe harmony in rm_
community -- to restore unity. The religious concepts of distance,
concenfrafion and representation are the three core concepts of the
Kiribati mysticism which influence an J-Kiribot/ attitude to life.

18 maslow, Religions, Volues, 61-@2.
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There are other important cultural concepts and walwes that we
need to explore further. This includes the gender roles, statuses and
identities, rifuals, and the social structures that govern, regulate or
shape the physical and mental behaviour of the people. In addition,
some discussion will be made with reference to the Maneaba decision-
making, fhe traditional concept of time, the practice of the fabunea,
the ftraditional concepts of illness, suffering and the notion of
salvation, and also the question of virginity which is one of the
pressing Isswes in the Kiribafti society today. Foreign Influences that
also help shape the contemporary world-view of J-Kiribati will also be
discussed. Generally speaking, the most influential agents of change
In the Kiribati society from the wery beginning hawe been the ongoing
activities of the new religion (Christianity), the new economic system
(Copitalism), and the new political system (Democracy).  dithough
Christianity, Copitalism and Demooracy hawe exerted themselwes to be
the norms, strong elements of traditional belief == mysticism, and the
fraditional economic system -- fe /budkanib’al (reciprocal giving and
sharing), and the traditional political system -- moeobo system
(mutualism and communism) are still functionally necessary and widely
respected.

The Gender Roles
Issues and beliefs about gender are such fundamental aspects of
the Kiribati culture that we meed to examine them in order to
understand the levels of relationships and the roles of both men and
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women In the Kiribatl society. My approach In this sfudy Is primarily
based on the etymological analysis of words and concepts in an attempt
to understand the most literal and original meaning of those important
words, fitles and concepts.

Gender socialization begins at birth.  Gradually, perceptions
and beliefs of being a ma/e or female develop in @ way that both male
and female are becoming interested in pursuing activities previousiy
defined or stercotyed as exclusively male or exclusively female
domains. Traditional myths, beliefs, languase usage, names and titles
for both male and female confribute to the @gender socialization

process.

The socially defimed @gender roles show how fthe sexes are
organized with their respective roles. from the point of view of the
Kiribati culture, gencer roles are nof to be confused with gencer
statuses or gencer Icentities. Q role is what the socliety assigned to
a particular sex to undertake In a given confext. It is @ Anction to
be done, buf nof a sfafus fo be honoured, nor an /dntily to be
affirmed. dithough these concepts are all interrelated, the Kiribati
indigenous understanding does not confuse them.  Gendker ro/es are
systematically aranged fo meet fthe meeds and aspirations of the
society and Ifs people. This was the original objective of the socially
defined gender roles. However, the shiff from this original traditional
understanding came about a8 fhe result of ome of the many
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misunderstandings or misinterpretations made by Europeans since their
first contacts with the islanders in the early nineteenth century.
Because they came from Q rigidly stratified society where there were
nobles and commoners, where roles were largely organized according fo
specific ranks, 80 there was a problem of efmocentrism, and the
distinction between what is foreign and indigenous was owverlooked.
europeans simply interpreted the Kiribati society in terms of their
Western hierarchical society. This was apparently evidenced in their

documented works!! about the islands, the people and their culture,
where of-ni-m‘anen te kawo (the village eloers) were confused with
village chiefs; and baofuan fe utu (family elders) were confused as
nobles: and faan foefoe n fe m'aneabo (spokesmen in the maneobd) were
regarded as paramount chiefs in the community.

Tre traditional titles for elders, both men and women were not
differentiated In terms of a swyperiar-inferior type of relationship.
The word Oj=ni-m‘ane which literally mans rea/ man used to be a title
for an old man, and O/-n aine meaning real woman a title for an old

woman. These original titles are systematically consistent with the

I See in particular, drthar Grimble, & Pottem of Islanck,
(London: John Murray), 199; Rosemary Grimble, Migraotion, Myth o
Magic fram the Gilbert Isiands, (London: Routhedge Keagan Paul), 1972.
Many other works on Kirlbatl written by expatriates contain some
elements of what I would describe @s an unconscious misinterpretation
of some aspects of culture, particularly those aspects that only an I-
Kiribati can fully comprehend, ¢.5. the political position of the
wnimane in the Utu, maneaba, kawo and in the society at large., etc.
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entire traditional role of the ¢lders (real men and real women) who are
regarded fo be fthe sources of rea/ avice and care. Etymologically,
the root word o/ meaning /runk (e.8. of the tree) clearly shouws the
direct connection and link befueen the source and the branches
(ancestors and their chiloren). By virtwe of the fact that they hawe
lived longer and hawe acquired much experience, wisdom and vision, old
men and women are looked upon with great respect o tre advice-
givers, true care-glvers, wonderful guides or in today's sense -
professional counsellors. Howewer, the change in the meaning of their
fitles came about when they were given their written form in the first
place.  Oi-ni m'ane changed to Un-m'ane uhich literally means
aggressive man, and 0j-n oine changed to Un-aine meaning aJaressive
woman.  The notion of authority or power is embodied In the prefix -
which gives a new meaning to the suffixes m'ane and aine. The title of
the wim'ane acquired its authoritative and asgressive connotations
when It became an official title for the Resident High Commissioner of
fhe Brifish empire auring the colonial days. The wiaine was used as an
honourary title for the wife of the Resident High Commissioner. The
adopfion of fhese tifies into a political arena has imprinted a wrong
image of the real unim'ane and real unaine and their social roles. The
new generafion has now adopted a mixed or distorted understanding of
the image and role of the wnim'ane and unaine. Today, the position of
the old men has been elevated doowe and over old women, and are
looked wpon more as figures of authority than figures of care and
guidance, while old women are increasingly pushed into the backsround.
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Unfortunately, the women o/d and youny apathetically accept their
position without question. In this regard, the feminist theology would
have positive impacts in fostering a new awareness of the emancipafion
of I-Kiriboti women. It is timely that the TThC in its theological
curriculum should Include the study of liberation theologies, Including
the feminist theology. Consciousress-raising in matters that are
simply faken for granted in the society, especially those with limiting
or binding tendencies is an important aspect of theological education
fhat needs to be emphasized. That is fo say, the lemel of Christian
social awareress should be raised throush educating people. The
faithfulness of the Church in ifs mission is to be Jjudsed by its
perpefual process of bearing good fruits throush its prophetic role in
the society. If should bring dbout social transformation and free
itself from a static and compliant attitude.

It must be noted that € Tobu fe lea (Monarchy is forbidden) is
the social norm observed all over the islands long before the contact

with the outside world./2 The hierarchical system has no place in the
social organization of the extended family and the village communities.

12 The exceptions are Makin, Butaritari, dbaiang, Tarowa and
Goemama, ouring the early 19th century, when there were seweral
aftempts by some families who claimed social supremacy and control,
although all such atfempts were not successful, and none of them
gained gereral social recognition. It wos reporfed that these
struggles fo supremacy were supported by fthe early €uropeans who
provided the locals with ams and lafter became good friends of those
who won fhe battle.
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There are no noble families nor commoners. Al I-Kiribali sw
themselves equally, the same. The ruling of the family and society is
based on a carparote autharity of all the Oi-ni-mane and Oin-aine
whose roles are more understood in terms of caring and guidance
through avice-giving, but not in terms of power and authorifarian
leadership. These are only o few examples of such a confusion abouf

social roles and social statuses.

It must be undersfood that socially defined gender roles in the
Kiribati society has nothing fo do with a status, nor any form of rank.
The differences, therefore, in gender roles were differences only in
functions fo be dome, nof in stafuses to be affirmed. These
dlfferences in ro/es are meant fo cater for the needs of the society.
Troditional arrangements of gender roles hawe cast the man in the role
of family provider (fish and coconut winner), and he was expected to be
strong, self-sufficient, successful and rational. On the other hand,
fhe woman was cast In the role of homemaker, and defined as gentle,
dependent, nurturing and emofional.

This represents the kind of social structure functional in @
pre~industrialized village setting, where roles were amanged, rather
than chosen, by the society for the berefit of the whole community.
Both men and women simply odjust fhemselws according to their
socially defined gender roles through the process of socialization.

These social roles are important only in so far as they faithfully serve
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their infended purposes. Both sexes are accepted as they are, and for
what they are, and there is no discrimination of any kind whatsoever.
This is evidenced now by the ropid rise of women in leadership
alongside men which is fully supported by the society. There is no
evidence of any social reluctance fo the worth and confributions made
by women in the village sefting and also in the work force. In
actuality, women are not discriminated against in matters of education
and employment, and there is evidence that more and more women are
sent for further studies oversecs. Today, many YOUNg women are
holding high posifions alongside men in various ministries of the

government.

There are also gender fitles atfributed to each of the sexes.
The title for the male sex is Moo literally means Wave (as in the
ocean). It con be used in place of the male’s name, or used alongside
his given name. This is @ mefaphoric title showing that a Kiribati man
must |ive an active life according fo his roles expected of him. Like
the Aoo he must be strong ond asgressive, octiw and creative, and
should not cease from creafive and productive roles.

On the other hand, the female title is called Ae/ meaning pool
or pond. In the sam mawer, M/ is used as the female's title
signifying that calmness and peaceful nature expected of her in her
social roles. d Kiribati woman is expected to liw a peaceful life. In
mefaphorical terms, she is looked upon as the real A/ from which the
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calmess and peace of life Is to be found. She should be the true
embodiment of the Mg/, that is, to reflect in reality the calmess and
stiliness of fthe pool or pond in her entire role in society. For this
reason, a female is gerwerally accepted as a figure of peace, often
called 7e Tio-Roo/ (the Peace-Maker). The notion of peace which is
vividly reflected in the symbol of the Ne/ is an underlying factor that
Oefermines the caring and nurturing roles expected of all Kiribati
women. The metaphor of peace, which has become an attribute of a
female s derived from the actual process of thatch-making from the
pandanus leaws. There are certain stages in the process, one of which
is known as the fao-rau literally overflow-peace, where the bunch of
leawes are immersed into the Ae/ for some time to make them soft and
easily unfold and ready before the woe-rau (thatch-weauing) process.
When the process is complete the thatch is then called fe rou (the
peace). Thus, peace -- rau or rooi comes from the Ae/. The thatch is
also seen as a symbol of peace because it brings shade and shelter to
the people. Likewise, the woman is a symbol of peace in the housenold.

The Nao-Nei attribute categorizes the specific roles that must
be played by each of the sexes. Such a categorization is not based on
a "suparior-inferior” type of relationship. It has nothing to do with @
social casfe for such a system is non-existent and unacceptable in the
Kiribati society. People in the community are not differentiated upon
fhe basis of "who they are" -- identity or status, but rather on the
basis of "what they do" == roles and functions. Thus, the differences
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are found only in the specific roles people do for the whole community.
However, these differences do not mafter. What matters more is their
end results meant for the good of all and the mainfenance of the
social order and peace of the community. The specific features of the
Kiribati culture were developed out of fhe sum tofal of efforts which
people made to auoid disunity, disharmony and unhappy relationships. In
other words, fthe Kiribati cultue is based on fthe renunciation of
personal selfish interests. Individuals are conditioned fo sublimate
their oun infterests and aesires in nurturing and deweloping ofhers.
Ewen tooay, the majority of people are more creative and productive in
cooperative enterprises rather than private and individual undertakings.
The principle of a combined human effort seems fo work best in the
Kiribatl society. @ ftraditional saying, 7w nadko.” is a powerful
utterance commonly used by any growp of people who willingly Joired
together their efforts in accomplishing the task -- signifying “Lef us
do it together”. The Moua-nako utterance always calls for a combined
human effort in a variety of seffings where there is need for help.
When if is uffered it ignifes an extra-ordinary dynamism or inner
potential of an individual or the growp. It is also used to mark the
beginning of any combined act, such as in lifting heavy or important
things (¢.g. family canoe), or in starting songs and dances, or before
sqying fekerooi (good wishes) over meals, like “cheers" prior fo
arinking in Western cultures.

In Kiribati, both men and women are considered as co-partners



and co-creators of all that there is within the society and ifs culture,
that means, both sexes are equally responsible for shaping culture the
way they like, determining the structure of the social institutions,
regulating the economic life, defining sex roles and Judging sexual
behaviour, and also controlling the religious life and the destiny of
humanity.  The principles of Te Boraoi (Equality) and Te Karinerine
(Respect) are fthe norms in all social relationships. Infterpersonal
relations between men and women, or adult and young are hypically
horizontal; it is a relationship on the basis of equality and respect.
Hierarchy has no place in leadership and social relations before the
european era.  Since Kiribati culture is based on the fradition of
corporate communal living, both male and female, young and old liwe
within a giving ad sharing reciprocal relationship.  Eueryore s
freated the same. Individual differences are allowed and tolerated as
long as they do not creafe compefition and distud the harmony and
peace of fhe whole. df fthe same time, the harmony of the whole
emoraces the idenfity of the Indlviduals. What is important IS the
reality that all live within one community, and that each of them is
part of the fotality -- the giving-receiving reciprocal relationship,
which is widely occepted as the most cppropriate social norm.
Individual Interests are fully supported a8 long a5 they are not
promofing individualism, self-centredness or private selfish gains.

Because of this strong aftitude in caring for the well-being of
all members of the community there is originally no such thing as
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marginalization in the society, althoush It Is gradually happening in
some sectors of the society, especially on urban Tarawa today, a8 the
result of Copitalism. What we lean about the ever increasing g
befueen the rich and the poor, the powerful and the wedk, the elites
and the grassroots in so called thind world countries is not as yet
fully acoepted as a major problem in Kiribati today. Howewver, we
canof deny fthe fact that the g of marginalization will be
increasingly widened as the rate of development in capitalistic terms
Is an Inevitable factor. The problems associated with the activities of
oopitalism are enormous and should be controlled through the wplifting
of an already existing belief and practice in socialism - where the
development and uwell-being of all I-Kiribati is of paramount
importance. The Kiribati form of socialism is to be promoted in such a
way thaf does not rescind the freedom of individuals, as can be seen in

ofher forms of socialism in 50 called communist counfries.

Since the contact period between I-Kiriboti and €uropeans,
which began as early as 1765, both cultures have co-existed throughout

the island communities.!3 Kiribati has benefitted tremendously, as well
as being seriously harmed by this contact. Much of Western ideas and
wlue sysfems havwe been moulded in, or even replaced indigenous
systems.  Uesfern culture asserted itself very strongly to be the

13 The New encyclopedia Britannica, Micropedia Vol 6: 887.,
Chicago, 199,
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dominant one. ds a result, we lean fthat in onder to be successful
copitalists we should be aggressive individuals, shrewd with our
customers, and should aim af maximum profits and gains. These mew
valws, nof only contradict the Kiribati troditional principles of
sharing-giving and communal responsibility, but are responsible also
for the new emergence of a minority social class of elites who rule and
confrol the island economic community. The Kiribati traditional
concept of wealth is not based on how much you have acoumulated, but
on how much you shared ouf. This fraditional criteria of measuring
oe’s wealth is incompafible with the Western measure of economic
success based upon the competitiveness and shrewdness to aoquire more

and more.

at the same time, Christianity faces the obstacle of being a
part of a culture brought by the missionaries, and a5 such we see
aovantages as well as disodvantages to if.  Without adequate
understanding, Inferest, reverence and sensitivity to the indigenous
culture the missionaries forced their way to evangelize a society,

which they described as in "complete darkness',' wsing ways and
fhousht patterns fhat are solely characteristics of the sending
culfure, fo educate fhe natives in ways known and regarded as
Christion noms af a fime. dncestral worship was banmed, sacred

4 Te Boba n dmerika, Gcoounts of the missionary work of the
aBCAM in Kiribati, (Beru, Kiribati), p.18
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shrines were cestroyed, and many important beliefs were completely
forced out of the people without adequate explanations as to uhy they
should be abandored in order to make room for Christianity.
Western caopiftalism and Christianity have successfully established
themselves and become the norms in place of the indigenous culture.
To be truly christian and capitalist J-Kiriboti haw to find themselwes
far more removed and ariven out from the indigenous religio-cultural
cradle.  This shows an example of the superior-inferior relationship
between the two cultures, which also has Impacts on other lewls of
relationships in the Kiribati society, ¢.§5. male-female relationship,
¢loer-young relationship, e.f.c. dll this affects our fotal confemporary
indigenous worldview. dlthough much has been changed as the result of
this contact, there are sfill positive elements that can only surviw
with great difficulty and should be given special attention. Proper
appraisal of their legitimate roles has to be done and the idea of
their incorporation into the Church should not be ignored. Christians
in Kiribati must refain the pride of being truly J-Kiribat/ Christians,
rather than Just a simple copy or dwplication of an old UWestern form of
Christianity. The coming of the missionaries with the Christian faith
did not mark the teginmning of the presence and activity of God in
Kiribati. They did not bring God to us In their briefoases or clerical
wstments, rather fhey came with a new explanation of the God who
already present and work in the history of the indigenous people. The
reality of God's presence and activity cannot be understood in terms of
an /mport-export mode.  The missionaries came with new explanations



that must be appropriafed and compared with what wos already there.
The indigenous culture is the peoples’ own wrsion of the Old
Testament that needs to be seen and interprefed in a new perspective -
in the light of the Christion Gospel. In this perspective, the
indigenous culture should find frue meaning and fulfiliment In the
Gospel. This view reeds to be accepted and deweloped in our
theological endeavour in Kiribati.

The Maneaba Decision-Making

Decision making is always the product of the growp, not the
indivicual. Old men from every ufu (family) are given the respect and
responsibility fo make ckcisions, fo maintain peace and order in the
society, and to foster the welfare of the entire community. They are
regarded, not as political princes or rulers in the strict sense of the
word, but rather as plenipotentiaries and patriarchs who are frusted
for their long experience and special knowledge in matters of culture
and life =-they know what is the best for their children. They are old
and mature enough fto provide their children the bemefit of their
odvice. ds patriarchs, they are in a befter position to exert control
and to maintain order and franquility as well as unity in the family and
also in the maneaba. For this reason, the absence of the wnimane in
matters of decision and ouring cultural and familial ewents of
celebration, such as birthdays, weddings and fuerals (fo mention a
few), is perceived fo be a great disaodvantage. It is generally believed
that the bofaki (social gathering) attains Its significance, that is,



becomes fe of ni botaki (the real gathering) If and when the oin/mane

are present.  Barrie Macdonald, In his Cinderelias of the wire
acknowledged the importance of the social role of the old men in the
Kiribati society. ds he described it,
Within their families the wimane, the old men, were
paramount; they retained control ower the land; they
resisted the aspirations and desire for change exhibited
by their mission-educated children and by refurmed
|abourers; they gawe W the traditional worship of their

traditional @ods, girded their loins with immaculate
lava-lavas and, In times of crisis, tumed again to

ancestral deities. s

What about women? Do they participate in @ traditional
decision-making process? The answer fO this question is both yes and
no! Women's participation in the decision making is not ignored, but
often mediated. Their actual involwement is not totally based on their
being present, but rather on how much influence and confrol fhey have
in the proceedings and the final decision. By virtwe of the fact of
childoearing, women spend most of their time atf home with the
children, and their aftendance and presence af the decision making,
which always fakes place at the maneaba, away from the muenso (home),
is not congistent. For fhis reason, the husband’s presence in the
meeting represents the whole household, including the wife.

15 Barrie Macdonald, Cinckrellos of the Emire, Towards Q
history of Kiribati and Twalu, (dustralion National University Press,
Canberra, 1982), p.73.
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In the maneabo, a place where all social functions are held,
and most importantly a place where community decisions are made, there
are formal arrangements for the ot/ or the indki (sitting=-place) where

old and young, male and female should be seated. The bof/ systematic

arrangement!© is not hieranchical, but rather arranged according to
the koingo and the wiv (hamlet and the extended family). There is also
te boti n iruwa, a reserved ot/ for visitors situated at the lagoon
side of the maneabo, which is the most conwenient entering position for
all strangers or visitors who always come by canoe, which was the only
means of transportation in the early days.

There is also a section in the maneaba called berarv ma bururu
(noisy and wef), the specific spot or zome af the periphery of the
maneaba, where the noise and mess from fhe young and restless could
be accommodared. This is fhe place where women and their children are
supposed to be seated a8 fan angaro (octive obserwers) dring the
meeting. This sitting position has nothing fo do with the ida of
inferiority, as many people used to telieve today: howewer, like the

16 ror details about the formal sitting arrangement in the
maneoba, see Maude, HE., (193)., 'The Evolution of the Gilbertese
Boti’.  Polywsian Sociely Mem. No.35. My own perception and
Inferpretation of the ot/ may not be the same with that of Maude.
The major difference lies where the ot/ is considered in hierarchical
and authoritarion terms. I would assert that the motiws behind the
arrangement of the dof/ have nothing to do with rank, or some sort of
social position In a pyramid of hierarchy.
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visitor's bof/, the amangement Is made simply for the sake of

convenience and order.

When carefully studied, one would discower that the allocation
of the bof/ Is undobtedly dksigned for several Important reasons.
First, for the sake of corwenience: for instance, the most immobile
memoers such as wnimane sit around the center of the maneabo, and in
front of aine and ofoe/ (women and children) who sit af the periphery
where fthey hawe easy aocess o mowe in and out aring the maneabo
session. Second, for the sake of order; for instance, during the
formal kako-robakau (dialoguwe or interchange of wisdom) or the formal
toetoe-ni-ikowoi (corversation of the elders, or in its literal meaning
conwersing in an elderly fashion), which are the vital charocteristics
of the maneaba proceedings, it is highly expected that kain e maneabo
(members of the maneabg) should not make noises i.e. beroro, or commit
any offence i.e. kamataninge. Without the control of berorv and
kamatauninga the order of the maneabo will e disturbed. Beocause of
the fact that the maneabo system is based on the principle of
acoeprance of all people (0ld and young, men and women), the bot/ is
systematically organized in such o way that the &erov av
kamatauninga, which are the common characteristics of the young and
resfliess members, are accommodated under the supervision and control
of the women at the periphery or background but not at the forefront.
Clearly, young people and women are not excluded from the maneabo and
their presence is not ignored.
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The wry existence of the manedbo is meant to accept and
receive all members including foreigmers, (henceforth comes the name
maea - to accept or receive, and abo - people); to maintain fe
baboire (order), fe rou (peace) and fe efi or rioi (Justioe): to promote
te karinerine (respect of all people), fe barooi (equality), fe akoi
(hospitality), re /budkanibai (sharing), fe inano/ (mutuality), and fe bo-
mnano (unity): fo facilitate fe ofoib’oi (social awareness) and ¢
m'am'aari (sense of responsibility); and abowe all to concretize the

real sense of human worthiness - o/-n-aomara.

The vast unused area in front of all the wiimane in the middle
of the maeobo is called the peace-zome == fe nei ni kouwo tobokeo --
the pond of peace of all the elders. This peace-zone IS regarded as
the most holy part of the maeabo, and also a refuge. During the
maneaba proceedings no one is allowed to Intrude into the peace zone
to avoid disruption and disturbance to the Me/ -- peace, harmony and
equilibrium of the maneabo existence. Women and children, wherewer
they may be seated in the maneobo, are considered as active obserwers.
Their presence is fully acknowledged in that they have all the rights
fo be fully informed about every detail of the meeting, to raise
questions, usually indirectly through the chanel of the husbands, and
ewen fo vote like men. The woting system is not indigenous in origin,
but has become part of the traditional decision making in almost all
modern maneabo today. It should be noted that the traditional meeting
proceedings are often fime consuming as decisions are to be slowly and
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carefully discussed and karab/inoak/ (o roll-on) from one wimak o
another wnimane in order to arriwe at the all-agreed resolution. Once
decisions are made, they are final and cannot be changed because they
are the boire mon fe moneobo (tkecision from the maneobd. Every
attempt is made to ensure that there is no mot/-rannan == indecision in
the maneabo. Decisions from the maneaba are based on the corporate
authority of all the kainsa members who are present and represented by
the wimre in the moeoba The role of the manedbo in terms of
decision-making (s similar in some aspects fo that of the Westminister
mooe! and the House of Representatives. The major difference has to
do with the proctice of election and the way decisions are made.
There is no gereral election for the wiimane position in the maneaba.
all wnimane from all kaingo or utu automatically have full rights fo sit
in the maneobo as ckecision makers on the sole ground of teing the
oldest from the family. There is no precise age sef down in the
acquisition of the unimane stage. In gerwral, the age range for the
wimane wsually falls between the late 40s fo the lafe 58s. Nofe thaf
life expectancy at birth is 58.6 wars for a male and 5.6 wars for a

female.!T In decision making, the attitudes of neither-nor positions on
differences and communal consensus are the basic norms In making
resolutions. Note that the kountoeko (open debate) is avoided, but if
it ocours It is described s an act of a child == babako-n ofae/, uhich

17 encyclopedia Britannica, War/d Data dnnual, Chicago, 1991:
635.
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is condemned a5 a failue and lack of confrol. Politeress, §ood
mavers and rewerence in verbal and non-werbal behaviours in the
maneaba 1s always highly expected.

Because of its fime consuming nature, women are not able fo
stay long enoush In the meeting as the young are o be fed and taken
care of. This does not mean that their participafion in the decision
making process is ignored or overlooked. Naturally, their rights are
respected, howewer, their domestic responsibilities and inconsistent
attendance are major consfraints. The idea of establishing a Chilg-
Care Centre may be an option fo allow a consistent attendance and full
participation of women in the maneobo decision making. Today, in most
church gatherings in the maneabo, both men and women are equally
involuved in decision making, especially when the village minister is a
woman. There is @ sfrong and ewer growing awareness in the church
that women do have a significant role to play in almost all matters in
the village and the church.

The Traditional Concept of Time
It is important to explain that the concept of time in the
Kiribati context follows koiros ( Ko | POQ ) == time, opportunity: |
not ohranos ( XPOVOQ J == time, fitting season. This may be best
described by wsing the "coconut" analogy, -- e coconut falis uhen it
is ready to foll. No ore can fell when the coconut will fall. This is
what we call the coconut time. Wnat matters is not the wygency of



JHE KIRIBITT RLIGRO-OUL TURE, MERY 2

time, but rather the rightness of time to arriwe at the besh decision
and the rightness of fime to do things. UWe do not determine time, but
the situation defermines its own fime. If is true that fthere are
exceptional situations when people should consider the urgency of time,
and here the analogy of the coconut is added to suit the situation,
thus we can cease waiting for the coconut to fall down, and start
climoing fhe tree to bring fhe coconut down, a process that should be
dore with great care. Indeed, bringing the coconut down also implies
our ftotal confrol of time. We can bring it down early or later, but
the fact is that the coconut has fo be brousht down. dgain, what
maffers is not fime, but rather fian ao kararaoin fe beku (the
completion and fulfillment of the task); -- soorer or lafer, the task
must be done, or the coconut must fall. The concept of the cocout
time is very much part of the Kiribati affitude to responsibilities in
life. Other known means of measuring ftime include ofin oo bungin tooi
-- 8UTise and sunsef, and also fe jobuti ao e oro -- high and low
tides. Because fhe exactness of time does not matter to an I-Kiribati,
there is no real pressure o work within the limits of time: only the
sfrong fendency fo accomplish the task. dIso, in situations where the
person interferes with fime, the importance of the person supersedes
that of ftime, as valw is placed not on responsibilities (within a
certain time), but rather on persons. The idea of so called right fime
and wrong time are tofally defermined by the sifuation in which the
importance of the person is given supremacy.
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The Introduction of Western education is associared with the
importance of time. While the formal education or well-structured
leamning Is always carried out within a specified time, J-Kiriboti have
their own pace of learning which offen ignore the urgency of fime.
They tend fo learn befter in a situation where fime is nof imposed.
For I-Kiribati, what matters most is not compliance with time, buf
rather devotion to learning af one’s own pace.

Tre biblical notion of the "rightress and fullress of fime"
which marks the divine plan of God’s decisive time to come down from
heawen to bring fo us redemption and life in all ifs fullness, is
clearly demonstrated in the coconut analogy. af the ‘rightress and
fullress of time" the coconut falls from high and rolls down fo the
lowest level of earth with new possibilities of life; it brings
nowrishment and opportunity for growth and doundance of life. The
sense of the eucharist is also conweyed in the breaking of the coconut
where s flesh and Juice brousht home to us the precious gifts of life
from God, compared to those foreign elements that have no practical
relations to our world of knowledse and experience. dttempts hawe
been undertaken in the TThC fo use the coconut flesh and Juice as
eucharistic elements. Houwewer, this indigenization has not been warmly
accepted by the KPC, particularly the conservatiws. dnd the Church
continues o use eucharistic elemenfs imported from overseas that are
expensive and foreign. This reflects fthe old conservative Christian
view of the Eucharist in which the emphasis is placed on its liferal and
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magical sense rather than the empirical and practical sense. For this
reason, the imported elements are considered real and sacred while
local elements are ureal and profane. The coconutization of the
eucharistic elements is an option fowards the indigenization of the
Christion faith and proctice that should be taken into serious
consideration by the KPC and perhaps the RC.

Further more, the notion of the mission of the Church is also
present in the botanical feature or behaviour of the coconut. The
coconuf mainfains or embodies in iftself possibilities of life, growth
and bearing of fruits. ds opportunity allows, the coconut may orift
away in the wide ocean and brings life to the needy and the lost; or it
may reach ofher shores and becomes, uncondifionally, the coconut of
life for others. The peoples’ relation to the creator may be best
oescribed in ferms of their relation to the coconut as the free of Jife.
The analogy of the coconut, not only represents the traditional
concept of time, but also a deeper understanding of life in its
temporal and spiritual or theological applications.

The Stage Theories of Dewelopmental Psychology for human
dewelopment [s beffer understood simplistically in the stases of growth
and developmental crises people know and experience in the life of the
coconuf.  Their knowledge and experience of the coconut provide
glimpses of the entire span of life in @ more objective way. Their
objective experimentations in the planting and inspection of the



orchard to ensure §ood health and fertility at each different stage of
the coconut’s life is a form of experience that makes for a creafive
ax caufious aftitude fo ome’s own life. Uhile in the medical
profession the problem of infertility has been overcome by the method
of sperm transfusion into the owm, so the instilling of rusting metal
into the germ sprout or the soft content of a sproufing coconut shows
the same positive result. The use of the coconut analogy has been
infroduced for the first time in the field of theology by Dr. Siore
a'mancki Hawa, a well-known Tongan theologian and one of so called
fathers of Pacific theolagy. Howewer, the coconut analogy, which is a
living symbol that represents all Pacific islands, can also be applied
fo a variety of setting where life and growth are the focal point of
concen.  In the field of education, the University of the Soufh
Pacific uses the coconut analogy for the first time in its course €D
151: Human Development, in describing and highlighting the importance
of the different stages of crises, development and growth from
conception to death. diso in the field of communicafion the analogy of
the rolling coconut or the cooconut wireless is used to refer to the
oral fransmission of informafion and ftraditions from generafion fo
gereration and from place to place. In Kiribati, a common saying,
"Irouo kanam te ben?” -="How many coconuts have you eafen?" |8 used
to determine maturity and also the quality of ome’s state of manhood
and womanhood.  Simply fhe phrase depicts the idea fthat the more
coconut the person has eafen the more mature he/she would be.
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The Tel-I-ao Celebration

The observance and celebration of the ritual known as the Te/-
/~00 18 another important aspect of culture that shows the Kiribati
feminist worlg-view and basic affitudes to life. This discussion will
e focussed mainly on the basic featues of the ritual which
characterizes the tofal cultural behaviour and identity of fe aine --
the Kirlbati woman. What is exceedingly important to know about the
ritual is fhe fact that it is one of the wery rare old practices that
havwe suviwd the test of time and also observed by all I-Kiribati
throughout the islands. Other familiar names of the ritual include -
Te Tekateka (literally means the ‘sitting’); 7e Kotebo ( the Immersion);

and Te daraki n dine (simply the female’s periodic illness).

The term Tei-/-00 is a combination of three different words,
viz: Te/ which is @ wrb meaning stand; / is a preposition - af; and
finally o which simply means outside or field. In its literal sense the
Tei-i-ao s the Standing-outside or Standing-at-(the)-field, an action
which shows a moing out of a young girl from her childhood-
confinement fo o new stage of ofoe/-gine (YoUNg woman), Or YOUN§
adulthood known in the Western society as puberty, which is marked by
the menanche, an onset of menstrual periods. The first menstruation is
traditional ly regarded as an important biological and social marker,
witnessing the rightness of time when fthe girl is "ready” to mowe out
from the world of a child into the field (ad - the real world of an
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ault. Thus the rightress of time is the readiness of the girl to
assume new responsibilities, such as self-care including care of body
(e.8. beauty, virginity, efc.); leamning new traditional arts, wisdom and
skills; and also undergoing specific disciplines and preparations that
are necessary for life a8 @ young woman, when she becomes a wife or @
widow, as a mother, grand- mother and so on. Therefore the Tei-i-0o
is a precise time af which a concrefe ritual and ceremonial process is
fo take place. Important procedures are to be undertaken by the gir
uncer private supervision of a growp of wise or skillful women,
including the oldest woman, usually the grandmother.

The fransmission of the family’s secret knowledge and skills
from the growp of so called wise women of the wfu is an important
maffer so every procedure should be undertaken in private to awid
puolic exposure. In fthe past there used to be a special hut built
separately from the dwelling house where the ritual should take place.
Tooay, the ritual takes place in the main dwelling house. During the
ritual, the main duelling house becomes out of boundary to other
memoers of the family. The feasting and celebrating parts of the
ritual are usually held in the family or villase maeaba The ritual
lasts for three consecutive days, for it is traditionally beliewed that
perfection and effectiveness of the ritual can only be acquired after
fhat period of time. The entire three days of the ritual include the
following important procedures:
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Firstly, the girl must abstain from food for three days, except
Q limited quantity of water to ease her hunger. The purpose is fo
prepare the girl in matters such as, how to control hunger at times of
famine and droughts (which were common in the past), including control
of sexual drives (for it is not customarily proper for girls to seduce,
or fo ask for sex). Culfurally, abstaining from food or fasting is
considered effective in creating total control of the whole self -
body, mind and soul. It is also considered as an orientation towards @
sense of responsibility and strong determination. Related to all this
is the notion of the Maribo, a characteristic required of a girl (as
well as a boy). The word has two comporents, mar/ and &o. The former
literally means plenty in terms of food and wealth, while the latter
means fo meet or encounter. The main purport and thrust of the word
Maribo is hard working for the purpose of having plenty of food and
wealth or prosperity for all. It must be noted that Kiribati is
tropical, hot, very dary on the islands and wery hard to get food. Root
crops have fo be grown in compost pifs which havwe to be cut into coral
rock because there is no fop soil. for this reason maribo is essential
for the girl who is now ready to be the arfae/-aine (young woman) and
will no longer be called the bai nakonako (fragile- handed) to mean
simply a tofally dependent child, that is a child who lives under the
care and mercy of parents or guardians.  This stase maks a
breakthrough from dependency fo independency.
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The notion of marbo cannot be thought of in passive ferms,
such @s in the Hebrew’s biblical story of the "manna from heawen”. It
is not something to be received without sweat and labour. The maribo
requires great effort and strong determination.  Thus, the girl is
expected, not to escape from the hardships of life, but rather to face
or encounter them, to hawe confrol over them, to be active ad
productive fo ensure plenty, wealth and prosperity for all members of
the wfu G woman who lacks the sense of responsibility is criticized as
®ing one whose T7e/-/-a0 brings her no positive effect. In all
amanged marriages, one of the foremost conditions of a good bride is
the frue sense of maribo. G maribo wife is a 8ood sign of @ sensible
and caring mother.

The maribo concept |eads to another important concept known as

the toronib’ai,'® uhich is heavily emphasized during the ritual. There
con mewer be the taranib'oi without the maribo. For this reason,
females (like males) are expected to be maribo in order to attain the
taronid’ol.  Importantly, the first aspect of the ritual as I haw
descrited it is designed to equip the girl with the essentials of life -

- total confrol of self and external world, and strong determination

18 See p.24-39 abowe, for explanatory notes on the faranib’al
concept.



and sense of responsibility -- all of these are presenf in the fwo

notions of maribo and faronid’ai.

Secondly, the girl must undergo the process of fekareko / oin e
boua, literally means sitting af the trunk of the pillar. The pillar
symoolizes strength and support in that it holds together the whole
house to stand firm. Metaphorically, to sit leaning against the pillar
means to assuwe a pillar-function for the whole household.  Thus,
without her the whole household will certainly collapse. The emphasis
in this concept is her supportive role in the mainfenance and self-
sufficiency of the household. This is why another term boua ni koo
(swpportive pillar), is used as a figurative name of the wife, referring
to her swpportive role to her husband. During the session of the
tekateka | oin te bouo the girl will be engaged in doing @ numoer of
chores, such a8 binaka (twining - making strings from a coconuf fiber);
raorange (waving - making fine mats from the pandanus leawes): and
many others, including Western skills, such as meedle work and  crafts.
It is also o time for wise old women to share their stories and
experiences about life, and also impart fradifional wisdom, arts and
skills. These may vary significantly from family fo family, for each
family has its own Oistinctive area of ftroditional expertise. The
franemission of fraditional knowledse and skills is ftreated with great
care to awid publicity. The sharing of knowledge and skills to
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outsiders is regarced as an act of kamoamoo (bragging) and bakoroe
(prodigality, extravagance), and therefore kept as family secrefs.
These family secrefs of knowledge, wisdom and skills are regarded as

one's own cultural faranib o).

The whole process of fekateka i oin fe bouo emphasizes the
notions of tama-n-nano,!9 nanom’ako (courase and boldness), and

mwianounou®  The word nanam‘dka comes from the prefix nano meaning
mind and suffix m'ako meaning powerful. Thus nano-m'ao |iterally
means powerful mind, or a stafe of being bold and courageous.
successful person is offen described as a nanom'ake person. It is
extremely important for the girl fo have fthese qualities in order to
accept her responsibilities and face life in a posifive manner.

Finally, on the third day, as she approaches the end of the
ritual she will undergo the kofebo that is, the rite of rebotebo
(immersion or bafh), and the kabirgk/ (anointing with special oil)
before she makes her public appearance known as the feirdke (rising
Ww). In the past the febofebo used to take place in the family's ne/,
where immersion is possible. Today the febofebo is just @ normal bath.

19 See p.161 above for notes on faana-n-nano.

2 See p.168f above for notes on mwianounou.
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The purpose of the feborebo is for the roe-ibennao (purification). The
icdka of purification is associated with the belief that human bodies
are ligble fo the wrath of the ant/ (bad spirits) and the ourses from
eemies fthat could cause uncleanliness, disease ond ewen death.
Trerefore the febofebo is essential for the purpose of the foe-ibennoo
to cleanse and free people from all such misfortuws. Following this
the girl will be kabiraki (anointed with special oll) to complete the
act of foe jbermao. The anointing with special oil is meant for the
katoka buna. The word literally means put on cowr, which is an act
of assuring safety and wholeress of life. During the kobirgki there
are special words fo be utfered (like prayers) by the woman who
conducts the rite, usually the grandmother. When all is dore the girl
wiil make her public appearance -- the feirake which is marked by a big
celebration of feasting by all members of the utu The feast marks the
consummation of the ritual process. It is a celebration which drows
together kain te utu (all members of the hamlet or extended family) as
Q means of renewing and strengthening their bond of relationship.

In its profound meaning the Te/-i-ao is more than just a
dedication in honour of fthe female sex. What is essential in the whole
rifual and celebration is the rightness of time and the readiness of
the girl to be accepted in the society as a complete and worthy human
ing. She is no longer treated as simply a child or bainakanako
(fragile-handed) whose survival is under the care and mercy of others,
but rather @s an afae/ aine who has all the right to encounfer |ife



with the right sense of freedom, determination and self confrol.
Interestingly, the Te/-i-ao as a ritual of initiation (like bgptism in
Christianity), takes place when the girl is beliewed fo be biologically
and socially ready, that is, when she is able fo comprenend and
articulate what the ritual means to her in her fofal teing and
existence in society. Further, the society does not simply accept her
quiefly, but rather swpports her fully fthrough the ritual and
celebration. €ssentially, the 7e/-/-0o is a precise event through which
cultfural walwes are fransmifted to enable her fo aftain self-
unoerstanding, self-discipline, self-integration, self-vitalization and
self-actualization. It is extremely important fo know that as a social
ceremony the Te/-/-o0 is to be celebrated once-ano-for-o//, for it is
believed that it has a perpetual significance throughout the enfire
lifespan. Most importantly is the fact that the girl accepts her
menstruation in a very positive way. Culturally speaking, it is
something expected with great enthusiosm by the young girls. It isan
ewent that conceptually and practically affirms ftheir imporfance In
society. It also serws as an affirmafion of their gender identity,
their teing wniquely different from males. In foct, it makes them
proud of fthemselwes for &e/ny gir/s, and there is no such megative
thing such as a ‘penis-ervy” according to the paychosexual theory by
freud. Hyothetically, I would argue that in the Kiribati society it is
more likely among many young boys fo hawe what 1 would describe as @
‘menstruation-eny” in place of Freud’s ‘penis-envy’.
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Obviously, menstruation is not something viewed as unclean, as
we may lean from most cultures: or something to be ashamed of; or
somefhing being undervalued or condemned. Insfead, it is culturally
accepted, respected, appreciated, enhanced and celebrated to aoffirm an
unquestioned right and role of a female In the society. Females are In
no way inferior to males in the Kiribati society, and the Te/-/-oo
ritual is an unquestioned evidence of this claim. Howewer, there are
still disodvantages and constraints to women in ofher aspects of the
culture which are mainfained fhrough the collaboration and support of
the new religion (19th century Christianity), and oléo the new political
and economic systems and 1deologies.

The celebration of the Te/-/-ao has been one of the few and
wry old rituals which has surviwd the unfavourable fransformation of
culture by Christianity. The early Western missionaries had been wery
successful in eliminating many of the important traditional practices
which they wrongly regarded as being unchristian. It took quite some
time for the christians in Kiribati fto fully accept and allow the
practice of the Tei-/-ao in the church. With few adaptations, the
ritual is now celebrafed in the church with a Christian meaning and
blessing. The Te/-/-ao s now seen as a celebration of thanksgiving to
the Lord for his care and profection wpon the girl from her time of
birth until her first onset of menstruation, and also a time of feasting
fo wish her God's continuing blessing. It is also maintained as an

event that affirms her full worth and social recognition, and adbow
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all, as an evidence of the family’'s support and lowe for her. Despite
the new changes in the liks and mentality of the young gereration,
the Tei-i-ooritual is still celebrated without detaching those posifive
notions of maribo, foronib’oi, foeibennoo, katoka bunna and mwianounou.
While the ritual remains the responsibility of the extended family, the
church s represented and fully participates throush the presence and
role of the minister who says praywers and words of counsel fo the girl
and her family during feasting. Moreover, there used to be a formal
session for f¢ maroro (open discussion) where guests usually oo fe we
-- giw out the flower, that is, the free giving and sharing of
fraditional knowleoge, wisdom and skills, an essential part which is
uncommon in other fraditional gatherings. The marorp session s
spontaneous, and /2 we is meant as a free long life gift to the girl
concermed and to all members of the family. Today, in addition to
those valudble traditional wisdom and skills, 7e¢ ue takes the form of
maferial gifts, such as morey and parcels of §oods.

The Guestion of Virginity
The question of virginity is one of the major problems that is
worth mentioning because it has mever been odoressed by the church
since Its beginning on the islands. This is due to the fact that all
"sex-talks” or isswes about human sexuality and other sex-related
matters are regarded as fradifional faboos.
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Buf what Is the fraditional teaching aobout wirginity?

dpparently, the Kiribati and Bandban?! cultures seriously consider
virginity a8 @ mark of holiness and Qlso a sign of faithfuiness on the
part of an umarried woman. The test of virginity auring the first
sexual intercourse affer the wedding has been fraditionally regarded
@s the main highlight of the whole ceremony. The failure of the bride
to such a test would lead to certain critical actions which vary from
island fo island. Usually, she would be ohased auay by the groom's
family. dccording to the B Source, the failure of virginity is a
disgrace to the bride’'s family. If this happens, the parents of the
bride would immediafely provide a substitute, usually a younger sister
or it could be another close relatiwe, to cower wp the failue and
alleviate their feeling of shame. The substitute should be a virgin.
The practice of fe anomwi (replacument) or bride-substitution is
applied when the bride fails fo be a virgin, and also in cases when the
wife died leaving behind the husband with the children. In the latter
case, there is also g practice of bridegroom-substitution. The reason
for suostitution in the case of a dead spouse is for the welfare of the
children, that is, to awid a step-mother who is not related to the

2l Tre original inhabitants of Bandba, also known s Ocean
island (who call themselwes Banabans to differentiate from I-Kiribati),
were removed to Rabi island in the Fiji growp affer World War II, in
1945 by the British Gowernment auring the early wars of phosphate-~
mining on their homeland. My knowledge of the Bandban culture comes
mainly from my grandfather (0. 1984, Rabi); my wife who is a Rabi-
Bandban; and also my own personal experiences gained Oring six years
of residence on the island (1974-1979), including seweral research visits
in 1984-5, and later in 1988-9.



chilgren. The practice of f¢ onomwi, in both Cases was common in the
past throughout the islands. Howewver, today /e anomw/, in the former
case only, has ceased fo be observed while in the latter case it is
sfill praoctised by both I-Kiribati and the Bandbans on Rabi island in
the FiJi Growp.

There are cases where the groom still takes his bride despife
fhe strong opposition and antagonism from his family. Howewer, if this
happens it would evenfually lead to total excommunioation from the
family. Excommunication from the family means a permarent and fotal
loss of all the rights to be the son. This is not easy for an I-
Kiribati or a Bandban because 0 lose your family and heritage is, in
fact, loosing everything == which is the total collapse or damage of
one's identity, self-worth and respect. In o communal society, the
sense of belnging is wery important becouse it determines your
identity and self-worth in relation to the rest of the community.

The Kiribati term Aikira n raro, which literally means the rest
of the age, is used of a woman who fails fo be a virgin, and who would
be left umarried for the rest of her life unless one is willing to
accept her. In a way, she is rafed as second class citizen among her
peers. The society calls her the Aikira n roro becouse of the foct
fhat she would be left unmarried while the rest of her peers are all
married. Some Kiribati women have chosen to stay single for the rest
of their lives, nof primarily because they wanfed fo be single, but
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eoause fhey are the very unfortunate Aikira n raro. The youn§
unmarried man who chooses to marry the Aikira n raro is |ooked upon by
the society as fekebudko (unforfunate, uniucky).

On the other hand, uhile they are also expected to be Moly and
faithful before and ouring marriage life, men by no means could be
tested for their true physical virginity. Howewer, rumours about their
xing unfaithful auring the period of engagement is valid and would
lead to a sudoen breddp. dIso during marriage rumours of the same
kind usually leads to divorce.

There has been an increasing numoer of e/qoement coses amons
fhe young people auring fhe last decade. This is the only way fo avoid
the formal fraditional marriage, especially the rest of virginity.
However, not all elopement cases take place simply for that reason. In
some cases elopement is @ cheaper way fo marriage. Traoditional
marriage, fthese days, Is increasingly very expensive, especially in
urban areas where AUSS,006-810,000 or more is required for the whole
ceremony. In ofher cases elopement ocours in order to awid the
fraditional arranged marriage which is still obserwed strongly on the
outer islands. On urban Tarawa today most marriages are not anmanged.
The young are encouraged to make their own free choices.

The sfrict rule of virginity can be very destructive and become
a curse not only to girls, but also fo their future grooms. It used to



be the cause of ofher related marital problems. dccording to my
surwey, the highest rafe of divorce cases comes from marriages where
the bride was not a virgin. difhoush the problem of divarce has been
well adoressed, and in many cases, the Church has been very effectiv
in bringing about Argiweness and recanci/iotion, wt the issue of

virginity remains unfouched.

This section shows examples of some still existing megative
elements of culture that really affect the lives of young people,
especially females. This, I believe, is one of the most dehumanizing
aspects of culture fthat should have been dbolished by the missionaries.
However, the failure on the part of the missionaries and the church
was dw fo fhe corresponding old social teaching about holiness. That
is to say, the law of virginity is strongly enforced with the coming of
Christionity and its fraditional feaching about it as a sign of
holiness. But what odoes the @ospel really mean by holiress and
faithfulress in relation fo virginity? It is timely that fhe Christian
Churches in Kiribati should re-examine their social teachings and e
able fo odoress all fthose dehumanizing aspects of fraditional customs
and culture in the light of the gospe/. dlthough there are positive
elements of culture that we need to incorporate into the ministry of
the church, we cannof overlook those megative elements that must be
challenged and removed altogether from the church and society. The
recent establishment of the Kiribati National Council of Churches
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(KNCC)22 is seen s a mouthpiece of true Christion theological and
moral propagation that should effect social, political, economic and
religious changes in the society.

The Practice of Te Tabuneo

One important element of mysticism in Kiribati is the art of fe
roouneo.  If we fry to explain what fe fobuneg is, we are immediately
confronted with the fact that within its genuine province, the word has
been used in more than one sense. Etymologically, the fobumea consists
of fabu meaning sacred or holy, which refers to the divine attribute of
the supreme §od; and also Meo meaning @ sound @s of a strong wind,
which is a oescription of the unseen fobu §od who is omnipotent,
omnipresent, and omniscient. In another sense, the fabuneo designates
what is described as the maroro ma anti (an open dialogue or communion
with the divine or ultimate reality). In this sense it is frequently
understood @s an act of tampering or invocating the ultimate or
supreme power. Thus the fobuneo originates and functions to link I-
Kiribati to the source of supreme power of Karawo (heaven) and Moo
(hell), Maiu (life) and Mare (Seath). I-Kiribati seek to encounter the
sacred both femporally and spatially by means of the fabunes, such os
in prayer and mediftation or any other form of ritual as practiced in

22 The KNCC officially began in 1998, and consisted of eight
representatives, out of which four members from the KPC and the other
four from the RC. Its first chairman was the KPC Moderator (1988-1996).
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ofher religions. decording fo the traditional healer the fabuneo
produces both a spiritual and existential reality. In its ritualistic
act, the fabuneo from stage to stage helps the healer to experience an
incarnafion of selflessness, virtue and wisdom. The practice of the
fabunea requires the renunciation of secular life and acoeptance of an
ascetic type of life, not only on the part of the /banga (traditional
priest), buf also on the parts of all participants involwed. The society
recognizes the religious potential of men and women who engase
fhemselwes in a good fabumea, that is, a fobumeg which produces
positive results in healing, and the general welfare of the person.

Indigenously, the practical purpose of the fabumea is to bring
liberation to the so called possessed, healing to the sick, wisdom to
fhe ignoranf, peace of mind to the froubled, strength to the wedk,
courage fo fhe downhearted, prosperity fo the poor, and life to the
oying. People engage fhemselwes in the fobuneo because they are in
cesperate need. By means of the fabunea they look for ultimate reality
beyond fthe scope of human capacity. In actuality, the fobuneg is an
original indigenous form of awarerwss of, and mutual communion with
fhe divine source of life. dnd in its actual practice, the /bongo does
not consider magical powers (or miracles) to be of primary importance.
The greatest miracle for the /bonge is to explicate the truth and to
make people recognize its importance. Af the wery heart of the
practice, the /bongo submits his fotal being to the divine guidance and

inspiration. The art of listening, concentration and meditation are of
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primary importance in the uwhole process. The end product of the
fobuneo should always have worthwhile and practical or empirical
implications in life, especially for the participants.

There is much to be explored in order to fully understand what
the robunea really means to I-Kiribati, and how important it is in
their religious and social life. (s a form of mysticism, the essence of
the fobumeo is very much aliw today, ewen in the religious and
devotional life of I-Kiribati Christions tooay. Uk cannof fail to
nofice certain similar as well as dissimilar elements between the
Christion and the indigenous religiosity and proctices from which ue
can anficipate further dialogue between the two so as to compliment
each other. In actuality, I-Kiribati frequently relapse into their old
beliefs because fhey find no marked differences but owplications. Or
fo some, Christianity is accepted on a very superficial level and not
given an adequate priority in their intellectual and empirical lives.
Perhaps this is why most troubled I-Kiribati are more prone to tumn to
the fabunea to alleviate their anxieties.

dithoush in foday's vocdoulary the fobueo has megative
connotations and condemned by fhe Church as a witcheraft, many I-
Kiribati cannot deny its positive contributions, and for this reason the
Church must be able to reconsider its definition and make a careful
re-gppraisal. G change of mentality from what has been imposed by
foreigners In the early 19th century is imperative. There is meed to



liberate our minds from those areas of cultures that had been for @
long time condemned and associated with the notion of guilt and sin.
To do Jjwstice to cultural values that hawe been condemned s
unChristion, the Church meeds to be sure fo identify their weaknesses
as well as their legitimate functions in the lives of the people and be
able to utilize them in the ministry. While there hawe been many
Christians excommunicated from the Church simply because fhey refurned
to old practices which were categorized os pagan, the Church seldom
takes Wp the responsibility to ressess fhem and reneaw ifs feaching
about them. The KPC as an autonomous Church should cease from itfs
traditional complionce with those old social feachings of fhe 19fh
century missionaries. The KPC should see ifs ministry more in ferms of
liberation from feelings of guilt and sin, rather than the imposition of
these megative feelings through ifs practice of excommunication from
the Church. It is unfortunate that people are often excommunicared
from the Church simply because of their fondness of important cultural
ways that are condemned without adequate explanation. There are many
positive cultural concepts which ae found fo be more inclusive and
liberating than what we learn from fraditional Christianity which was
entangled with foreign cultural values ond stondards.

Having described fe tabunea as ore of the positive senses of
indigenous religiosity, I would now tumn to another posifive concept -
the concept of illmess and suffering. It is through our understanding
of the cultural attitude towards illmess and suffering fhat ue are
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better able to make a proper diagnosis and provide appropriate help and
change in the person’s |ife.

Iliness, Suffering and the Notion of Salvation

I-Kiribati are monastic by character. The world Is viewed as @
fotality in which all things are interdependent. It is not an object to
be exploited or confrolled, or deweloped. The world must be accepted
os it is, because human beings camot change it.  Suffering is
Qccepred without profest.  Suffering, both physical and mental is
accepted as normal.  I-Kiribati held that illness and suffering of any
kind are parts of creation, and should be accepted as part of our true
humanity such as life and death. @ common traditional saying 7/ febo
te Malu oo te Mate"” ("Death and Life are equally the same"), shows
that for I-Kiribati the realities of life and death are both valuwed and
accepted as infegral parts of a complete human teing. Thus, good
health or illness and suffering are perceived positively as kanoan fe
maiu (contents of life). dccording to I-Kiribati, we should liwe and
should die in order to be fully human. In short, life and death are
not enemies but rather absolute gifts o humanity. This perspective is
also supported by another common fradition from the NK Source,
particularly from the island of Mandkei which aftempts to explain why
human beings suffer. The fradition of the @b/ ma/ karowo (basket from
heaven) bestowed wpon the peoples of the earth during the time of the
karikib'al (creation) wos the people’'s answer fo this primordial
question. It was said fhat the contents of the @/ mai karowo included
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all things from blessings of all kinds to suffering of all kinds, ¢.§.
the gift of life, good health, wisdom, knowledge and skills, and also
illness, suffering, disasters and the gift of death. Human beings are

recipients of all this.

dssociated with the realities of illness and suffering, and life
and death, there is also a strong sense of the present world, not only
as corrupt and helpless, but also femporary. I-Kiribati have their own
eschatological hope of a perfect and permanent [and of paradise called
oan Nakoa (the land of NaKaa), which is aftainable by all I-Kiribati
affer death.  This eschatological belief of a paradise makes no
discrimination among people in fthe sense of the Christian doctrine of
pregestination (in its simple sense), where God has efernally chosen
those whom he intends to save, or that salvation is dwe entirely to the
eternal decree of God. There is also no idea of purgatory, a doctring
held by the Roman Catholic Church, where the souls of the dead are
held for purification purposes before entering heaven, a process fthaf
can be aiced by the prawrs, almsgiving, indulgences, fasting,
socrifices, and ofher works of piety by the faithful on €arth. The
indigenous eschatology is seen os a reality, both of the present and
the future. It is interesting to note that the notion of salvation is
gererally perceived by I-Kiribati more in terms of "acceptance” into
& Moo - the land of paradise, which involwes the reward of
"happiress" fto the faithful omes and the reward of “sadess” fo the
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unjust.22  There is no such fearful picture of the fire of hell where
all the wicked should suffer forever. @lthoush the trawl to dbon

NaKoo involwes some procedures on the part of the oead,?d all I-
Kiribati are entitled to enter that paradise. Howewer, the so called
unjst souls, the aged, and disdbled also have their &of/ in the
maneoba of NaKoa, although their participation in the activities of the
maneaba takes second place to the faithful and young souls. It was
believed that to die young is a privilege for reasons of the kanamaki
(disposed fo action, prompf), and the ewendko (active and energetic),
because only those who were konamaki and ewendko would fully enjoy
the dancing and feasting activities of the maneaba of NaKaa.

When Christianity first came to the islands it introduced a new
awareness of salvation which was associated with the eternal blessing
of heaven and the eternal punishment of Ae//.  This was one strong
factor why fhere were mass conversions to the Christian faith in the
first place becouse the call to salvation is wrapped W with o wamning
of the threat and punishment of hell, rather than the §ood rews of
God’s unconditional low for both the living and the dead. Iliness and

B The "ungust" are those who violated the gift of life by
mardering ofhers and by commifting suicioe. dccording to the NK
Source, there were a number of Cases where the souls of the dying
travelled to the Land of NaKoa and obserwed that so called “unjust"
looked wery unhappy: and those who commifted suicioe still have ropes
around ftheir necks, but no eternal painful punishment whatsoever.
dithough they have their bot/ in the maneobo they did not fully
participate in the singing and dancing activities.

24 mR. Rimon, Christ and the Tanoa, 1bid., 99-165.
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suffering were then seen in Q new perspective, often associated with
the notion of imperfection and guilt. Through the powerful and
persuasive feachings of the missionaries, the indigenous people began
fo learn that their gods were inferior and imperfect, and that their
perpetual relafionship with their gods would not bring fhem any §ood,
but rather imperfection, guilt or sin, illness and suffering.

Evidently, the inifial establishment of Christianity in Kiribati
is characterized by more confrontations and condemnation than
regotiations and explanations between the indigenous belief patterns
and the Ukestern form of the Christion faith. ds a result, the
indigenous belief pafterns and religious concepts were seen as
imperfect and condemned as theologically wrong according fo what was
taken to be the Christian norm at @ time. Those who returned fo old
cultural practices are reluctant to aftend church services simply
because fhey hawe feelings of imperfection and guilt, and as a result,
from time fo fime they offen perceive their illness and suffering in
terms of punishment from God. The Christian Good News must always be
a liberating story where forgiveress and reconciliation flourishes.
Loyalty to sound culfural values and proctices should not be associated
with the icea of sin, illness and punishment. The gospe! values should
find fheir oeepest meaning and expression in the cultural valwes and
practices of the people. The confext of the gospel must always be the
culture where fhe Church exists. from the perspective of the Kiribati

culture, illmess and suffering a8 well as life and death are the main
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features of humanity, and are accepted as absolute gifts rather than
cuses.  The fraditional concept of salvation is inclusive not
discriminative for it emoraces all of mankind - all I-Kiribati are
welcome fo the paradise maneabo of NaKoa, even the so called "unjust”
have ftheir bofi reserved. The icka of eternal punishment, as
fraditional Christianity preaches is not compatible with the indigenous
concept of the paradise maneobo of NakKaa where all are accepted,
included and embraced. How can the fwo views be reconciled without
deviating from the cenftral feachings of Christianity? Is it possible
fo include the indigenous theological concept of "Salvation for dll® os
part of the central feaching of modern Christianity? In this study
CET attempts to dig info fhe wealth of culture with the view to making
comparative analyses with the Christion Gospel and affirming their
empirical significance fo I-Kiribati Christians.

In light of what has been discussed in this chapter, we are
Quite clear dbout fthe tremendous importance of the Kiribati religio-
cultural valwes and practices and perhaps the evils entangled within
them that call for more thoroush and more extended, persistent
Christian attention. dithough the Europeans are being condemmed for
political and cultural imperialisms, It must be realized that
Christianity is a faith operating in any and all states and cultures and
identical with none. It can and ooes bring forth good fruits, but it
should and must stand in prophetic challenge to much of the life in any
society.  Howewer, In the Christion Gospel itself, and in its



transmission from culture to culture, we find cultural biases that need
to be identified and reinterpreted in view of the receiving culture in
order for that Gospel to really reach home, and bring fulfiliment. dnd
this is precisely one of the major concerns of CET.

Women, like men, are to be accepted equally into the church.
The social differences of gender roles should not be taken as grounds
to exclude women from the ministry of the church. The church must be
the meeting point where such differences are reconciled and integrated
to form an inclusive but outward mission of the Church. The ability to
work s individuals and a8 a growp in the Church should be encouraged
and given more emphasis abowe the distinctions or divisions people have
on fthe basis of age, sex, colour, culture and religion. The social
teachings of culture and the Church are far from perfect, therefore,
constant study and evaluation of their pitfalls is imperative.

In most Pacific islands women are denied much freedom of
expression and self development of talents because of traditional and
Western cultural resfrictions. €ven in most churches their role in the
ministry is always seen af the background. Ower and against the
gospel, cultural taboos have exerted themselwes. €ven the traditional
teachings of conservative churches have used the Bible as a tool to
keep women ouf of the ministry. The cultures of the Bible are eing
confused with the gospe/ itself. It is therefore imperative for the
churches in Kiribati and in the Pacific, not to be ignorant or
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insensitive to all this, but rather to be more open minded to utilize
new hermenedtical approaches and accept an unbiased re-reading of the
Bible. It is the crucial task of all theological colleses in the Pacific
fo provide an exact study of the Bible and a better knowledse of the
history of Christian thoughts and fraditions.

at the same time, the emergence of ogpitalism is associated
with the infroduction of new socio-economic structures of domination
ad exploitation.  In the name of ocewe/gomenf, social classes are
gradually being established and the gap between men and women is now
beginning fo emerge. Unfortunately, all these are supported by the
colldboration or silence of countless indigenous people. It s
extremely important that the KPC and other Christian Churches should
make a serious study of the sifuation and work together towards new
social fransformafions. While in cultural matters all I-Kiribati can
work together despite their differences, fhere is no reason uwhy the
churches cannot come together likewise. The collective efforts of the
churches invested in the KNCC should be given full implications.

From the middle of fthe nimeteenth century, Protestant and
Roman Catholic missions with great seriousmess and increasing numbers
and well stratified structures sought to build the frue resemblance of
fhe Ukstern "male Church”.  The women's life and freedom were
orastically undercut. €cclesial offices were filled only by men. There
were nO ordained women ministers and deaconesses in most churches in
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the region. Theological education and the ministry of the churches
had been male-oriented. For instance, in ifs early beginnings in
Kiribati, the first theological college run by the LMS recruited both
men and women, but women were frained primarily to become the wives
of the graduates. It was reported that many single young men camnot
be appointed to the ministry after graduation simply because they were
single. They should be married men first in order to Jjoin the ministry.
It was also reported that male students should find their brides from
within the college. This practice came to be the norm of the time, and
although change has been initiated, in retrospect most single ministers
foday are received by the village or parish people with certain
preconditions. In some cases, single ministers are forced to mamry
their brides provided by the village in order to settle down as full
time parish ministers. Ffemale ministers are giwen more freedom to
marry or nof fo marry, and if married their husband must be a
committed Christian.

However, in 1968 when the LMS withdrew from the islands and
handed ower fhe leadership of the church to the local people, new
changes sfarted to emerge. The early 1978s was a mew turning point in
the history of the KPC. The first three General dssembly Meetings of
the Church (1968, 1978 and 1972), pressed vigorously for reform of
ecclesial sfructures and fhe ministry of fthe Church. For the first
fime, young women are recruifed, nof primarily to be prepared as wives
of minisfers as they used to be in the past, but as full time students
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in their own rights, like men. ds a result, there has been an
increasing number of young ordained women now serving as full time
ministers throughout the islands in the Republic. More and more young
women students are given equal opportunity like male students to
undertake higher theological studies owerseas.  Women are also
accepted as full members of the Gemeral dssembly which is the
governing body of the KPC. During the past three ywears there have
been fwo local women ministers appointed as full time lecturers at the
TTRC, the only center for theological training in the Republic, which
also serwes fhe meighbouring Microresian churches.  More female
members of the TThC Faculty of Theology should be encouraged in the

future.

The AReita n dine ni Kiritian (ROK - Fellowship of Christian
Women dssociation) is the oldest, and has been one of the largest and
active association in the Kiribati society. It is throush the ROK that
women's participation and contribution to the KPC is clearly seen. The
RIK funded the conmstructions of the KPC Head Office at dntebuka and
Ms Pateman’s House (Girls Dormitory), af the TThC. Beside many other
projects, the ROK has an amwal kareo (offering) of morey to help
fowards the financial ruming of the KPC. The ROK is well established
with @ newly built Head Office: a centre for local handcrafts; and a
small motel. The RAK also has good working relations with other
Women's  dssociations, such as Te Itoiningaina (RC  Women’s
gssociafion), and the AMAK (Gowernment’s Women's dssociation). The
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Secretary of the RAK is also a full member (and the only female
memoer) of the (KNCC). The RIK is also a full member of the Pacific
Women's dssociation of the Pacific Council of Churches (PCC), based in
Papeete, Tahiti in French Polywesia.

dlso in fthe history of the Republic’s duti ni Maungartabu (House
of dssemoly), there hawe been a number of KPC women involwed in
poiifics. It is my hope that in the near future the KPC would be able
fo appoint a female Moderator, or the government to appoint a female
President! dccording to my surwey, KPC is now leading in the Pacific
in areas relafed fo the emancipation of women in the ministry of the
Church.

The full inclusion of I-Kiribati women into the ministry as
marked by the ordination of women in the KPC is the first and historic
step in the history of Christianity in Kiribati and the Pacific region.
Remarkably, fhis change began immediately after the witharawal of the
LMS from its ministerial control in the year 1968.

While much has been changed os the result of the constant
orives of modernism, there are still positive elements of culture that
can only suviw with great difficulty and should be given special
affention.  CET is infterested in consolidating those aspects that
promote leaming, caring, freedom and growth of the whole person.
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There Is more to be examined In culture and In the traditions
of the Church that go beyond the size of this paper. Howewer, in this
study I hawe fried to bring fogether what I regard os important in our
understanding of the Kiribati indigenous world-view, the riftuals and
different forms of mysticism, and also influential concepts that form @
fundamental aspect of an I-Kiriboti Katei today, including some
significant political, economic and religious changes that have been
brought about by €uropeans, especially the British missionaries and
colonists in the 19th century.

Imperatively, it is timely that our theological trend in Kiribati
and fhe Pacific today should be focussed on the study of the
inferrelations and dialogue of the Indigenous Cultures, the Human
Sciences and the Gospel. The call, therefore, is for a shift in our
theological interest from its being wery Western oriented to its
becoming truly J-Kiriboti or Pacificness.

There is much that we need to explore, re-examine and dewelop
from within our own cultural context as well as to offer to the wider
world. The inferest of CET is not focused exclusively in a search for
a theological faronib’ai, but also In an open dialogue with the human
sciences, and @ constant search for relevance and new changes that
foster dewelopment, growth and freedom in our theological activity.




CHOPTER FIVE
The Integration: Implications and Conclusion

In the previous chapters the initial formation of CPE in the
U.S.d. and CET in Kiribati have been discussed and some cultural and
theological aspects hawe been identified. In this chopter, the
implications of the research are laid down and more proposals are madk
fo melp facilitate the effective operation of the erwisaged program of
CET in Kiribati.

Implications of the Findings

Since most CPE clusters in fthe U.S. are not Church-based
programs, fthere is always the risk that CPE will lose fouch with the
original mission of the Church -- Marturio (Witress), Koinonio
(Fellowship) and Didknia (Service).  Placing greater emphasis on
oidknio, it has lost touch with the other two. The danger is that CPE
might become a new denomination among the ofher Church denominations
in the U.S. Corwinced of the importance of clinical theolagy and
enpirical theolagy CPE unfortunately does not haw any particular
theology as the foundation of its mowement. Influenced by the
language of behavioural science, the traditional theological concept of
sin and solvation was interpreted in fterms of modern social sciences
rather than fhrough the eye of Ao/th  Emphasis was placed more and
more on social services a8 inferpreted by social sciences, with the
result being that their ministry fo and understanding of human
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suffering was no different in character from that of the agnostics.
The conclusion can be drawn from these data that CPE program is not
necessari |y a Christian-based program.

dithough CPE has prowed to be a valid model of pastoral
educafion, as an dmerican product ifs own basic goals, methods,
principles, walws and emphases haw been prowd to work more
effectively within the context of a highly individualistic society, its
direct owplication or application info a highly communal society like
Kiribati may not be wery appropriate. Realistically, the educational
and cultural context of Kiribati tooay is different from that of
america, as well as other developed countries where CPE is used. This
is why CET is formulated as an alternative approach of teaching,
education and counselling in a society which is less individualistic and
more communal, less liberal and more conservative, =- a society where
people take religion seriously as the main highlight almost everyday in
the maneaba, in every home, and even at work places.

CET as an Infegrative enterprise must adapt its entire program
fo the conditions and situation of Kiribati. Through this integration
and adoptation CET would provice a new method of theological
educafion where learning and doing theology will emerge from the
cuitural orientation of the students and find its development In
lectures, research and workshops, and throush empirical involvement
with fhe firsthand documents. In ifts educational program CET
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infegrates both culfural owareness and experiences with the relevant
contributions of theology and psychology, as well as the other human
sClences (sociology, anthropology, biology etc), and growp dynamics
into a ministry of teaching and healing. Like CPE, CET will assist
ministers, theological students and |ay persons to be better equipped
caregivers.  In practice, it will be a Christian-based program with
certain ftheological assumptions. dn essential question is, Does o
hae to be theolagically liberal in arder to benefit the most from this
program? Or, If CET is a Churah-based program, ooes it mean that it
mxt be theolagicolly conservetive? In this research it is strongly
asserfed that the Church s called to a non-traditional ministry and
wifress. The fraditional witress is obsolete. There is no more
ackquate way for the Church to express and demonstrate a solidarity
with Christ in tooay's Kiribati society than to express and demonstrate
a soligarity with people who strugsle for healing, peace, Justice and
freedom. The question for the Kiribati Church is not only dho Christ
/s, but Uhere is Christ? The TTRC has been long preocowied its
fheological curriculum with courses that totally emphasize the notion
of "Who Is Christ". It is intrinsic and worthuhile to engase students
In an intellectual theological search in books and lectures as part of
freir fraining, but it is far more necessary and relevant to engage
sfudents in an empirical theological involvement with people, especially
people who are desperately seeking “Where Jesus is" in their pains and
crises. Therefore, what CET proposes or ensures is @ change to a more
balanced emphases in the theological curriculum where the thrusts of
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the theolagical intrinsic and warthubileness and the theolagicol
necessity and relevancy are equally fostered in the training of future
ministers. When this change Is achieved, then the Church would be
free from its traditional style of ministry, to align itself with the
poor, the sick, the oppressed and the marginalized (Matt. %5: 35-46).

Trese findings clearly underscore the meed for some kind of
theological foundation so that CET program will not lose touch with
the mission of the Church. Furthermore, CET has the responsibility of
providing a basic fraining within the church, which will enable pastors
and theological students to utilize the contributions of the human
sciences and theology in their ministry of caring.

Theological Basis of CET

In order that CET will nof lose fouch with the ministry of the
Church, It Is wery important that this study attempts to find a
theological foundation. Basically, as a theological program, CET
cannof be defached from the ministry of the Church because in its
original purpose it is desigred to be an extension of the the Christian
ministry. This means that Christian ministry and the Church cannot be
dichotomized, because fhey are ome. Christian ministry is the action
and fthe Church is the context. To formulate a foundational theology
of Christian ministry won which CET is based, one has to start with
fhe Church == to be more specific, the actual image or images of the
Church as acquired or manifested in the New Testament.
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The life and work of the Church is the continuation of Christ’s
ministry. Thus, the ministry of the Church con be defined in terms of
Jesus' work -- his feaching and his acts. To know the origin of
Christian ministry, one needs to retun to the intention and action of
Jesus -- the focus of Jesus’ ministry in his life, death and
resurrection. This sefs men and women free and reconciles them to God
and to one anofher.  So, If the Church is the continuation of the
incamation, the ministry of the Church should be the incarmnation of
Jesus' ministry.

The unigqueness of Jesus' ministry is marked by his lowliness and
humbleress -- “one who serves” (Luke 22: 27). Many passages in the
Bible show that the idea of a suffering servant is pivotal in Jesus'
ministry. To save humanity, he humbled himself, taking the form of a
servant and becoming obedient unfo death, ewen death on the cross
(Phil. 2: 7, 8).

The Church meeds to reconsider its method used in Christian
ministry. In Kiribati, the image of the Chuch as the suffering
servanf is the most appropriate for Christian ministry.  When Jesus
came fo the world he was the man for others. In like manmer the
Church is the Church only when it reaches out fo others, to those in
fhe ordinary secular human life, not dominafing, but helping and
serving them. In the suffering servant Church, the Church is not only
for those who are in the Church, but it is also for those who do not



even have faith. It must relate to people irrespective of their race,
culture, creed, social posifion, or prestige.

The motivation of Christian ministry, especially in the image of
the Church as the suffering servant, is the low of God. God calls his
people to care and af the same time to love those in the world. This
love 18 no mere sentimental affection, but a positive force for Justice,
righteousness, freedom and peace.

This new commanoment by Christ becomes “good nmeuws" for the
world, because the Church cannot tolerate any longer seeing people,
the creation of God, left unattended, dying on the streets, without
doing anything (Luke 18: 33, 34).

ds a suffering servant, the Church consists of people who are
called to witress in obedience to the Great Commission (Matt. 28: 19,
2). The Church 0s witressing people must forewer be looking outward
rather than inward. In the first place, the Church is responsible for
fhe message of redemption -- Christ offers forgiveness of sin, Inwites
people fo repentance and delivers them from the destruction. In Christ
people find the source of hope and a new life (2.Corinthians. 5:17).

However, Christian ministry is not simply bringing the people to
conwersion. It is not enough that the people should hear the gospel
prociaimed only. They ned aiso to experience the gospel, which gives
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them peace, healing, reconciliation and liberation. In light of this
theological foundation, CET will be able to serwe more effectively, and
provide a wholistic Christian ministry in the Church and the society at
large. With a proper perspective on this theological foundation, CET
in its program cannot detach itself from the very purpose of the Church
== /nand far the world.

Religious Resources

The use of religious resources is most essenfial in the context
of caring and counselling in Kiribati. Howewer, the use of religious
resources should have a definite aim.  For example, the use of
scriptural resources should be specifically related to a person’s need.
The parable of the sower in Mark 4:3-8 provides a description about
the use of Scripture to meet human needs and conditions. The parable
implies the importance of the knowledge of the condition of the soil.
Not ewvery soil can grow the seed, buf only the soil which has been
plowed and prepared can grow seed and bear fruit. This means that the
use of religious resources, particularly the reference to the Scripture,
has to be preceded by frue understanding of the problem. The
knowledge of the person’s background, culture, and the need of the
situation may help a pastoral counsellor to use religious resources in
an oppropriate and effective way. Howard Clinebel!l commented: "Use
religious words and resources only affer one has some awareness of
parson’s problems and their background, their feelings and attitudes
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regarding religion.'!  This emphasizes the importance of diagnosis.
CET will utilize the relevant contributions of psychology fo train
sfudents in analyzing human sifuafions and in applying biblical
experiences to ministry. It also providks an opportunity for the
sfudents to become familiar with the useful biblical passases and use
them in practice.

There 18 QIS0 an increasing awareness on the part of many in
the secular disciplines of the value of religious resources. Carl Jung,
for example, once said, "dmong my patients in the second half of life -
- that is to say, owr thirty-fiw == there has not been one whose
prodlem in the last resort was not that of finding a religious outlook

on life."2 In the context of pastoral care and counselling, especially
in Kiribati, it is absurd if the pastor does not utilize religious
resources. This does not mean that spiritual factors are the only or
fhe primary cause of mental or physical illness. However, in pastoral

care, the spirifual dimension should hawe Its proper place in the

helping process.3

| Howard J. Clinebell, Bosic Types of Postargl Care oo
Counselling: Resources far the minisiry of Healing and Growth, revised
¢d. (Nashwille: dbingdon, 1984), 122.

2 Carl Jung, Modkrn Man in Search of o Soul, (1939, reprint,
New York: Hartcourt Brace, 1901), 204.

3 Daid J. Hesselgrawe, Counselling Cross-Culturolly: dn
Infroaction to Theary and Proctice for Christians, (Grand Rapids:
Baker, 1984), 272.



In Kiribati tooay, where most of the young population’s point of
view has been influenced by Western educational systems and scientific
investigations in almost all areas of life, one may assume fhere is @
possibility that some of fthe populations would view spirifual
phenomenon in terms of the pathological. They perhaps no longer
believe that there is such a thing os "supernatural interwention” in the
life of a human being. Like the rational materialist and existentialist
they also beliewe that there is no supernatural agency which can bredk

info the autonomous physical world ruled by natural lowd The result
is that they have a strong bics against spiritual healing. In the
Western society the nafuralist and the existentialist believe that the
wry existence of demon possession, for Instance, is socially dependent.
However, this notion in recent wars is no longer frue. Inferest in
occultism, spiritism and satanic worship has resurfaced in Ukstern

society. These issues haw become crucial areas of pastoral care.

Gererally speaking, the majority of the people in Kiribati still
believe in the existence of supernatural intervention in the life of a
humon being.  The people are presented with the question of how fo
eal with [f. How does one understand fhe phenomenon of fthe

supernatural ?

4 morton T. Kelsey, Payoholagy, Medicine and Christian Healing,
revised ¢d. (Son Francisco: Harper & Row, 1988), 7.
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The CET in ifts initial and future dewelopment will assist
students to be aware of the reality and seriousress of demonic
influences on the people of Kiribati. Aar the same fime the program
will provide training for the students to be more alert fo social
reality, which will basically enable them to understand and empathize
with the needs of the people.

Identifying cases from the field, students will exercise their
skills to differentiate betuween what is pathological and demon
possession, while also recognizing the role of pastoral counselling in

fhese encounters.

dction and Reflection

4 systemafic way fo achieve the objectives of CET is by means
of Infelligent action and reflection. By action, is meant direct
inferaction between students and clients (patients in a hospital or
homes, prisoners in @ Jail, or other people who are in crisis), students
and staff of the medical or correctional institution, group peers and
also students and their supervisors. It involws active conversation
and questioning, listening and responding, writing of werbatim reports,
and the analyfical interprefafion of the encounter. In reflection, the
fotal sum of the student’s personal experiences are seriously
reconsidered, or reflected upon. Reflection requires serious
considerafion of or meditation upon the past knowledse or experience
acquired from the encounfer. Reflection is important because it



increases sel f-owareness, wisdom and new insights. During reflection
students are given the opportunity fo relate their own experiences with
their personal life and ministry. Through action we are confronted by
persons in crisis, and throush reflection of our experiences we fhen
come fto terms with the living knowledge of our own bondage,
weakresses, temporalness, a8 well as our strengths, giffs, and hope.
action and reflection are helpful in building one’s courage fo claim
one’s UNiquencss.

Sharing of experiences and self-reflections in a well-organized
and caring &rowp seminar is also an important excercise. It enables
students to be horest with their own feelings, their struggles, and
their differences, and yet still feel accepted. It helps one fo know
that it is all right to be different. The atmosphere of a caring growp
and the aftitudes of ifs members are fthe defermining factors, which
makes one feel accepted and appreciated even though one is different.
Self-reflection is not @ goal but a means. It is a means of moniforing
one's own learning, dewelopment and growth in interpersonal relations.
In this exercise, self-reflection and definife concrete action should
lead the individual to more effective learmning and living.

Treoretically, writing from a culture which stresses “teing"
ower "going" ... the irwitafion to self-reflection, or the sharing and
writing of experiences may have some difficulty. Basically, it is
difficult in o communal sociefy, when affiliation is sfressed, fo share
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personal and individual achievement with somebody else without being
thought of as egotistical or individualistic.  dn individual's
achievement is not highly considered as important unless it confributes
something good to the total growp. In the communal society, people
hawe fo awoid individual competition, because compefition in itself
strengthens individualism and individualism disturbs the balance of
equl [ Torium.

It is hard to sit and write or talk about one’s own achiewement
or growth without being overshadowed by ome’s oun  culture.
dchievement or growth is not something for sharing, but It is
something fo be prowed in action or in life. It is not the
responsibility of the individual to state ome’s own achievement or
growfh, but the responsibility of “ofhers”, (or the growp or
teacher/supervisor in the context of education), who have seen it
happen in @ person’s life, because the individual is wedk without the
leader or the growp support. In the group seminar, an indivioual is
depencdknt upon one's growp or leader in order to claim ome's
achlevement and growth.

In Kiribati you may be bashful and anxious about sharing your
own achiewvement because once you have said if, you have the obligation
fo fulfill it in life. You must be able to behave according to what you
hawe claimed to be, ofherwise people would brand you a liar. Because
it is angsobuako (inappropriate) and kamamo (shameful), one has to avoid



Howewer, self-reflection s very crucial because It leads
students o self-owareness, an exercise which is very important in the
educational objective of CET. The implication of the data is that CET
should include the activity of self-reflection adapted to fhe local
culture and implemented so as to focus on the meaning of an Individual

in @ communal society.

Doing-Being Dilemma
The problem of the “doing-being” dilemma could be effectively
reconciled if their cultural validity are fully explored and understood
in their respective confext, and also fheir legitimate roles are
systematically odapted or stipulated to suit the meed in fhe confext
where they are applied.

I-Kiribati culfure stresses "teing” rather than "doing” in
relation to activity. The orientation is fowards passive, experiential
and contemplative patterns which is in confrast fo Uestern values. I-
Kiribati believe that life is only temporary. Material wealth is not
prized because when one dies maferial wealth is meaningless. Thaf is
why I-Kiribati place a greater emphasis on spirituality, religion and
philosophy. For I-Kiribafi, "oeing" Is ¢ssentially important for

existence.
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In the moneobo existence, all people are one and the same;
mutuality is exercised and there is no individuality. This is the time
when growp solidarity and folerance are fully realized. Individual
differences are still tolerated as long as they do not distud the
peace of the growp 0s o whole. Community needs always surpass the
individual ones. However, since people wary in their ability to camry
out fthe spiritual disciplines, it is possible fo perceive individuals
according fo their spiritual abilities and other achiewements. Thus, we
hawe the indigenous /bongo (priest); the spokesmen of the maneabo -
win fe maneabo: and so forth.

In the society where the culture stresses the ideas of growp
solidarity, communal consensus, neither-nor positions on differences,
mutuality and the barae/ and karinerine relationships, the decision-
making process is defermined by the situation and the ethic of fit ==
angaroo).

ds far as possible I-Kiribati must not show their greed for
individual achiewement and compefition, because personal achievements
and competition strengthen individuality and consequently disturd the
harmony of the community -- maneabo existence. Place of birth, family
background, heritage, fraditional roles and statuses are seen as more
imporfant than personal achievement. Houwever, when one is ascritbed to
a cerfain status or role, he/she must behawe |ike as expected and obey

certain moral norms.
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However, the dmerican culture sfresses doing over being, and as
such the individual is far more important than the community.
Separaterwss Is enforced as the result of folerance, Individual freedom
for competition and strife for personal achievements and growth. The
survival and existence of an individual is a matter of personal choice
and efforf, and as such fhere is always @ winmer and a looser. The
harmony and equilibrium of the community is replaced by the conflict
befween individuals. The sense of estrangement from one another is @
common disease. If the community is fo be served, it is done in and
according to the sole will, rights and freedom of the individual. The
identity of fthe individual cannof be swallouwed by fhe community. The
community odnowledges social differences and encourages  those
differences fo be deweloped. While the communal society like Kiribati
is characterized by the "We" identity, the indivicualistic culture like
america is characterized by the "I" identity.

While the differences are so obvious betueen the Kiribafi and
the damericon cultures, the CET is interested in reconciling the
Oilemma by means of integration. This integrative approach is based on
the assumption that no culture is absolute. Therefore, a synthetical
learning and application of sound aspects from the fwo cultures is
encourased. Doing and being are both important entities and each
should be given proper treatment in the life of the individual and the
communifty. While doing is aimed at the action of growth, being is
aimed af the presence of others and their well-being, and both are to
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be seen in their proctical actuality in both worlds, that of the
individual and fthat of the community. While doing is centered on the
"self", being Is on the “other” and the two modes of self awareress are
both intrinsic and necessary, and each should be given equal attention
in order that growth and well-being become intellectually and
empirically fulfilled in individuals and in groups in a wariety of social
settings.

Conservative-Liberal Dichotomy
The problem of the “conservative-liberal" dichotomy should be
reconciled by coming into a common understanding that evangelism and
pastoral care are inseparable tasks of the church. They cannot be seen
as merely an effort of evangelization on the one pole, and a social
swpport on fthe other pole. Rather, they must be understood s
comprerensive and uholistic tasks which cover all aspects of human

existence.

The conservative~liberal problem is seen to be a perenial one.
The conservative believe that the most important mission of the church
is evangelism, whereas the liberals beliewe it is @ pastoral ministry.
However, T.W. Mason as quoted by C.W. Brister, was right when he said
that "each congregation has a dual role to perform in the world --
ewangelistic and pastoral."  Both are inseparable, "for they are two

aspects of a single 11fe."s
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Tooay, it is not enoush for J-Kiribati, as well as the rest of
the world to hear the gospel of peace only: they must see also the
gospel actually making peace. In a culture where the concept of unity
is dominant, the solution abowe is most likely == unity In diversity.

d Proposed Structural dnolysis

CET wrges the meed for a structural analysis of the Kiribati
sociefy. This will be made throush ifs theological education program
that will help I-Kiribati moving towards @ better society. Structural
analysis is an aspect of social science which reweals most causes of
social problems, and is essenfial in facilitating social reform and
change. The Church (leaders and members) should seriously make aQ
fhorough study of the society to identify the weddwsses, to reweal the
actual sifuation and the sewerity of the problems, and to ceal with
root causes effectively. Obviously, structural analysis is a crucially
imporfanf process in raising the social awareress of the people in
regards fo fthe unjust social sfructures and relationships within the
entire society. It should begin af the lewel of the people within their
oun experience and ftheir own level of understanding. It is the
obligation of the people. No one can do their analysis for them. This
ensures the collective initiative and participation of the people in the
direct dewelopment process to change their conditions. Undoubtedly,
lack of understanding of the social stratification and structures, and

S CW. Brister, Pastaral Care in the Church (New York: Harper &
Row, 1964), 87.
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also the positive and regative forces that operate on the people that
are oppressed leads a dewelopment effort directly fto failure.
Development with soclal Justice can take place only when we are Clear
where injustice takes ploce. Structural analysis involwes a dynamic
process where the awarerwss of the people is articulated and acted
upon in the confext of their active programs.

For CET, the @oal of structural amalysis is to reweal the
character of the system of the society, fo uncover a system of bondage
in order to fransform the power structure that creates the bondage
into a process of liberation. It should /gentify for the people who is
the oppressor and the victim. It should endble people to recognize the
need for change == the formation of @ new humanity.

The process of structural analysis must always start with the
people: with their local situation - family -- the village -- the place
of work -- the Church, efc; where the people live, work or meet. The
people will be encouraged fo reflect on their reality in order to
understand it well. They must undertake the analysis fhemselwes. It s
anticipated that in the articulation of fheir own experience fhey
should be able to reweal fhe effects of the culture and sysfem within
which they live. Structural analysis in this context would endble the
people fto owrcome the social limitations (fatalism, superstitious
practices, apathy, helplessress, efc), and fo begin to mowe towards
effecting changes.
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Pastors should fake up the role of motivator or enabler and work
fogefher with the people in a mutual learning process. They must be
@le to assimilafe the experience of the people and the many-sided
knowledse of the resource persons -- those who are committed to the
cause of the people. They should provide people with technical aspects
of doing social and structural analysis. The structural analysis must
¢ an on-going process with the people. It cannot be rushed and
finished with. It must be brought to bear on every aspect of program

exXperience, @s a continuing exercise of the people.

People often blame fate or lack of ability and understanding for
their condition. Usually they beliewe without question that their
social positions and roles confribute to the smooth working of the
society. Consequently, they help fo perpetuate unjust systems under
which fthey suffer.

With structural analysis, CET would be able to set its social

goals more clearly. This includes:

(n Opfing for fthe weakest of the weak and the poorest of
the poor =-- those members of the society in a variety of settings
(village, work force, schools and ewen the churches) uwho are suffering,
Oppressed, deprived, depressed and exploited; and to effect a shift
from a dewelopment or project approach fO Q people’s movement
approach, in which fthe community becomes the maoster of its own
aestiny, plamning, okciding wpon and implementing its activities. Let



the peaple urite the agendco should be the norm.

) Identifying the oppressor and fhe oppressed: fhe winner
and fthe looser; and also the root couses of oppression and

exploitation.

(3)  Describing social strafification throush cultural
analysis and deepening the social investigation process. dn analysis
dore at the people’s level explains their universe. Their suffering,
sSuppressions, and oppression come info proper perspective only when
placed within a framework where experience becomes meaningful.

(4 Encouraging clear and long-term objectives fo establish
a Just and egalitarion human community without exploitation and
oppression; helping formulate appropriate strategy and tactics to
overcome oppression in Q@ collective manner, in which people as Q

communi fy work together using combined efforts.

(5  Providing on owerall perspective for development work in
the light of which its intrinsic worth and effectiveness can be judsed.

(©) Icentifying available resources in the community and the
ned if any for outside assistance.

(M Understanding the meed for self-reliance and solidarity
with other oppressed people.  The cultural valws of the marido,
toronibai, buobudki, mauc nako efc, are crucially important fo be
actual ly put info practice.



(8) Sersitizing people to their meeds and rights: tuming
from apathy and a mentality of fatalism, enabling them to fight for
their rights. dn analysis af the lewel of the people opens Wp their
ews and changes their mentality.

9 Motivating people to establish mnew relations, new valuwes

and supporting growps and institutions, as well as maferial assets.

(18)  Fostering action and reflection as an on-going process
with the people; encouraging them to grow ftogether throush mutual
criticism to further forge unity and solidarity. With the help of
analysis, people are brought info a common awareress of the suffering
of ofhers under bondage also.  When they understand the infer-
relatedness of the local situation to the national and international
oppressive and exploitative system, fthey are emofionally ready for
solidarity with all suffering people.

Social amalysis, as @ method of analyzing fthe problems of
society, Involwes two lewels of action and reflection, namely the c/ass
anolysis, which is an analysis between social classes; and sub-systems
ano/ysis, which is an analysis between the sub-systems of the society -
political, economic, and culfural (including religion,  family,
eaucation, mass media, efC). How the social classes and the sub-
systems operate in themselues and how they relate should be explored
using the following methods and means:



(i Questionnaires and SUrVeys.

(i)  Social irvestigafion.
(lii)  Formal and non-formal education.

Pastors and educators and also members of the KNCC are in a
better position o organize formal study circles, discussion groups and
seminars wheredy thoroush analyses of the issues can be carried out.
Isses may include oppressive culfural valwes, the manecba communal
authority and the rights of individuals, |and tenure, rivairies between
church denominations, wage lewels, educational system and policies,
care for the disabled and fthe mentally-ill, method of imprisonment,
marketing policies, distribution of national uealth, and many other

pressing isswes from fime fo fime.

Reflection on the history and experience of the people s
imperative. Daily experiences that touch people to the core should be
amplified. It is throush owareness-raising that people begin to
question. Questioning is a posifive sign that people are awakening.
Constant inferpretation is the task of the Church (pastors, KNCC, efc)
and educafors who are always af hand fo render this service to trigger
people into thinking and acting for themselwes.

Conscienfization through a socialization process from childhood
is also imperative. This calls for the roles of parents, families,
village peoples, primary and secondary schools and their teachers, and
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fhe general adult population. Those inwolwed in this process should be
positive fhinkers who are well-informed with the ills of the society and
ae willing fo direct the young ftowards new mentalities and
personalities. The role of CET is crucially important in training
pastors to be effective and professional resource persons and also
facilitators and enadblers in the society, who are oapable of
facilitating intelligent understanding of the situations, and also In
creating @ caring and loving community. If this role is materialized,
fhere is no douwot that the service of fthe Church would be prowed
relevant in foday's Kiribafi changing society.

Conclusion

In conclusion, there is need to assert that there are no rules
of fime, place, or tenure of theological and pastoral education
opportunities. They can be varied and take place in as many settings
as there are people. Therefore, the scope of CET's future theological
and pastoral octivity is as broad as life itself, and tries to be
inclusive enoush fo touch all the arecs of human and social concern
within the Kiribatl society. This will call forth new, creative, and
effective ways of maintaining and fulfilling the vitality, creativity,
and relevance of fhe teaching and counselling roles of the churches in
Kiribati.

If the KPC and its theological college, and also other Christian
churches, accept serious reponsibility for this challenge, then it will



be demonstrated that the program of CET is bemeficial and should be
utilized in a wariety of professional setfings within the Kiribati

confext.

There are many ofher significant areas to which attention must
be given that go beyond the scope of this present work. Howewver, what
has been discussed so far initially laid down the conceptual foundation
of CET, which requires further developments and refinements in
reseanch, theory and practice in the near future.
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GLOSSARY
KIRIBATI TO ENGLISH
dba —( defined plot of land: also

wed a8 a oollective nome for

people, especially when preceded
with f¢ —definite article.

Gban Nakoo —The land of Nakaa; paradise.

@i moi karawo —{ base! from heaven: a fradition
from the NK Source dbout the
origin of all things that sumound
human life, ¢.5. sidawss, blessings.

dine —(] woman, Or women

(o waia —fruitiess awW uworthy; a
deacription of persons who are not
productive or confributive fto the
well being of the family, or the

village, efc.
(ki mamatam —(bstinence of food and drink
kol —Hoepitality.
angaraol —Fit; suifable; most appropriate.

Spirits; usully bad or evil spirits.

do —field; outside the home.



ataeinaine, ataei-aine

ataib’ai

auti ni Maungatabu

B’aaqi

Baatuan te utu

Babaire

Babaka n ataei

Babanga fe Katei
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domarau -————(] traditional term used to describe
the lewel a0 natue of
interpersonal relationship, which is
polite, gentle or easy; (literal
meaning: refined, soft).

domata -——People

domatoq —The opposite of ommorau, s
above., (literally means coarse,
rough).

doraki n Qine ————Ffemale’s periodic illness.

dtaei -——==Children, the young person.

===—==YOUNg Unmamied woman.

———Knowledge: information:; leaming:
social awareness.

==—====House. of dssembly.

-————Things; properties.

————family elders.

———Decision.

———Childish; immature, insensible.

——Ignorance of Culture.
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Bainokonoko

Baire man te maneaba

Bakatae

Beretitenti

Beroro ma burury

Binoka

Boraoi

Botaki

Boti

Boti n Iruwa

——( descriptive of o yung ad
Oependent girl before the age of
puberty; (literal meaning: fragile-
handed).

———Decision, or instruction from the
maneaba

————Prodigality; extravagance.

——==The original inhabitants of Banaba
isiand, also known as Ocean isiand.

-————President.

———( sifting zone for women ad
children at the periphery of the
manecba (lit. noisy and sprinkled).

Twining - making strings from a
coconut fiber.

———Unity; agreement.
-———tquality.
-——=S80cial gathering.

———( sitting place within the maneabo
allocated fto all members of the
kawa - village.

———\isitor’s sitting place within the
mnedbo, always situated at the
lagoon side.



Boto

Boua ni kaua

€ Tabu fe Uea

Eti

Ewenako

Ibonga

Touokanib’ai

Tkawai

I-Kiribafi

ITkotaki

I-Matang

Inaki

———(n expert, teacher.

Supportive pillar; also referring to
a spportive role of a wife fo her
hsband; o a young man fo his
baotua

———Monarchy is forbidden.

-———=Right, comreciness.

————(ctive and energetic: skillful.

————Priest.

————Reciprocal giving and sharing.

————(ault, old person.

The indigenous people of Kiribati;
a replacement of the colonial name
known by many foreigners as
Gilbertese.

-———(] gathering fogether of people.
an old practice of gathering in
preparation for @ certain course of
action, which involwes cerftain
ritualistic activities.

———The people from the Land of
Matang, (traditionally the land of
the spirits); The name now uwsed to
refer o Europeans.

Sitting place within the maneaba
See also boti.
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Inanoi —————Mutwality; co-operation; a process
of union befween different groups
or parties.

"Iraua kanam te ben?” ——( froditional saying which ass
aoout one’s state of maturity, or
manhood and womanhood; it. "how
many coconuts hawe you eaten?” —
how mature are you?  Frequentiy
wed to mean — how strong are

you?... efc.

Kain te ufu -———Nembers of the family: usually an
extended family.

Kaain te maneaba -————Members of the manedba

Kabiraki -——-——@rointing with oil; a ritualistic

process auring the 7e/iao.

Kaewenako — eamer, pupil.
Kainga -—-———(bodk. of an extended family.
Kaka-rabakau ————Dialogue, interchange of wisdom: Q

formal corwersation in the maneaba.

Kamama ————=Shameful ; disgrace

Kamatauninga ———Disregpect.

Kamoamoa ——Proud; bragging.

Kanoan fe maiu -——=Contents, or characteristics of

human  existence through out the
life span.
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Kargbinoa, karabinodki

Karikib'ai

Karinerine

Katebo

Katei

Katoka-bunna

Kauntaeka

Konamaki

Kororaoi

To roll on; a term used to refer to

Q process of a shared or corporafe
decision making of the maneaba

————Heawen; paradise.

~———0ffering: free giving:
contribution fo the Church

————The process of areafion

———Regect.

-————Parent; somefimes uwsed fo mean
only a father.

————1]Immersion; another name for the
Teiao ritual.

-———Culture, conduct or manner of life.

——Putting-on-cover; a ritualistic
process of  profection  from
misfortunes or evil curses.

———{Denominational debates.

————Debate; open debate.

———Village.

————-Disposed to action, prompt.

———Perfection.



Maiu

Mate

M’am’akuri

M’anea

M’aneaba

M’aneaban Nakaa

Maribo

Maroro ma anti

Minita

Minita n I-Matang

————Life (when used with /e ): alive.

———Death (when used with fe ); dead.

————llork-oriented; strong sense  of
resporsibility.

To acoept, receive, embrace.

————=Traditional meeting house. 4 place
where all people are receiwd,
accepted and embraced: —  from
m'anea ad aa

-———The. maneaba of NaKao.

——Hard working for the purpose of
having plenty of food and wealth or
prosperity for all.

-———0pen disoussion; to engage in
corwersation, usually informal.

———( communion with the evil spirits:
or one's ancestors.

———(0n interjection at the beginning
of the cry made by people when they
ae Jst at the point of hauling
together; an utferance that calls
for a combined human effort in a
uariety of settings.

——Church Minister.

——uropean, expatriate minister.
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Mot iranran

Mwenga

Mwianounou

Na’'dreau (Na Kareau)

NaKoa

Nano-m’aka

Nano-rinano

Nafi

——Hell; a place of etemal
punishment .

——InaRCision.
————Home, residence.

-———The attainment of inner freedom
axd a state of being uwholly
complete; having a strong sense of
opfﬁmism ad ftotal hope in
life.

————The Creator God, according fo the
Kiribati traditional Creation Myth;
(literal meaning: the Spider).

———The Guadion of Paradise,
occording  to  the  traditional
Kiribati eschatology. The name is
a shorten form of the Na'dreau or
NaKareau. The names NaKaa and
Na'dreau refer fo the same deity -
the creafor and the guandian of

paradise.

-————Courage; boloness: lit. powerful
mind.

——————Patience; a lowly state of mind; or
broodmindedness;  humbleness and
rf\g;nhyina to push oneself to the

t.

-——=The masculine tiftle, such as Mr.
(literal meaning: d wave).

———Child; offepring.
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Nei

Nei ni kaua tabakea

Nikira n roro

(0]

Oi n gomafa

0i n aine

Oi ni botaki

Oi-ni-m’ane

Oi-ni-m’anen fe kawa

Onomwi

———The feminine title, such as Ms.
(literal meaning: a pool, pond).

The pond of peace of all the
elders; fhe peace-zore at the
center of the manedbo, surmounded
by all the boti of the oinimane.

——-The rest of the age; a widow:
unmarried woman; noft a virgin.

————The very thing itself; the wvery
person himself; one’s self; literal
meaning: source; frunk; torch

————Reqal person; human worthiness.

-—————0Id women; (literal meaning: real
women). The author of this work
infroduced for the first time this
new Kiribati written form for Old
women, claiming it o most
appropriate in corweying the real
traditional image and role of the
old women in the Kiribafti culture
and society. See also Oinim’ane
below.

--————The real (important) gathering.

-————=0Id men; (literally, the source; or
real men)

—Village elders.

————Replacement; substitution of a
bride or bridegroom in the case of
Q 0ead Spouse.



Raoi

Riai

Rikiana

Roro n Rongorongo

Roro n Tangintebu

———Calm, peace.

—leaving - making fine mafts from
the pandanus leaves.

-———+Peace; pandans thatch.

-———Peace, of mind.

——Proper, suitdable, fit, Jstice.

-———0ne's origin - from the word rikio
meaning identity and heritage.

Tidings, news; ddopted as the name
of the first Protestant theological
college established by the London
Missionary Society, on the island
of Beru, which was the LMS first
Mission base from 1876-1368.

——(eneration, age.

gereration:  refers
mainly to the old genergtion of
pasfors who were gnaduates of the
Rongorongo  Theological College,
aring the Brifish colonial wears
and missionary era of the LMS. It
also taken fo mean their views,
feachings oW a conservative
ministerial a ecclesial  shyle
within the KPC.

-———Tangintebu  gemeration;  refers
mainly fo the new generation of
pastors uwho ae fraied at the
Tangintebu  Theological  College
from 1968 onward. dlso used fo
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Taan babaire

Taan bairedki

Taan Ongora

Taon toetae n te maneadba

Taburea

Tabutabu

Toe-ibennao

Taetoe-ni-ikawai

Tangintebu

Taningarofi

Taono-n-hano

mean a more |iberal theological and
minisferial aoctivities within the
KPC.

—————The confrollers, decision makers.

-———The controlled; people under
certain restrictions; under
authority.

—————{(bservers.

——————3pokesmen in the maneaba

-———(n incantation;: sorcery; magic:
(literal meaning: holy inspiration).

-———0bservance of fraditional and
religios  faboo; ¢d. food
regulations, efc.

—————The ritual of purification.

———Conwersation  of the elders:;
conversing in an elderly fashion.

-—————=50und of the conch ghwell; Gdopted
as the new name of the Kiribafi
Proftestant  Church  theological
college when it wos  first
fransferred  from  Rongorongo  to
m copital island of Tarawa, in

idle; lazy.

—————] readiness o surender all one’s
possessions, abilities and rewards



Tau-raroq

Taubang

Te

Te Ue: anga te Ue

Tebotebo

Teiao

Teirake

Tekateka

Tekateka i oin e boua

Tekebuaka

with glodness without complaint;
a willingness to sacrifice or fo
renounce everything.

—————Hold or take distance.

-———MNoderation; tofal confrol of all
fypes of wants and desires.

————The definite article in the Kiribati
language.

-——-—The process of giving gifts in the
form of froditional wisdom and
sills aring the traditional
boraki; lit. the flower; giw fthe
flower.

————The rite of purification (bath), or
immersion during the 7e/ao ritual.

-———( rifual, during puberty, making
an onsef of menstrual periods.

it rising.

————( sitting.

—————( ritualistic process of sitting at
the frunk of the pillar ouring the
Teioo; assuming a pilla~function
in the family:; also referred to in
connection with the female’s sense
of responsibility and endurance.

——=Unfortunate; unludky.
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Tekeraoi

Tidki te I-Kiribati
Tia-Raoi
Tian a0 kororaoin fe beku

Ti tebo te Maiu co te Mate

Toronib’ai

Unaine

Unim’'ane

—forfunate; good ludk, best wishes.

———(] person Wwho may be a citizen of
Kiribafi, but not an indigenous I-
Kiribati; diso applied to indigenous
I-Kiribati who frequently deviate
from the cultural norm.

———=The. Peace-Maker.

-————-The completion and fulfillment of
the task.

——eath ad Life ae equally the
SaMe - OGN expression when one is
faced with challenges ad
hardships: uwsually when life is
threatened.

Self-reliance;  self-sufficiency,
sel f-worthiness.

The indigenous name of the growp
of islands known by Europeans,
aring the colonial days as the
Gilbert  islands. During  ifs
political independence on 12 July
1979, the name Kiribati,
which is a rendition of the English
name Gilbert became the official
NaMe..

——( common uriffen form for Old
women; (literal meaning: Aggressive
women).

——--——(] common written form for Old men;
(literal meaning: dggressive Man).
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Utu ———Hamlet, extended family.

Waoe-rau -———Thatch-weaving.

Win fte maneaba ——Spedker of fthe maneaba: lit.

the mouth of the maneaba
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