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OBSTRACT 

Qn I-Kiribati Cultural Qrpirical Theology 

Maroti Robuti Rimon 

This work is based upon fhe comiction that there is a real 

value in a professional and empirical approach fo learning and doing 

theolosy in the Tanginfedu Theological College. The fradifional 

method of theological education has been for a long fime based upon a 

conceptual umerstawing of theology -- a "thinking mode" producing an 

"aostract theology" rather than a "doing mode" which produces mm 

"empirical theology". Obviously, @ conceptual understanding of 

theology does not automatically provide theological students and 

pastors with adequate skills in establishing and using if. Professional 

skills can be developed only through repeated intelligent empirical 

practice. 

On I-Kiribati Cultural Empirical Treolosy is an attempt fo 

introduce an appropriate way of doing theology which is cultural- 

empirical-professional in character. If is culfural in that if should 

emerge from fhe intelligent awareness of dn I-Kiribati Kafei -- 

cultural values, principles, oelief system, social ethos and the general 

worloview of the people. If should work wifhin fhe framework of 

culfure where if is a part. If is empirical in fhof if musf be 

developed throush direct encounters and involvement with firsthand 

information -- the living human documents. If is a theology which
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does not initially come out of fexf books, buf through concrete 

experience with sensitive listening and responding fo people with 

proolems. It is ouilf upon the foundation of human experience as the 

fulcrum for action. Research begins with proolems of life as raw 

materials of experience. Thus, if never stagnotes, but rather develops 

as life dewlops. If is professional in fhof if has fo provide a 

theological education, amidst the changing conditions of the Kiridati 

society, that must be thoroughly professional so that if can produce 

church |eaders who are capable of performing fheir pastoral work with 

professional competence and integrity. 

Chapter One gives general background information on fhe scope 

of the research, including ifs overall significance for the academic 

and practical improvement of the teaching and counselling roles of fhe 

Tangintebu Theological College and the gereral ministry of the 

Kiribati Protestant Church in relation fo the secular society. 

In Chapter Two, an attempt is made fo analyse the gereral 

religio-cultural milieu of the United States of america, including fhe 

initial cevelopment of the Clinical Pastoral Education movement as a 

reaction against the traditional theological education. The mew 

theological and pastoral approaches and principles by fhe thre 

pioneers of the movement, namely dnton T. Boisen, William S$. Keller, 

and Richard C. Cabot, are discussed compararively.
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In Chapter Tree, the initial impetus for dn I-Kiribati Culfural 

Empirical Theology is described as a reaction against fhe fraditional 

theological education and counselling ministry of fhe Kiribofi 

Protestant Church. The new academic an empirical program is 

proposed, the objectives are laid down, and some philosophical views of 

education, theology, religious experience and fhe lay ministry of fhe 

Church are given. The thrust of fhis chapter is a call fowards the 

mutual integration of Christian theology and fhe oehavioural sciences, 

particularly psychology; if argues for a shiff from fre fradifional 

uniformity fo fhe modern integrative affifudes of learning and doing 

theology and the ministry of fhe Church in foday’s Kiribati society. 

Chapter Four explores the general religio-culfural milieu of the 

Repuolic of Kiribati, wifh particular attention fo the social efhos and 

tre sereral worldview of fhe people. dn attempt is also maw fo 

identify some theological and culfural issues that fall wifhin tre 

concerns of fhe newly proposed study progran. The thrust of fhis 

chapter is a call fowards a thorough appraisal of fhe Kiribati culfure 

and on open dialogue with the Christian Gospel. 

Finally, in Chapter Five, an attempt is aimed af drawing out the 

implications of fhe thesis. The culfural, psychological and theological 

integration and considerations are discussed, more fheological and 

social analyses are mace, and further proposals or recommendations for 

tre future directions are given. Basically, this chapter is devoted fo
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integrating the findings, especially of Chapters Two aw Three, and 

proposing a vidole trend which would directly reflect and incorporate 

the cultural, psychological and theological context. 

Tre overall concern of fhis research is fo lay down a 

preliminary foundation for dn I-Kiriboti Cultural Gmpirical Theology, 

which is based upon a philosophy of life which is dofh realistic and 

idealistic, which encompasses matter and spirit, reason and faith, fim 

and eternity. Certainly, this work is only a begiming, requiring 

further studies and the on-going development and refinement of theory, 

research and practice.
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CHAPTER ONE 

INTRODUCTION 

Preliminary Remarks 

My discussion in most parts of this research is going to be 

focussed mainiy on fhe Kiribati culfural-religio milieu, and in order 

thot my readers may be better able fo understand my work, I an 

Oesirous oriefly fo point out that from fime fo fime in making personal 

ooservations I do this in the interest of being a participant observer 

in the entire process and consistent also wifh my theory of experience 

and the notion of Auman abcuments which constitutes the main thrust of 

this entire work. Therefore, wherever sudJectivity is sensed, 

especially in culfural and anecdotal materials, bear in mind thot the 

reacer is given the opportunity fo ponder upon fhe firsthand 

information and to come ouf freely with his/her own conclusions. 

Scope of the Research 

The primary obJective of this research project is aimed of 

exploring and identifying som selected important cultural, 

psychological and theological issues, values and insights, from within 

the Kiribati religio-culfural milieu, which I consider as most relevant 

fo my vision in estadlishing what I would call a J-Kiriboti Culturo/ 

Empirical Theology (CET)!. The CET is relatively new, but it is an 
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effort fo provide an appropriate Christian infrastructure fo 

accommodate fhe mufual integration of the A/ribori cu/fure, the 

Christian thteolasy and the othoviouro/ sciences, in particular 

psycholasy, in theory, research and practice. Essentially, the principal 

and guiding question of this research project is How fhe Kiriboti 

culture, Christian theolasy and the behavioural sciences om oe 

mutually related to form an integral part of the teaching and healing 

ministry of the Church in Kiribati? Qs a ouifura/, on empiriog/, ada 

theological activity, CET is based upon fhe philosophy of life which is 

both realistic and idealistic, which encompasses matter and spirit, 

reason and faith, time and eternity. 

The project is meant therefore to be an integrative enterprise, 

and as such, comarofiw analyses, serious consideration aw 

application of the data from all disciplines involved will be made with 

the view fo improving the feaghing and healing ministry of the Church 

in Kiribati. 

Qitnougsn no previous sfudy has oben dor in this area in 

Kiribati, if is not entirely a new concern in the history of Christian 

teaching, caring and counselling. If hos been, aw sfill is, a 

continuing endeavour by Christian counselling movements, and also 

secular counsellors and psychologists whose work is of great importance 

in this undertaking. Therefore, special study of fheir work is 

imperative if this vision is fo be moferialized effectively in the
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religious and secular domains of the Kiribati society. df the san 

time, proper adaptation of the findings is very crucial in the whole 

enterprise. 

It is beyond the scope of fhis research project fo trace the 

origin of the Kiribati civilization and history, or fo cover in detail 

the many different aspects of fhe Kiribati fradifions and customs, 

althoush some relevant information with regard fo the history aw 

culture might be mentioned. Rother, fhis specific study will be 

focused only on some selected areas which are considered fo be most 

appropriate, particularly the basic an original culfural values aw 

belief systems that represent, in general, the various existing customs 

and traditions of the islands and also the most pressing issuws 

confronting fhe Church these days. 

In lieu of wriften sources in this area, special effort has fo be 

put into original research as there has been hardly a trace of relevant 

source material, whether in book or article form on fhe subject of 

cuiture-theology-haman science integration \n Kiribati and perhaps in 

the rest of the Pacific. However, very recently there has been a 

growing interest in the /nfervisciplinary studies in som of the local 

theological colleges in the South Pacific region, especially fhe 

Pacific Theological College in Suva Fiji. This, in fact, marks a new 

step forward thot calls for a cooperative commitment in original 

research and publication on the sudject in the near future. Basically,
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this research project is aimed toward this direction, with particular 

concentration on the local context of Kiribati. €ssentially, attempts 

Will Oe made fo compare and contrast the culfural, theological and 

psychological data wifh the view fo producing what will be known as 

CET in the Kiribati context. 

On the other hand, the instrumental purpose of this research Is 

fo identify and explore some important culfural, psychological and 

theological aspects which influenced the development of Clinical 

Pastoral Education (CPE) in the United States of America? This will 

be done by examining the religio-culfural milieu of fhe time of the 

CPe’s pioneers. Special attention will oe given fo CPe fathers, namely 

William S. Keller, Richard C. Cabot, and dnton T. Boisen, each of whom 

have contributed to the initial formation of CPe. This information wil! 

provide a better understanding of their original intention in having 

the CPE organized. 

It is nof within the scope of fhis research fo elaborate on 

Oetails of Omerican history, buf rather to describe briefly some of the 

important aspects of Protestantism in the lives of the CPE fathers. 

diso, I will not be exploring the prodlems of separation, unification 

and fhe later development of CPe. However, the standards for Basic 

CPE and ifs obJectives as outlined in 1987 will be discussed so as to 
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provide material for integration and comparison. If is my hope thot in 

the final analysis the reader will be adle fo identify both the 

similarities and differences between the work of CPE and that of an I- 

Kiribati C€T. 

The Significance of the Research Project 

This research project is significant in comection with the 

teaching and healing ministry of the Kiribati Protestant Church (KPC).3 

It hos been assumed that KPC pastors, and choplains in schools, 

hospital and prisons are adle fo perform their teaching and healing 

(counselling) ministry to their students or parishioners. The fact is 

that the assumption is nof entirely valid, becouse the theological 

college from ifs beginning fo ifs present stage had been neglecting 

the human sciences alfogether, aw also considered pastoral 

counselling lightly in ifs curriculum. The reason is that, right from 

the beginning, lecturers in counselling lacked adequate training in the 

behavioural sciences. Unfortunately, fhe oehavioural sciences have 

been considered undhristian because they do not provide spirifudl 

information, uf rather, scientific information thot are offen 

perceived as contradicting the Christian faith and also incompatible 

with the traditional understanding of the Bible. If has been held thot 

theology cannot work well wifh science Just as wofer cannot mix well 

wifh oil. It is timely fhof fhis unnecessary or inaccurate dichotomy 
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should be challenged. This sfudy is on affempt fo deal wifh such a 

proolem. Christian theology and the behavioural sciences all have 

reference to Auman //fe and its relationship to the entire cosmos, and 

they can only o@ valid in so far as fhey contribute foward our 

understanding of that //fe af different levels, and af fhe sam fim 

foster the growth and freedom of thot //fe in its fofalify. They 

camot 6 simplistically dichotomized, for God does not aide 

unambiguously in the Christian Tradition, nor Mammon in fhe human 

sciences. They should be understood as overlapping, alfhough fhey are 

Gistinct and we must 6e sophisticated and open enough fo know their 

unique differences as well as fo recognize areas of congruence. Each 

has a complimentary role fo be fully utilized in order for fhe church 

to have an all-emoracing outlook on human life in ifs feaching and 

healing ministry. There must be frue appreciation of fhe human 

sciences if there is true need for the betterment of our contemporary 

human services in theoretical and practical ferms. 

In the training of pastors I argue thot the emphasis of tre 

curriculum reflects two existing fraditions within fhe KPC, namely 

fundamentalism and liberalism. The fundamentalist emphasis is placed 

on preparing sfudents fo be  evongelisfs or preachers, whereos 

liberalism has a strong fendency fo produce young theologians or 

thinkers and administrators or change agents. Consequently, many 

village pastors, chaplains and teachers of the faifh are available, buf 

many of them are not well equipped to do their teaching 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, out also their incompetence in dealing with the behavioural 

problems of their parishioners and the changing society. If is realized 

that the empirical aspect of doing theology is a bif vague. In ofher 

words, the thinking and abing components of theology as seen in the 

teaching and healing ministry of the church tend fo be more aostract 

and 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 crostic decline of trust 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 trust in the intrinsic and 

extrinsic worth and meaningful contribution of church ministry fo 

everyday socictal proolems is more common among fhe young aw 

educated populace who find if easier fo come to terms with life and all 

its ramifications by means of empirical observation and analysis rather 

thon mere religious aostractions. Thus, this project is oesigned to 

call attention to the role of fhe behavioural sciences in fhe feaching 

and healing ministry of the church in Kiribati. 

Tre project is also significant in calling affention fo fhe role 

of culture in the teaching and healing ministry of fhe church. $ In
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Kiribati, os in mony other dewloping countries, there is a strong 

tendency to take one’s own culture for granted. IJI-Kiridori (tre 

indigenous people of Kiribati) tend to depreciate their own cultural 

heritage and values and begin instead fo aosord other culfural 

influences, especially those of the West, which are seen as culfurally 

guperior.4 dgain, this project is an attempt to help theological 

students in their training, and also KPC ministers in their teaching 

and pastoral ministry fo realize thot culfure and religious tradition 

are important, and they need to be taken seriously if their ministry 

is fo be meaningful culfurally. 

Gnother problem to be addressed here is that of Aenmeneurics. 

From the very beginning, the biblical message has been transmitted and 

applied in its row noture, that is to say, Aermeneutics (interpretation) 

does not take its proper role in the feaching and pastoral ministry of 

the church. This is evidenced by the fact thot religious realities are 

not seen as inseparable components of empirical realities. Te 

spiritual aspect of life is considered exclusively as a mere prerequisite 

for /ife ofter deoth with ambiguous or vague bearing on fhe empirical 

present. Therefore this project is also attempting to provide a more 

appropriate hermeneutical approach where fhe biblical message and the 

Christian faith can be interpreted, articulated and applied fo life 

  

4 I-Kiriboti is here used as a replacement of the old colonial 
name known by most foreigners as G//derrese.
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enpirically. This empirica/ agpproach of interpreting the Christian 

faith takes seriously the cultural religiosity of fhe people, their 

thought patterns, language and experience, and also the contemporary 

behavioural sciences as equally relevant in understanding and doing 

Christian ministry. 

Methodol ogy 

This study assumes thot Christian ministry, everywhere and af 

all times, cannot be discussed in a vacuum. If always has a context 

which determines its beginning and encompasses its entire development 

and growth. It cawoft be fully understood without discussing ifs 

historical context. The historical context of Christian ministry is 

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

is a part.° This indicates that effective Christian ministry should 

consider the cultural context of fhe church. Many studies haw been 

done showing that there is a strong relationship between au/fure and 

religion. Arnold Toynbee strongly argued thot culture is inseparaoie 

from religion in that culfure is roofed in, and emerges out of 

religion.© iso, Whitehead and Whitehead have found and attested what ) 

  

5 Don S. Brownings, The Marol Context of Postaro/ Care 
(Philadelphia: Westminster, 1976), 18. 

© drnold J. Toynbee, Toywndee an Toynbee: 2 Comersotion 
Between amold J Toynbee and &.R. Urban, (New York, 1974), 5Sf.
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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 a cu/turo/ system? Based on these works and 

many others such as Weber, Durkheim, Parsons, Geertz and Mulder, I 

will develop a theoretical framework in order fo understand more adout 

the Kiribati society and culfure. The approach will be Clifford 

Geertz’s “cu/tuna/ angiys/s”, which is an attempt to understand people’s 

culfure exposing = their = normoiness)§ wifhouf = recucing = their 

distinctiveress.'9 Cultural analysis studies the values, conceptions 

and ideas with which people under inquiry function in their daily lives. 

Browning believes that the controlling values and value symbols szem fo 

be the religious dimension of a culfure that shape the identify of a 

community and organize their everyday activities, decisions and 

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

  

? Paul Tillich, 7heo/asy of Culfure, ed. Robert C. Kimball, 
(London: Oxford Univ. Press, 1959), 42. 

8 Janes D. Whitehead and Evelyn Eaton Whitehead, Method in 
Iinistry: Theolasioal Reflection and Christian Ministry,, (Minneapolis: 
Seabury, 1986), 69. 

9 Clifford Geertz, The Interpretation of Cultures, (New York: 
Basic, 1973), 14. 

18 Ibid. 

I! Browning, 71.
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group or society, and this cohesive element has a religious quality.!2 

Therefore cu/furo/ analysis is adopted in this study becouse it 

acknowledges the relationship between culfure and religion. However, 

room is given fo accommodate ofher relevant methods in the course of 

this study fo avoid fhe problem of being exclusiw. In his remarks, 

Gorry.W. Trompf clearly states that "no methodology is value-free” in 

that our choice of a methodology (or more fhan on), is a personal 

matter that should reflect what a scholar prefers or feels compelled 

to do.!3 Obviously, this study tries to be eclectic or polynethodic as 

far as possible and af fhe same time if will develop consistently on a 

particular methodology, most preferadly cu/tura/ ano/ysis. 

Developing countries usually are either ‘Mode! One” or ‘Moos! 

Two" types of societies, as described by Clizdoeth Nottingham.!4 In 

these types of societies, the difference between religion, customs, 

culfures, values, polifics, economics and family are usually nof easily 

recognized, because they overlap. dithoush religious and secular 

spneres in the ‘Wiode/ Two" type of society are becoming more distinct . 

  

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

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

14 Elizabeth Nottingham, Ae/igian: @ Sociological View, (New 
York: Random House, 1971), 33-35.
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from ore another, they still continue to overlap at certain points.! 

The Repudlic of Kiribati during the last century and the United States 

of America af the latter half of the nineteenth and early twentieth 

centuries demonstrated the “Model Two" type of society. This proJect 

will utilize this theory to understand the culfures of both Kiribati and 

Omerica. The basic fool used for collecting the primary dota for this 

project was library research. The Fisher Research Library of tre 

University of Sydney, fhe theology lidraries of the Unifed Theological 

College, Moore Theological College, St. Gndrew’s Theological College, 

Union Theological Institute af Hunters Hill and Turramarra, including 

the Pacific Mission Center, and the center of the Christian Research 

Qssociation, all in New South Wales, provided a great ceal of moterials 

related to fhe suoJect studied. Special attention will also be given to 

books which deal wifh fhe history of ministry and particularly fhe 

history of CPe in the U.S.d. 

The offer tool of dafa collection is my actual participation and 

experience, for daoouf thirty years, in the Kiribati culfure in general. 

This experience will be used as a means of comparison between CET and 

CPE. 

  

IS Ibid., 37.
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Importantly, this effort is undertaken fo fulfil several 

purposes, viz: 

First, to fulfil fhe requirement of the Master of 

Theology (Honours) af the School of Studies in Religion, 

Universify of Sydney. 

Second, fo understand the relationships between culture, 

freolosy and the behavioural sciences, in particular 

psychology, in research, theory and practice. 

Third, to attempt to arrive at new insights as to how 

CET has som bearing on the teaching and counselling 

ministry of fhe KPC. 

Fourth, fo gather practical data in the form of 

illustrative material. 

Definition of Major Terms 

Clinical Fastoral foueotiar CP€ is "a method of developing 

personal, professional growth in ministry.""© ds defined in the 

Dictionary of Pastoral Care, CPE is a supervised experience which 

  

1@ David Lyall, "Clinical Pastoral Education", @ Dictionary of 
Pastora! fare, es. Alastair Y. Campoell (New York: Crossroad, 1987), 36.
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provides theological students and clergy with opportunifies for 

intensive clinical study of problems in fhe field of interpersonal 

relationships. If seeks fo make clear fo the student, in understanding 

and practice, fhe resources, methods and meanings of fhe Christian 

religion as they are expressed through Pastoral Care.!? 

Culture: Don S. Browning’s definition of culfure seems fo haw 

components which directly influence theology and ministry. for him, 

culfure is “a set of symbols, sfories (myths), and norms for conduct 

thot orient .a society or group cognitively, affectively, and 

behavioural ly to the world in which it lives."!8 

Fundamentalism and Liberalism: The terms fundamentalism 

(conservatism) and liberalism have ozen widely used in several different 

social contexts, i.e. in politics, economics and religion. Consequently, 

the original meanings were misieading when they were used in the 

context of religion. for fhe purpose of this project, the ferms are 

used in the context of a theological battle between the rural faith 

group (Fundanentalists) and the urban faith group (Liberalists) during 

the second half of fhe nineteenth and early twentieth century 

Christianity in the U.S.d. 

  

I? Ernest €. Bruder, Ministering to Deeply Troubled People, 
(Philadelphia: Fortress Press, 1964), 125. 

18 Browning, 73.
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Fundamentalism was represented by a group of Christians who 

pessimistically believed that human nofure was innately bad awd 

urgently needed salvation. From fheir perspective, salvation was merely 

concerned with spiritual realities and could be achiewd partly through 

individual conversion. Its complete fulfillment would be realized in 

the future life. Usually fundamentalists were characterized by their 

rejection of the results of modern scientific investigation.!9 

Liberalism, on the other hand, represents a group of Christians 

wno believed salvation had fo be in line wifh modern thought. They 

believed thot human nature is immotely good, and so salvotion is 

ootained through social reformation and physical improvement rather 

than individual spiritual conversion. Liberalism is characterized by ifs 

"open-minded attitude toward the conclusions of modern science."28 

Kenneth Cauthen differentiated Liberalism into fwo cofegories, 

nomely euange/icas and = modemistic. Evangelical Liberalism 

"represented the attempt of Christian groups who were convinced of the 

truth of historic Christionity to adjust this ancient faith to the 

  

19 Qnton T. Bolsen, Op/aring of the Imer World: @ Stuay of 
Inentol Disorder and Religious Experiences, (18%; reprint, Philadelphia: 
Univ. of Pennsylvania Press, 1971), 85. 

2% Ibid., 87.



INTRODUCTION J6. 

modern era."2! On the other hand, Modernistic Liberalism : 

represented the attempt of Christian groups who were 
thoroughly immersed in contemporary culfure fo 
reinterpret what they felf to be of permanent truth and 
value in the Christian tradition in terms of methods and 
categories of early twentieth century science aw 

philosophy. 22 

Thesis 

Cultural Empirical Theology, like Clinical Pastoral Education, is 

Qa training experience crucial for fhe feaching aw counselling 

ministry, out its form and content 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 developing countries, people fend to depreciate their 

own cultural heritage and values, and begin instead fo adsord ofher 

culfural influences, especially those of the West, which are usually 

seen as culfurally superior. Derald Sue hos described fhis symptom as 

marginal man, "to indicate a person who find himself/herself living on. 

the margins of two culfures and not fully accommodated to either."23 

  

21 Kenneth Couthen, The Jmpoct of dmerion Asligious 
Liberalism, (New York: Harper & Row, 1962), 29. 

22 Ibid., 30. 

23 Deraid W. Sue, Counse/ling the Culturally Different: Theary 
and Practice, (New York: Wiley, 1981), 83.
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Howwer, rather fhan neglecting fheir culfural herifage 

altogether, the people of Kiribati continually regain their interest in 

consolidating those elements that promofe unify, peace and prosperity 

af all levels of social, economic, polifical and religious life. 

Before the arrival of fhe Christian faith into fhe Kiribati 

society, the Kiribati indigenous culture was dominated by mystical 

elements. How this mysticism wos so embedded in the life of the people 

can be seen through fheir daily activities and their fondness of them. 

Gfter having been ruled by the British Colonial government for 

more than 87 yors, if wos not surprising fo discowr thot tre 

indigenous principles, values and culfure were still very much alive. 

This wos due fo fhe fact that fhe Western culfure was nof adle fo 

penetrate fhe indigenous one. Even fhough much has been changed as a 

resulf of the new contact with Curopeans, J-Kiribar/ still highly valued 

most of their sofe/ (culture) or mode of life. 

When they propagated the Christian faith to J-Kiridor/, the 

foreign missionaries had fo adapt fo the local culture, ofherwise they 

would all fail. In 187, Or. Hiram Bingham, of fhe American Board of 

Commissioners for Foreign Missions (ABCFM)24 was the first missionary 

pioneer fo com fo the islands. He was accompanied by his Hawaiian 

  

24 oreafter referred to os OBCFM
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assistant missionaries who worked among the people, mainly in tre 

northern and central parts of Kiribati. Unfortunofely, fhey had fo 

work for more fhan 38 years in order fo convert less than half of the 

population of the islands. One of fhe reasons was that Binghan’s 

approach in indigenizing the Christian faith was primarily aimed af 

translating the Bible into the peoples’ indigenous language before 

having them converted. His relation fo fhe local culfue had a 

linguistic focus, giving him sufficient knowledge and experience of the 

indigenous language and thought potterns. Bingham wos credited for 

his excellent work in having the Kiribati language reduced into a 

written form, which resulted in a completed translation of the Bible 

into the local language. His ofher works include the Kiribati Church 

Hymn Book, the Gilbertese-English Dictionary, and the Commentaries on 

the Gospels and dcts. He also estadlismed the first center for 

learning, which was the first school of ifs kind in the islands, where 

the islanders were fought, for the first time, how to read aw urife. 

Som, of his outstanding students served as interpreters and advisors in 

matters related fo culfure. Some of them even accompanied him, fo 

Hawaii when he left fhe islands where he accomplished most of his» 

major works. If is important fo know fhof Dr Bingham’s fofal 

commitment in fhe translation of the Bible, which consideradly occupied 

most of his missionary work, reflected the Protestant emphasis on the 

Word of God as the sole authority of fhe Church. Thus, the translation 

of the Word of God into fhe local vernacular held the first place in 

his entire attempt in estadlishing fhe Church on the islands.
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The islands in the northern port of Kiribati, including dbaiang 

which was Binghan’s mission base, were and still are predominantly 

Roman Catholic, while fhe southern isians strongly remained 

Protestant. dithough the Roman Catholic Church officially came late 

into the mission field in 1881, if grew rapidly and won more converts 

wherever if went. One reason wos thot fhe very first missionary agents 

were local men (Betero and Tiroi) who had been converted by a Roman 

Catholic priest when they were laoourers on a Plantation in Tahiti, who 

upon return introduced Roman Catholicism to their fellow countrymen. 

Another reason was that Roman Catholic missionaries puf fofal effort 

on winning converts beside many ofher things. This effort reflected 

its traditional teaching thot ‘here is no solvation outside the Roman 

Catholic Church. dithough the form and language of fhe liturgy was in 

Latin, J-Xiriboti sensed in if mony resemblances fo fheir culfural 

religiosity, such as in rifuais, and fhe use of symbols and images. 

Still another reason was that the Roman Catholic missionaries appeared 

fo be more lenient and folerant thon their Protestant competitors. 

While the Protestant missionaries emphasized fhe Christian efhos over 

and against the indigenous ore, giving priority to the changing of the 

total behaviour and lifestyle of fhe people as a prerequisite fo church 

memoersnip, Roman Catholic missionaries emphasized the catholiciry of 

the faith over and against the ethical implications of that faith So, 

instead of denigrating or wiping ouf those elements of indigenous 

traditions, beliefs and practices, fhe Roman Catholic missionaries were 

apt to give room for fheir incorporation Info the church. These days,
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the liturgical procession fo fhe alfar and the presentation of the 

eucharistic elements for consecration by fhe priest during fhe Mass, 

and the Reading of the Gospel are accompanied by a fradifional dance, 

usually performed by a few selected men or women representing the 

appreciation and participation of fhe lay people. 

On the other hand, the Protestant missionary affifude was 

characterized by ifs strict and rigid social teachings, or fhose thou 

Shalt not traditions of fhe church, such as, Sunday Observance, 

Superstitious Idolatry, Indulgences (drinking, smoking, efc), Stealing, 

Qdultery and som other minor regulations. Protestant missionaries 

appeared fo have liffle, or even no interest in the cultural form of 

spirituality -- mysticism. If was said that fhe Protestant missionaries 

went aoout on fhe islands and abolished strires without adequote 

explanations as to why they should be aoandoned. They were apt to 

clean the entire society and eerything therein as if if were fofally 

unclean -- pagan. The resulf wos that the church and ifs missionaries 

were seen as enemies of, and a threat fo culfure. Missionary activity 

in the 19th century in most islands resulted in the destruction of 

statues, carvings, religious sifes and practices, artifacts aw tre 

abandonment of dances, songs and traditional ceremonies. 

Following fhe political independence of fhe nation from the 

British and the rise of fourism, fhere has been a reneugd interest in 

culfural identify, and a strong and ever g@rowing interest in
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Nationalism which resulfed in the resurgence of indigenous costums, 

dances, rifuais, and handicrofts, all of which are attractions for 

foreigners, although to the young generation their religious meanings 

and significances have been lost, if not changed. Howewr, if is 

important fo know fhof, even though much has been don by fre 

missionaries in their attempts fo eliminate everything they regarded as 

unchristian, J-Kiribor/ are not completely uprooted from their cultural 

cradle. 

Qithough, Dr Bingham’s missionary work wos characterized by 

more confrontations from the natives, yet the major reason for his 

early wifhdrawal from fhe mission field was due fo his poor health 

being threatened by the unfavourable climate of the islands. for this 

reason, Bingham and his Hawaiian missionaries had fo leaw the islands 

and handed over fhe rest of the work fo another Protestant Mission, 

the London Missionary Society (LINS)2, which at the time occupied the 

southern part of Kiribati. The missionary work wos carried out mainly 

by fhe Samoan missionaries under the supervision of fre Brifish 

missionaries. From 1985 until 1908, the LMS took total contro! aw 

missionary supervision of fhe whole country. 

  

2% Hereafter referred fo as LINS.
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Qithoush fhe LMS cane into fhe mission field in 1870, its work 

expanded rapidly in the southern and central Kiribati. By virtue of the 

fact that w haw som culfural commondlifies with the Samoan 

missionaries, their work among J-Kiribot/ wos carried ouf with little 

difficulfy. They had more converts wherever they went and their 

influence wos, and sfill is, a strong part of fhe Kiribati form of 

Protestant Christianity. Two of fhe islands, drorae and Tanand in tre 

southern Kiribati, where fhe missionary work was carried ouf entirely 

by Samoan missionaries, remain fo this day strong Protestant islands 

where there is no presence of any offer church denomination. Since 

the arrival of Protestantism in 1870, fhe people of these two islands 

had esfadlisned monuments fo mark their covenant that fhens wi// be no 

other religion op denomination beside the Frotestant Chunh. This 

covenant has been officially recognized by the Kiribati government and 

laid down as a By-Law of fhe island councils of fhese two islands. 

Since ifs independence in 198, the KPC has struggled to decide 

on fhe question as fo whether indigenous mystical elements should be 

incorporated into the Christian faith. The question aoout traditional 

ways of healing is also a mofter of concern. To som, particularly fhe 

fundanentalists, the incorporation of indigenous mystical elements and : 

tre traditional ways of healing info fhe ministry of fhe church would 

mean a going bak fo the o/d pasan era. for others, especially the 

liberals, fhe question is mof adouf whether or not fhe indigenous 

mystical elements and the traditional ways of healing should be 

incorporated, buf rather fhe question of Aow can they be fairly
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appraised and utilized for fhe good of fhe church, fhe people and fre 

society af large. dher criteria do we reed fo formate in or 

appraisal of culfure? In ofher words, How can we accommodate or 

assimilate, distinguish or judge culfure? Aowcon we facilitate mutual 

understanding of fhe culfural traditions and fheir legitimate roles in 

relation fo the biblical traditions and the scientific information? If 

is also equally important fo oe crifical enough in our assessment of 

mew culfural influences, fheir contributions as well as their 

WeOKTZSses. 

In fact, fhe KPC hos an awareness of fhe many iIneifoole 

problems brought aoout by fhe changing conditions of the society, yer 

is still foo slow fo find appropriate ways fo counteract them. In other 

words, fhe Church seems fo be ineffective fo provide direction or fo 

foster appropriate control of fhe many ramifications of change. 

However, fhe Church cannof simply adopt a passive attitude fowards 

change. If should be conscious enoush fo filfer what is going on in 

the society, and be adie fo provide appropriate guidance and support. 

‘The promofion of social awareness should haw been encouraged in 

order for the Church fo fake remedial steps and provisions for fhe 

future. The teaching role of fhe Tanginfedbu Theological College 

(TThC)2 is very crucial in this regard. 

  

2% Lereatter referred to as TTHC.
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Following ifs political independence in 1979, the Government of 

Kiribati looked closely info fhe role of culfure in fhe development of 

the nation. Culfural values, concepts, belief systems and fraditional 

skills were reintroduced through the program organized by fhe Ministry 

of Education and Culfure. For instance, the Aunga ni Moie, which is 

an inter-island culfural event where fradifional skills in dancing and 

singing, and also sport activities have fo fake place throughout the 

Republic every fwo years. dericulfural and fishing skills and their use 

were documented and fousht, alfhoush difficulfy in collecting 

information may have been experienced by those families who did not 

allow their traditional knowledge and skills fo be publicized. If is 

rot easy for J-Kiribor’ to snare their knowledge and skills as these 

are considered as the very source of one’s own survival -- o/n fe moju 

Howwer, sharing of fhe skills as well as fhe resources can fake place 

upon request, or according fo one’s own generosify and goodwill. 

Tre local vernacular had becom a compulsory subject in 

Primary, Secondary and Tertiary Education, giving sufficient time, and 

solid groundwork for the young generation fo be fully acquainted with 

their own mother fongue and indigenous thought patterns. 

The notion of 7e 7armib‘ai (self-sufficiency, self-reliance and 

sel f-worthiness) has been a fundamental aspect of culfure fhaf deals 

with the development, growth and prosperous life of fhe nation. The 

traditional definition of fhe fananib’ai cancept tends fo highlight only
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the two-fold tendencies of fhe "self", namely, fo be “-sufficient" and 

fo be "=reliant". However, in my view, the faran/b’a/ also emoraces the 

notion of “self-worthiness", that is, the tendency fo be "worthy". One 

who strives fo attain fe faranib’ai should be self-autonomous, s¢elf- 

sufficient, self-reliant, and ddow all, should possess a true 

experience of self-worthiness. People who make no effort fo becom 

faronib’ai are comenned as famingarori (idle and lazy) and perceived 

as aeo ude (fruitless and unworthy). 

The notion of fe faranib‘a/ wos given ifs political significance 

and application for the first time by fhe first Bererirent/ (President) 

of the Government of the Republic of Kiribati, the Honouradle Teremia 

Tad’ai. In his numerous undocumented speeches in eery maneodbo 

(fradifional meeting place) across the whole repudlic, during his ferm 

of presidency (1979-1991), Mr Tabd’ai repeatedly promoted fe faranib‘o/ 

as fhe main key fo a éenuine /noependence (self-governing and 

Qufonomy), and a genuine ennanic srowfh and dbve/annen? (self- 

reliance and sufficiency). For him, 7é@ faranib‘a/ cannot be achieved if 

the people are deprived of their freedom and rights and the country 

left fo rely on foreign aid. His government carefully explored ways fo 

achieve this goal. 

Emphasis was focused on developing and exploiting fhe nofural 

exporfaoble resources, om of which being the fishing obo/ with the 

Soviet Union of Russia in 1985-6. This commercial deal had been one of
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the @reat controversial issues fhaf elicited strong opposition from 

free countries such os, fhe U.S.d., Unifed Kingdom, Qustralia, New 

Zealand, aw ofher small Pacific island notions. Despite oppositions, 

the Russians finally came into the Kiribati waters as the government 

never changed ifs critical step towards fe farmn/b‘ai. 

Qs explained aoow, fhe faranib‘a/ concept hos been a major 

concern of fhe government in ifs continuing orerous struggle for 

Cevelopment, economic ¢erowfh and prosperity. Consciously or 

unconsciously, /@ farmib’ai concept hes been reduced into mere 

political and economic tendencies. Unfortunofely, the significance of 

te taronib‘ai hos not been fully explored and appropriated to a variety 

of settings that encompass fhe life of fhe people, as individuals and as 

a notion. If the government wants fo have a balanced develooment and 

Wholistic growth, then ifs struggle for fe faranib’ai should not be 

compartmentalized exclusively fo polifical and economic arenas. for 

this reason, there is need fo dewlop other areas of fe farmib‘a/ in 

order fo address those areas that have been neglected and, in effect, 

hove jeopardized the wholistic development, growth and prosperous life 

of fhe people, their Church and their government. Indeed, in its 

Ceeper sense, /e@ faranib‘oi embraces all aspects of human existence. 

Beside the political and economic aspects, there are also cultural aw 

religious or theological aspects that constitute a genuine farmn/d’a/. 

Qnd all this must be nurfured equally fo ensure proper proportion of 

Cevelopment and growth in all different areas.
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By cu/fura/ faranib’ai an I-Kiribati is encouraged not fo be 

estranged from his/her own kofe/ (culture) and rikiang (identify and 

heritage). dn I-Kiribati who is au/furo/ly faranib’a/ is one wno really 

knows, appreciates, respects, adides with and practices his/her culfure 

without difficulfy. Gn I-Kiribafi should be culfurally mofure in order 

fo attain the altura! taranib’ai. That means he/she must be aole fo 

think and behave in a culfurally disciplined way. One who is estranged 

from his/her own culfure loses his/her culfural identify and is far 

removed from the attainment of self-aufonomy, self-sufficiency, sel f- 

reliance and a true sense of self-worthiness in culfural moffers. 

Consequently, he/she would be described as fiak/ fe I-Kiribati (not an 

I-Kiribati). One’s right to be an I-Kiribati by birth or adoption does 

not automatically make on fo be au/furai//y faronib’o/. It is not a 

physical appearance or franspersonal behaviour fhof makes om 

culturally toronid‘oi. Tre true identify of oan I-Kiribati is 

recognizable only in one’s capacity to embody and demonstrate the true 

quolifies of fhe Kiribofi culfure. The problem of estrangement from 

one’s own culfure occurs if the process of socialization is not carried 

our in a culfurally disciplined way. Therefore, fhe socialization 

process should oe oriented fo culfural theory and practice. dnd the 

transmission of Western education must nof entirely use foreign forms 

and systems, ofherwise the faranib’o/, in terms of knowledge and skill, 

Would be extremely unculfural. Culfural forms and systems of teaching 

and learning musf oe wisely ufilized in fhe process of becoming 

culturally faronib’ai. Therefore, education (fheological or secular)
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should be oduilf upon fhe culfural foundation in order fo make if 

culturally meaningful, relevant and effective. The true embodiment and 

mastery of cultural knowledge, skills and behaviour is the core concern 

of cultural faronib’ai. In short, the role of cu/fura/ faranib’ai is to 

enaole an I-Kiribati, young and old, man and womm living in Kiribati 

or aoroad, fo be culfurally-informed, culfurally-capadle, culfurally- 

free, and culfurally-mofure. 

Tre KPC hos been, for quife a long time, sfrongly encouraging 

of fe faranib‘ai concep with much emphasis on ifs political, economic 

and religious implications. In ifs political sense, fhe thrust of fe 

faronib’ai is the se/fgoverning identify of fhe Church -- fhat KPC 

should b@ an indigenous Church in ferms of leadership and ministry. 

Since its independence from the LIS, KPC has been adninistered by 

local leaders chosen by fhe Church General dssemly. The actual 

localization of fhe ministerial office and fhe Church scwols, 

including fhe TTHC began in the latter part of the 198s. Until now, 

the KPC has been run by local pastors, and the presence of overseas 

missionaries has declined, except in fhe Church High Schools where 

their expertise is mostly needed. 

In ifs economic sense, the thrust of fe faranib’a/ is the se/*- 

supporting identify of fhe Church -- that KPC should rely on ifs oun 

resources. Since ifs independence from the LINS, KPC has been ruming 

ifs own aoministrative and ministerial works from fhe funds provided by
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the peoples’ Kaeo (Offering), with very little assistance from foreisn 

bodies, such as the Council for World Mission (CWM)2? in London, the 

World Council of Churches (WCC)28 in Geneva, and the World Mission of 

the Uniting Church in dustralia.2? 

In ifs religious sense, the thrust of fe faran/d’a/ is that of 

the se/Apropasoting outlook of fhe Church -- thot KPC should 

propasate fhe Christian message using ifs own culfural terms aw 

means. This is an affempt to articulate the content and form of the 

Christian faifh in ferms thot make sense to the contemporary 

understanding of fhe people. dftempts fo indigenize theology and the 

ministry have been, and continue to be a crucial element in the 

training of pastors af the TTNC. Buf to what extent has this process 

of indigenization been implemented? What are the pitfalls thot ue 

reed to be quare of? Or, whof are the most aressing issues thot reed 

urgent attention? doove all, how faithful is the Church fo ifs 

mission? 

Obviously, fendency towards self-centeredness and introversion, 

In fhe name of econanic, political, cultural and theolagicol toronib‘ai 

  

2? Hereafter referred to as CUM. 

28 Hereafter referred to as WCC. 

2 Hereafter referred to as UCd.
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hos som disadvantages and meeds reconsiceration. first, if 

Ciscourages or disturos fhe notion of the universality of fhe Church. 

Tre indigenization of the Christian faith and the localization of 

ministerial leadership are frue signs of religious ad political 

taranib‘ai, however, their validify would be maintained only as long as 

they do not promote division or distinction on fhe basis of race or 

colour in the membership and leadership of the Church. Second, the 

berefit of learning fogether, sharing fogether and experiencing 

together the rich diversify of giffs and expertise in fhe area of 

aoministration, feaching and counselling would nof be fully utilized 

when fhe presence and contribution of foreigners in the local Church 

is mot appreciated. The local church should not lack ifs global 

outlook, if that church wants fo be the frue, faithful and effectinw 

Church in the world. If should maintain an open dialogue and service 

to the outside world in order fo demonstrate ifs genuine faran/d’ai. 

While fhere are a number of important issues fo be considered, 

it is not the intention of this study fo provide all fhe answers. 

However, some of them may be clarified as the discussion procecds. 
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CHAPTER TWO 

CPE IN THE U.S..: 0 RELIGIO-CULTURGL MILIEU 

Background Information 

dmong the reasons why Ouropean people migrated fo Omerica was 

the oesire for re/igious freedom. During the Protestant Reformation 

people who practiced beliefs ofher than those warmly folerated by the 

mation were suppressed, expelled or even persecuted. The early 

settlers from England, for instance, were ‘refugees from persecutian”| 

Trey travelled a long way fo dmerica, wifh only one purpose, that is, 

to get away from persecution and to find @ place where freedom of 

religion was either allowed ar promoted. Trey found America to be a 

place were the early settlers had been enjoying freedom of religion. 

Tre First Omenoment to the United States Constitution states 

that ‘Congress sho// make no iow respecting an estoblishment of 

religion’? Qs early as 1776, the idea of a separation of Chum and 

State came into the picture. €very individual was allowed to practice 

his or her religion in his or her own way. €ach individual had the 

  

| Robert N. Bellah, ef. al., Aab/ts of the Heart: Indivigualism 
and Commitment in american Life, (New York: Haper and Row, 1980), 226. 

2 Robert N. Belladh and Philip € Hammond, Varieties of Civil 
Religion, (San Francisco: Haper & Row, 1988), 7.
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right to interpret the Bible for oneself.2 The obvious result of this 

religious freedom in America was that Christianity was fragmented and 

diversified into many independent groups, which wos later called 

denaninationalism, and if had no obvious connection with the organized 

Quropean Church in the Old World.4 

According fo Sidney Mead: 

Qithough bearing enough family resemblance fo their Old 
World progenitors fo be recognized as of direct descent 
yer all had been changed by the subtle magic of the new 
land and were different from any previous churches in 

Christendom.® 

The outcome of denominational churches and the craving for 

religious freedom was that religion in dmerica became a very personal 

matter, where each individual had the right to worship any God he or 

se wanted, or een not to worship at all. 4 person could en 

believe thot religion was merely ideology, that is fo say, there is no 

  

3 Anton T. Boisen, Ag/igion in Crisis and Custam: @ Sociolagicol 
a Patologia Study, (194; reprint, New York: Haper and Bros., 
1965), 280. 

4 Sidrey €. Mead, "The Rise of the Evangelical Conception of 
the Ministry in Qmerica [1087-1850]", The Ministry in Historical 
Perspectives, eds. H. Richard Niebuhr and Daniel D. Willians (1%0; 
reprint, San Francisco: Harper & Row, 1983), 287. 

> Ibid., 288. 

© Bellah & Hammond, “arieties of Civil Religion, 8.
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God, buf God can be reasa@ alone. The challenge of the frontier life, 

the vast land fo be explored, forced persons to develop individual self- 

consciousness, personal liberties and rights.’  dpparently, these 

attitudes were responsible for considerable variation in the religion of 

Omerican citizens. The spirif of individualism encouraged people fo 

think and fo work for themselves. Consequently, the individualistic 

culfure promoted the development of democracy and po//tics, as well as 

the development of science, and industry 

However, fhe rapid changes fhoft were coused by increased 

industrialization, urbanization and immigration in Qmerican history 

created many social problems. d society that had been rural since ifs 

besiming was entering a new era -- 0 period of urban growth for 

many people, especially fhe middie and upper-class people, this 

Oevelopment was profoundly disfurding. 

From fhe mid-nineteenth century until recently Protestant 

Cenominationalism was seen by many people as a notional religion, 

partly becouse of ifs openness and response fo the needs of the people. 

Especially in times of great calamity or other national problems, the 

church automatically identified itself with the nation by giving its 

  

? H. Richard Niebunr, The Socio! Sources of Denaminationolism, 
(1929; reprint, New Haven: Shoe String, 194), 88.



  

hands to help.8 It wos interesting to note that the first response to 

the development of fhe uroan moral challenge wos thot of Omerican 

Eungelicatisn? — Aithough the Evangelical groups were not fully 

successful in dealing with the problem of uroanization, if was clear 

that jndiviouol conversion wos still the dominant interest of their 

religion. 

Tre Omerican €vongelical’s response fo fre proolem of 

urbanization was an aseressiw on, which wos expressed in 

revivalism.!® Basically, the message of the revivilists wos a 

condeming one -- a persuasive call for repentance and personal 

conversion. Predictadly, salvation wos seen as m_ individual 

responsibility. 

While the effectiveness of fraditional evangelical church- 

based approaches was questionddle, many men and women from fhe middie 

and upper class in the urban area committed themselves to charity work 

voluntarily. difhoush fhis was different from the arvaching aw 

  

8 Robert S. Michaelson, "The Protestant Ministry in America: 
1850-1950" in Niebuhr and Williams eds., 253. 

9 Paul Boyer, Urban Masses and Moral Oroer in dmerioo: 1828- 
1928, (Cambridge: Harvard Univ. Press, 1978), 3. 

18 Ibid., 7.



  

literoture approach fo urban ministry, fhe work was supported primarily 

by upper and middle-class evangelical churches, which still carried the 

old message thot urban poverty was mainly the resulf of the /no/vidue/ 

failings of the poor themse/ves.'| The goal of this tye of Christian 

Charity work was fo eradicate /mmara/ faint which had been emoedded in 

the life of all slun-dwellers,!2 

Basically, this was the conception of the upper and middle-class 

Christians concerning sin and so/votion They saw human nofure as 

imately good. Sin for fhem was individual mistehoviour, bad habits 

and evi/ oesires. Consequently, salvation was a process wifhin fhe 

individual, and if could b& achiewd by oxnving tre bod moral 

behaviour through commitment and education,!3 

While som urdan moral reformers still worked through fhe 

church, many ofher Christians worked through secular organizations, 

which had quife a different approach than did the church. Rather than 

trying fo change fhe character of fhe cifies, fhey usually accepted the 

cities as they were, relying on professional expertise and technical 

  

1! Thid., 146. 

12 Ibid., 147. 
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skill rather than moral superiority.'4 Contrary to the traditional 

Church-based approaches, these secular organizations believed that the 

immorality and problen of the cify-dwellers, especially fhe slur 

Gueliers, were due fo a very bad environment. Therefore, Christian 

liberals emphasized = socio = fransfarmotian §=more thm did 

fundamentalists. Qs their work showed consideradle success, they won 

much affention for the Libera’ Christian cause. When the //dera/ 

groups tried to relate and apply the Christian ethic of love fo modern 

industrial society, the social Gagne/ started to gain its prestige.!> 

Emphasizing social and environmental factors, “the social - Gospel 

movement had the fendency fo blame wrong doing and other problems in 

life on society and environment rother than on an individudl’s 

responsibil ity."!© 

diong wifh fhe development of uroanization, industrialization 

and individualism, science was more and more gaining ifs acceptance 

among educated people, particularly in fhe universities and among the 

middie-class -- an acceptance which influenced their concept an 

  

14 Ibid., 278. 

IS Qilison Stokes, Ministry after Areud, (New York: Pilgrim 
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understanding of God. They perceived God as active creator and stern 

Judge rather than redeeming God and Saviour.!? Usually the middie- 

class people were mercantile, white collar and educated. They believed 

in hard work, active pragmatics, reasoning and personal responsibility. 

Therefore fheir concept of sin and salvation was influenced by a 

dynamic conception of life and by their sense of the individuals’ worth 

and responsibil ity.!8 

The conflict between the faith of fundamentalists and /iberals 

usually was sociological, culfural, and methodological. But as the 

conflict continued, if furned into a fheological boffie. Th 

fundamentalists usually were pessimistic aoouf human nofure and 

believed thot future salvation could b& achiexd oly fhrough 

repentance and conversion.!9 In contrast, the liberals, who were very 

optimistic aoout people, believed that human beings were the children 

of God and were called to establish the Kingdom of God in this world 

itself. Salvation for them was healing; social reformation took place 

here on this earth. They embraced the contribution of new sciences.29 

  

I? Niebunr, Social Sources of Denominationalism, 94. 
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Tre liberal groups usually believed that scientific methods could help 

solu the proolems of the world. With the rise of science and 

technology, many people questioned the relevance of religion. The 

authority of fhe Bible, fhe mystical aspect of religion and fhe 

superstitious characteristics of traditional Christian belief were also 

under inquiry. The liberals’ emphasis on reason was more important 

than anything else. While the fundamentalists perceived and explained 

life and the world from faith perspectives, fhe liberals saw fhem from 

the standpoint of science and reason. The gap between fhose fwo 

groups widened and remained unreconci led. 

Carly twentieth century dmerica was marked by an increasing 

interest in the problem of healfh. d lof of orgmizafions and 

individuals, Christian and secular, gave their attention fo figuring out 

how fo provide fhe conditions that promoted physical and mental health 

in the society. 

In an atmosphere where individuolism was part of the culfure, 

different approaches fo mental health were utilized. Som sfill 

belied that the environment was the couse of a unalthy life, 

whereas others were convinced that mental iliness was due fo organic 

proolems. The myfh aoouf mental iliness wos sfill very strong. 

Mentally ill persons were seen as animo/s rather than human beings. 

That is why fhe area of mental illness attracted very liffle interest. 

Nof many people wanted fo work in mental insfifutions.
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Later developments revealed that fheo/asica/ eoucotion and tre 

behavioural sciences were getting much closer to each other. at one 

point the liberals supported the study of religion by fhe behavioural 

sciences. There was an increasing interest in fhe interdisciplinary 

Studies which brought about new perspectives and expectations os well. 

However, the result of this interdisciplinary approach was that 

many questions related to fhe nofure of religion were not treated 

properly. dnd this might be a further reason why dnton T. Boisen wos 

easer fo have CPE a program, where he might be aole to prow thot 

theology still deserved a place among the sciences. 2! 

Inifial Development of CPE 

Tre rise of CPE in the Unifed States found its context in the 

1929s, a time when science wos on top of everything.22 Science was so 

powerful in fhe minds of the people thot trey belied if had the 

answers fo all fhe questions of life. On the other hand, science was 

perceived fo & a big threat to the fundamentalists, an example of how 
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"the world was falling into serious difficulties by seeking fo develop 

without regard to church regulations" 

This social revolution evidently affected the educational system 

of the country. The idea of emphasizing professional education was 

strons and the basis wos the experimenta/ism of William James and John 

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

Qt the sane fim, the effectiveness of fhe clergy’s work wos 

challenged. Working in pastoral ministry based on the authority of 

ancient tradition alone was not sufficient. The church wos 

challenged to reconsicer ifs method for Christian ministry. If had fo 

admit that for a long time the church had been aloof, sezing the world 

as an object, rather than the field where God is working fo prepare for 

Q divine-human encounter in the midst of human crisis. for centuries, 

the church felf thot the world was dependent upon the church. If is 

true that once theology was known as the queen of sciences, buf now 

tre world had becom increasingly active and indepencent of fre 

  

23 dvery Dulles, Mooe/s of the Church, (New York: 
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church.20 Before the ahlighterment the church assumed that it had all 

the answers fo any proviem in life. Moreover, fhe church was in 

control even of higher education. Bur curing the éhlighterment period 

various sciences and disciplines had even flourished wifhouf church 

control. Because of this they no longer felf if was necessary fo pay 

attention to church regulations.2/ 

Being aware of the duty of carrying on Christ’s mission in fhe 

world, fhe church was challenged fo ser fhe world rather thon 

manipulate if. To accomplish this, fhe church hod fo chonge ifs 

attitude. Previously, fhe church had relied on the church's leaders 

and seminaries for training. Consequently, when the CPE movement in 

the U.S.d. started, if was an expression of affack against fhe seminary 

educational system.28 The CPE movement wos Just trying to prove to 

the seminaries that learning theology is not limited fo the classrooms 

and textbooks, but thot there is another way of learning theology 

through //ving human documents. 
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Cvery movement, whether if is religious or social, always starts 

with persons. The following is an attempt fo recognize those persons, 

known as the fathers of CPE, who initiated the formation of CPE in 

dmerica. from them, this sfudy expects fo gain an understanding of 

the original intention which motivated the formation of CPE. 

William S. Keller, M.D. 

Qs early os 1923, William $. Keller, an Episcopalian physician 

had a vision that Christian Ministry in fhe modern community should 

learn «= from)=«social «work, medicine and community orgmization 

professional ly.29 He began his clinical fraining of fheological 

students in Cincinnati, Ohio -- the Bexley Hall Plan in the Summer of 

1923. His program was fhe first clinical program as an integral part of 

theological education.39 

Basically, Keller’s main concern aoout providing clinical studies 

for theological students was fo challenge fhe curriculum and program 

of fradifional theological education. He oboserved that theological 

education confined students fo fextbooks while overlooking the need to 

associate with and understand the problems of society. 

  

2 Joseph F. Fletcher, "The Development of the Clinical Training 
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When Keller started his clinical training for seminary students, 

he wanted to train them so that they would be equipped "to make the 

world befter through the estadlishment of right relationships with God, 

wifh fellow human beings, and wifh the material world in which w 

live"s! Keller’s cep concern for social justice and reformation made 

him believe that the ethical and spirifual values were best realized in 

the social order, and thot if is impossible for organised religion fo 

realize ethical and spiritual values out of social context.32 

Wifh fhis assumption, he was cominced thot the next step the 

Church and seminary should fake was fo train pastors through direct 

contact wifh social problems in society so thot fhe training will 

enaole fhe pastors fo deal wifh fhe social problems of modern uroan 

life effectively.33 The goal of this training was to show that theology 

was used not only behind fhe pulpif and in ceremonial activity, out 

also in dealing wifh fhe social problems of contemporary urban life. 
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It took quife a while until the program was really connected 

with theological education, becouse Keller’s clinical program wos 

geared mainly fo sociological concerns rather than theological ones. 

Furthermore, fhe objective of the program wos clear. Keller wanted 

theological students who were trained as social case workers to become 

"social ensineers’*A ds any other middle-class Christian in the urban 

area, he believed in practical rationalism. 

Keller’s supervised casework was meant fo direct the 
students foward firsthand, living source materials - the 
men and women actually in frouole -- rather than toward 
seconcnand statements in the fexfoooks. diso if was 
Oesigmed fo encourage students fo ooserw§ the 
interaction of social and spiritual variables, and perhaps 
thus fo discover for themselves some of fhe basis of 

ethical reasoning. 

When Joseph F. Fletcher became dean of Keller’s summer schoo! 

in social service in 1930, the program was identified as the Graduote 

School of dpplied Religion.%0 Because the program wos liberal, 

Fletcher had a lot of difficulfy in comincing the fundamentalist 

church thot basically the goal of fh progran wos fo integrate 

spiritual and scientific truth.’ Keller’s program was also criticized 
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for having inadequote supervision, especially of fhe theological 

Cimensions. The church beliewd thot the main task of Clinical 

educators was nof fo equip students to become social engineers, out 

rather to become effective pastors.38 

Even thoush the role of religion in Keller’s clinical program 

was not explicif enough, fhe 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 fo be known as fhe founding father of CPE 

was Richard C. Cabot. He wos born o May 21, 1868 in Brookline, 

Massachusetts, three years after the Civil War wos over.49 The time 

was characterized by citizens seeking to consolidate the separation and 

schism created between North and South, East and West. This was also 

the time when the spirif of optimism was gaining momentun. 
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Richard Cabot was known both as a man of strong will and as a 

person with a ceep sense of humility.4! In his earlier yors he 

believed social workers fo be "the best, fhe wisest, the most spiritual 

. More religious ... than the clergy."42 Later, his humility surfaced 

when he admifted that he was wrong. He was also a man with a strong 

sense of social responsibility. This prompted him fo introduce social 

workers into Massachusetts General Hospital in 1995.43 

Tre idea of clinical frainings for theological students came fo 

him first when he considered that the physician is not the only one who 

con 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 fo ministry. Were they called only fo 

preach, or were fhey also aware thot fhey also had fhe responsibility 

to minister to those who were in trouble of mind, body and spirit?4s 
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If the call wos the latter, were they equipped to carry on thot call? 

Thirdly, Caoot’s observations developed into a challenge of th 

traditional theological education. ds one of the CPE fathers, Cabot’s 

important contribution to fhe development 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 

as 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 and patients.4? ds he tought, it wos his 

purpose fo make himself vulnerable fo ofhers by allowing his students 

fo see him fail while attempting to help a patient solve difficult 

personal problems.48 His approach was widely accepted in the U.S. He 

did nof regret or feel insulted when his students criticized him, 

becouse he believed that healthy criticism produced self-awareness. In 

later development of CPE, Cabot’s approach fo teaching becan the 

mode! of supervision. His willingness to engage interpersonally with 

his students on a basis of equality made Cabot’s model of supervision 

possible and effective. Cabot’s greatest contribution to clinical 

fraining for fheological students wos his Differential Diasnosis 
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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 sifuations of human suffering. The emphasis of Cabot, and 

accordingly of Boisen, was diagnosis. The main question was: “How can 

I go beyond the presenting symptoms and find the actual couse?" -- 

diagnostic thinking.49 Cabot observed that: 

cases generally com from an angle, and wifh one system, 
offen a misleading on, in the foreground. from this 
point of view, we musf reason and inquire our way back 
into the deeper process and more oboscure causes which 

guide our therapeutic endeavours.°9 

When new patients came, the chaplin’s role was to haw an 

initial pastoral interview in written form. Many times this inifial 

diagnosis of a patient had fo be revised after tre second or third 

meeting with the patient. The Differential Diagnosis process wos a 

reminder thot diagnosis is never aosolufe. If is a process--a process 

towards an understanding oeyond symptoms. 

Caoot’s clinical training for theological students wos also 

motivated by his undersfawing of human nofure and society. ds a 

Unifarian, he was optimistic aoouf human nofure. for him, fhe 

minister’s fask is clear, namely, fo help patients come fo the awareness 
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of their human potential for growth! To achiew this task, the 

minister must have a deen understanding aoouf human oeings. He 

criticized tre traditional theological education which had been 

reslecting fhis dimension. Caoot was convinced that there was another 

way of learning theology and if began, as ifs point of departure, wifh 

people instead of God, especially human beings in crisis.°2 "Clinical 

theology" is a theology that nof only assists patients fo meet God in 

their suffering, but enables them to face their sufferings.°3 

Caoot did not like pretense. He hated, for example, for pastors 

to pretend that they were medical doctors.°4 He encouraged ministers 

and theological educators fo sfand on their own authorify or discipline 

and use if wifh fhe same sense of worth as other disciplines or 

sciences. He said further, clinical theology is also a means: 

fo deepen a ftheolosy and revi intimacy wifh Jesus 
Christ. If is a theology that gives a rew face fo tre 
life of Christian Church, so thot if will win back tre 
communify’s respect for fhe clergy. The emphasis of 
Caoot’s program was general hospital based work. Cabot 
wos un@asy whenever he sow the minister’s fask limited 
fo preaching alone. In the modern world he believed a 
minister must do fhe humole services of fhe home because 
individual service brings Christimify home fo men’s 
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hearts. Consistent with his method of teaching, he also 
wanted fo see a minister allowing his congregation see 
him fight against despair and temptation, see him suffer 
and sometimes fail. Buf because he has given his best 
and made a good fight, fhe congregation will respect him 
and esteem his ministry -- he will be listened fo in the 

pulpit as well as in his daily ministry. 

Clinical fheology is professional-empirical-humanistic in 

character. If is professional becouse theological education in the 

most scientific era musf be thoroughly professional so fhat if can 

produce ministers and church leaders who are capoole of performing 

their pastoral work wifh integrity like other professionals. The goal 

of his clinical training for ministers was "competence in pastoral 

work"2® It is empirical becouse clinical theology is developed through 

firsthand encounters wifh the sick. If is a. fheology which does nor 

come ouf of textbooks, but through experience with sensitive listening 

fo people with proolems. If is humanistic becouse Cabot started his 

theology with the human being. His optimism aoouf human nature, aoout 

growth and about fhe "wisdom of the body" reveals thot his approach in 

Clinical theology is humanistic.5/ 
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Cabot’s case-method of teaching af tre besiming of his career 

and while working with theological students was oriented fo “patients 

on paper" but he provided significant and memingful encounters for 

the student wifh two other forms of living human documents: fhe 

student’s peers, and his/her clinical instructors, which, in later 

develooment of CPE, became one of the standards for Basic cPe.58 

Onton T. Boisen 

Anton T. Boisen, who is now known as the real father of CPE, was born 

on October 29, 1876 in a highly educated family, both from his father’s 

and especially from his mother’s sides.°9 Boisen himself had a quife 

interesting mixture in his education -- French Literature, forestry, 

theology (scientific theology) and psycholasy of religion as interpreted 

by Williams Janes.08 

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

saying "so far as I ca discover, my family record is relatively free 

  

8 Powell, Ge: fifty Years, ©. 

59 Anton T. Boisen, Out of the Depths: dh dutobiasraphical 
Stuoy of Mental Disoroer and Religious &xperienoce, (New York: Harper 
and Bros., 1968), 15-20. 

09 Boisen, Op/aration, 89-90.
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from aonormalities.2! During thirty-seven years of his adult life (1899- 

1935) however, he developed sevwral psychotic episodes which were 

called aementia-proscox or schizophrenia, catatonic type.62 

He experienced these psychotic episodes at least five times, and 

som episodes needed hospitalization for a long period of time. But 

Boisen asserted that all five psychotic episodes had been for him, 

“problem-solving experiences." By that he meant that following those 

five psychotic episodes, five major decisions in his life were made.63 

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

for him, it cleariy became a call to commitment.04 He went to Union 

Theological Seminary in New York in 1968, when he wos thirty-two. His 

special interest was psychology of religion as interpreted by Willian 

Jomes.® He took all the courses George dibert Coe, Jamsion 

psychologist, offered, which he found wry helpful. Hower, he 

  

Ol Boisen, Out of the Depths, 16. 

02 Boisen, Op/arotian, %, 40, 157. 

63 Boisen, Out of the Depths, 262. 

04 Ibid., 56. 

® Ibid. 00.
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disagreed with Coe on several important issues. first, although 

Boisen himself was an evangelical liberal, he wos very critical of 

liberals because they rejected the traditional theology of sin and 

salvation.6? He believed that "the chief couse of the decline of the 

church’s influence, as measured by church attendance, varied inversely 

with the degree of liberalization of popular religious opinion"@8 

Second, Boisen criticized Coe for failing to explore the pathological 

Cimension and for failing fo consider mental illness as within the 

responsibility of psychology of religion.©9 However, Boisen agreed with 

Janes "that sickness of soul might have religious significance" and the 

problems could oe attacked through scientific methods."8 On the 

evening of October 11, 1928, Boisen’s role in life was changed at forty- 

four years 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.’ Even though these thoughts were delusional, they 
  

6 Ibid., 62. 

6? Kenneth Cauthen, The Impact of dmerican Aeligious 
Liberalism, (New York: Harper & Row, 192), 2. His definition of 
“Evangelical Lideralism" is appropriate for Boisen’s stance. 

68 Boisen, Our of the Depths. 67-68. 

9 Boisen, A&p/arutian, 93-94. 

8 anton T. Boisen, "The Present Status of William James’ 
Psychology of Religion", Jound/ of Fastara/ Care, 7: 3 (Fall 193) : 157. 

tl Boisen, Gut of the Depths. 91.
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were significant in terms of Boisen’s later career.’2 The mental 

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

because it refused to consider the religious dimension of psychosis. 

In a leffer to his mother dated February |, 1921, he described the 

hospital as “a place of weeping and enashing of teeth and hopeless 

prison"4 

Offer this experience, Boisen becanm obsessive adouf ifs 

meaning. He came fo fhe conclusion that fhe boundary befueen valid 

religious experience and fhe aonormal wos nof clearly visible. Tre 

exercise of differentiating between valid religious experience and a 

mental proolem was nof determined by fhe presence or aosence of fre 

aonormal, Ouf rather fhe directions of the change which may be faking 

place.  Boisen was coninced that valid religious experiences were 

unifying. However, only through its fruits can one decide whether it 

is a Valid religious experience or a mental disorder. dffer seeing that 

tre church had neglected mental health needs, and psychologists, 

sociologists and psychiatrists had been isnoring fr religious 

experiences of their patients, Boisen finally decided fo devote himself 

  

(2 Robert C. Powell, "Empirical Theology", Chicaso Theolasical 
Seminary Resister, 07, No. 1 (Winter 1977) : 4. 

73 Boisen, Out of the Depths. 110-111. 

14 Thid., 113-114.
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to the research of this area. His original intention in clinical 

training was not fo train theological students fo become better 

ministers of religion, but rather to have "colleagues in research". %6 

Boisen’s program was intended to be a seminary program, because he 

wanted fo develop theology based on empirical experience aw the 

actual experience of human beings facing the problems of life. Later, 

his theology was known as empirical! theo/asy. For developing empirical 

theology, Boisen found that a mental hospifal was a befter place fo 

start and the inmates were the best textbooks’? His research started 

with problems of life as his raw moferial of experience and he avoided 

ready-made formulations from books." Empirical theology, built on the 

foundation of human experience, was the fulcrum for action. Boisen 

believed if was about time fhat theology made use of fhe methods of 

cooperative inquiry as developed by the scientific worker. He 

recognizes that theologians have done a good od in fhe field of 

biblical criticism and of church hisfory, buf leave fhe dimension of 

religious experience untouched.’9 For him, there was no contradiction 

beturen religious belief and science, and if was easy for him fo 

emorace science wifhouf losing his religious conservofism. 

  

76 Thornton, Professional faucatian for Ministry, 58. 
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18 Boisen, Op/aratian, 186. 

19 Boisen, Ae/igian in Crisis, 189-199.
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Boisen welcomed the influence of both liberalism and conservotisn 

which he received from his father and srandfather. 86 

In CPE, students do not lean what to think theologically, but 

rather how to think theologically. CPE does not teach theology but 

rather allowed it fo unfold and dewlop. Empirical theology does not 

impart content, out rather revealed it. Truth is found in and through 

the living Numan documents -- experience of life. It is a growing, 

evolving and developing experience. Empirical fheolosy never 

stagsnates: if develops as life develops. If is a theology which 

Ceveloped side by side with human existence, especially human existence 

in crisis. When dealing with human crises, pastoral decisions have fo 

be mace buf fhe appeal to theology alone is not enough. Instead one 

reeds 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, case method wos a medical model of treatment. Cabot 

was a doctor and so his concern was a/aunosis and freotment. dlthough 

very fruifful, many times the medical case study gaw very little room | 

for spirifual dimension of life. Second, Boisen used the case study 

  

89 Boisen, Out of the Depths. 39.
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method, because of ifs orientation foward scientific method, and his 

main concern was wifh the empiric! approach fo fhe study of religious 

experience.®! 

Cabot nof only influenced Boisen with his case method approach, 

but he also gave Boisen the first chance fo apply his theory in a new 

setting, namely, a mental hospital. Cadof was keenly interested in 

Boisen’s story and supported Boisen’s work wifh the mentally ill people. 

However, like many ofher people of his time, Caoot did not accept the 

psychogenic interpretation of mental disorder.82 He belied thot 

mental disorder was 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 discover the forces involved in 

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

more important than techniques and ski! |.84 

  

81 Nouwen, "Boisen and the Case Method", 18-19. 

82 Boisen, Qut of the Depths, 144. 
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Based on his experiences as his main guideline, Boisen cam fo 

fhe conclusion that certain types of mental disorder and certain types 

of religious experience are alike -- attempts at reorgmization.& 

Boisen identified himself as belonging to the dementia proecox, 

catatonic fype, which he saw as similar fo fhe religious conversion 

experience. 86 

This then lead fo Boisen’s understandings of corversion 

associated wifh what he called mystical experience. By conversion he 

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

sudden change of character which Ieads to spiritual awakening.8? He 

Oefined mysticism as experiencing fellowship wifh fhe super personal 

and he beliewd thot mysticism was nof an experience of possession 

which led fo ecstasy buf rather if was an experience of transformation 

of personal i ty.88 

  

8 Robert C. Powell, anton 7. Boisen (876-1985) ; Breaking an 
Opening in the Woll Between Religion and Medicine, (New York: dssoc. 
of Mental Health Clersy, 1976), It. 

86 Boisen, Op/arotian, 158. 

87 Ibid., 307 

88 Boisen, Ag/ision in Crisis, 112.



  

On fhis assumption he then builf his further research on the 

relationship befueen religious experience and mental disturbance. The 

problem of understanding Boisen’s concept of mystical experience anong 

the mentally ill is crifical in distinguishing between those which are 

mystical and those which are pathological. €ven fhoush in many cas~s 

the results of his research were destructive, he still wanted fo fake 

the risk of continuing his research in fhe area, because he wos 

cominced that mental disturbance ifself has a constructive purpose -- 

he wanted to get better.89 Ministers of religion should consider 

seriously such cases. 

Qs a supervisor, Boisen: was not open for suggestions and 

crificism from his student. He was more of a teacher than a 

supervisor. The case sfudy method devwloped by Cabot, which was 

intended to promote a relationship between 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 6¢ student-centered, never content-centered, and the teacher 

himself/herself an umpire rather fhan an explorer and guide. He did 

not want a feacher fo be passiw, because he hos fo lead; he hos a 

theory to establish or disprove.%! 

  

89 Boisen, p/aratian, 3 
98 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 allowed his students fo haw ward 

observations, mezt with patients, and have interviews. This case study 

method has to be done through firsthand encounter with living human 

Gocuments, especially with those who were struggling with the reality 

of life.92 

Boisen started his first clinical fraining for theological 

students in the summer of 192. He aomiffed thot clinical fraining 

would not be possible if if had not been for Cabot’s encouragement and 

support.93 ds time went by his CPE wos the first CPE which emphasized 

its work with mentally ill people, rather than wifh those physically ill. 

Boisen’s program wos the first program of CPE which fook religion and 

its relation fo mental illness seriously. 

This interrelationship is fhe reason why he was always uneasy 

with the new development and new attitude of people fowards religion. 

While Keller and Cabot placed more emphasis on skills and fecmique in 

ministry, Boisen emphasized, as pastor, service and true understanding, 

becouse he believed thot without true understanding fhe spirifual realm 

of life will not be ministered to effectively.44 
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93 Boisen, Out of the Depths, 152. 
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Boisen was troubled by the development of science which had 

dethroned theology -- the queen of sciences. It had gone so far that 

in the modern era the educated and the scientists would say that, if is 

impossible for a person fo be religious and of the sane time scientific. 

For Boisen, the relationship between religion and science is thoroughly 

compatible. He believed that theology still deserved a place among fhe 

sciences. There iS no reason to take on and fo discard the ofher. 

Empirical theology was his attempt to prow fhof theology still 

Ceserved a place among the sciences, because if could be dewloped by 

way of scientific inquiry. On the other hand, this was also a reminder 

for the church thot in the modern society, the church should not be 

apprenensive about emoracing the contributions of secular sciences in 

its ministry, if fhe church wants fo be effective. 

In mm effort to gain support for clinical fraining in mental 

hospitals, Boisen admitted belonging fo liberal groups. However, he 

Cefended himself by saying that he did nof fry fo introduce anything 

rew info the theological curriculum. Rather he fried fo propose a new 

approach for theological education and af fhe same time maintain the 

traditional conservative understanding of sin and salvation.® He made 

use of the methods of science fo inquire info fhe lee! of religious 

experience. Boisen was convinced that the church still needed the 

traditional conservative message of salvation. He recognized what the 
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conservative churches would supply in response to the sick of soul. 

Trey would offer the traditional pastoral care, namely, the method of 

aovise-giving wifhouf proper diagnosis -- a counsel! based on common 

sense. The liberals, on the other haw, were losing their identity 

becouse fhey were foo dependent on modern behavioural sciences in 

freir ministry and they failed fo ufilize a theology which wos 

distinctively their own.% Therefore, the liberal churches hod 

difficulfy ministering to those whose problem was to take religion 

seriously, becouse they would see fhe spiritual proolems of their 

congregations or patients in terms of psychological and behavioural 

sciences alone rather than theological.9? Boisen, who belonged to the 

evangelical liberal group, belied that the truth of conservotiw 

Christianity should be maintained while at the same time being willing 

to emorace the contributions of modern sciences.% 

In the context of mental hospitals, Boisen’s concept of sin and 

salvation was influenced considerably by Walter Rauschenbusch’s 

Theolasy for the Social Gospel. Tre work of Rauschenousch had broken 

the traditional individualistic theology fo a sociologically relevant 
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theology.% ds human noture is fundamentally social, sin must 6¢ seen 

in relation fo social process. Theology should be fhe science of 

redemption and provide scientific methods for the eradication of gin.!89 

In the context of mental illness, Boisen defined sin as "a 

tendency or an action which is out of harmony with the fellowship..."/6! 

In fhis definition of sin, "doth individual and social was an experience 

of entering info fhe fellowship which hos fhe capacity for 

universal ity".'82 To be cut off from this fellowship will bring adout 

tragic individual isolation, death and destruction.'63 Such salvation 

was an affemf fo reesfadlisn a right relationship with fre 

supreme.'94 moreover, if was assumed that such a salvation was open 

fo anyon, however imperfect they were. Persons are accepted as long 

as fhey affirm “a living relationship wifh the fellowship which is 
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united by ifs common loyalty fo Jesus Christ and ifs common struggle 

for the better personal and social life."% 

Because Boisen himself experienced mental disturbances, fe 

believed that for mentally ill people salvation is not a matter of moral 

behaviour. Paul’s doctrine of Astificotion by faith is most fitting. 

Salvation was the experience of fellowship with the supreme, and fellow 

human, Ozings. 

Working wifh the mentally ill, one will encounter mony 

surprises. for example, when one does not expect them to fully 

understand som biblical portion, fhey are surprisingly like "normal 

people". Cabot was very skeptical adout ministers of religion working 

with fhe mentally ill, Ouf he would assert that both the physically il! 

and the mentally ill deserve equal attention from pastoral care. Behind 

all fheir misoehaviour, mistaken notions of worth, distorted 

relationships, strange attitudes, faulty language, there still lies the 

essence of God’s highest creation -- human beings, with whom God 

communicates the message of salvation through Jesus Christ, the Son of 

Man. 
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The development of CPE in the United States has passed throush 

Oifferent stages of growth and recognition. If is not the intention of 

fhis chapter fo discuss the stages of separation, unification and other 

problems related to the dewlopment of CPE in the later years. 

However, since this chapter aims fo provide an appropriate groundwork 

for integrating theological and psychological (scientific) information 

as integral parts of fhe teaching and healing ministry of fhe Church in 

Kiribati, the Standards for Basic CPE, 1987 will be quoted as a 

guideline of fhis sfudy. 

The standards of CPE which were first formulated in 1%3 were 

adopted by fhe National Conference on Clinical Pastoral Training in 

October 13, 1953 and have undergone some changes.'% Boisen, who lived 

long enough fo see the struggles and dewlopment of CPE, wrote in 

198: "If has gone forward under ifs own power, developing a philosophy 

which differs not a liffle from mine. for this I can be tharkful, so 

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

in trouble."!87 The following represents the 1987 Standards for Basic 

CPE. 
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Basic CPE provides clinical education for clergy, theological 

stuoents, memoers of religious orders, and lay persons. Basic CPE 

facilitates pastoral formation and ministry development by focusing on 

the supervised practice of ministry and the student-supervisor contract 

for learning. 

Standards for Basic cpe'S? 

I. Participation of students in ministry to persons. €ach 

student has responsibility fo find a time he/she can how firsthand 

encounter with "living human documents" (patients) either in general 

hospital or mental hospital setting. 

2. Observation and reporting of fhe practice of ministry. 

Tre resulf of meeting with patients and other experiences during the 

week, will Oe reported in the form of verbatim and weekly reflection, 

which fells aoouf not only what happened with the patients, out of what 

happened with oneself during the interaction with patients and peers. 

3. Individual and group supervision by a certified 

supervisor of fhe practice of ministry. Once a week students meet 

individually wifh his/her supervisor for om hour, and student also 

  

188 ddapted from The Standaroe of the desociation for Clinical 
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receives sroup supervision when he/she meets with his/her supervisor 

and peers in a éroup. 

4. Participation of Basic sfudent(s) or Basic and ddvanced 

students in a peer group which is large enough to enable the student 

to experience a variety of relationships and small enough fo provice 

time for each student fo enter into a creative interpersonal process 

for learning. 

During CPE training, students haw a chance fo cewlop freir 

ability fo relate fo each offer. Their competency in human relations 

is tested. This interpersonal relationship is nof Just on the lel of 

being good fo each other, buf if is af fhe ceepest lel of 

relationship. ds Boisen has said, fhe cause of mental problems is 

actually due fo the problem of relationships fhe meaning of group life. 

5 Q contract for learning developed between the student 

and supervisor. €ach student has fo develop his/her own goals and 

what he/she wants to learn from fhe program and consulf with his/her 

Supervisor. 

0. Q qarriculun which endoles students fo met fre 

objectives of Basic CPE, utilizes fhe unique resources of fhe CPt 

center or cluster, and takes info account fhe sfudents’ interests. 

During fhe program students have access fo the different treatment
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modalities within fhe CPE center or cluster, i.0., group therapy, 

suostance douse fherapy, psychocrama, individual counselling, worship, 

Bible study group, efc. 

¢. Presentation of fheorefical material which enadles 

students fo understand fhe particular needs of persons fo whom frey 

minister and the variety of ways of helping those persons. This should 

include material from a variety of sources such as fheology, the 

behavioural sciences, and pastoral care. 

Times for didactic sessions were also included, where sfucents 

hove the opportunity fo learn some theoretical aspects of ministry. 

8. Seminars which assist students in integrating 

theological understanding and knowledge of ozhavioural sciences into 

personal and pastoral functioning. Once a week, students, peers and a 

supervisor have fhe opportunity fo sif fogefher and haw seminar on 

theological and pastoral issues and how frey relate fo oehavioural 

sciences. 

9. Involvement of resource persons from other disciplines. 

Students have the opporfunify fo learn from ofher than pastoral aw 

theological resources. They may be aole fo learn from psychiatrists, 

social workers, mental health workers, counsellors and other therapists.
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Ofter training, students are expected to achievw the objectives 

of Basic CPE. The goal of Basic CPe is the dewlopment of personal 

and pastoral identify and growth of professional competence as a 

minister. Specific objectives of Basic CPE are:!09 

I. To become aware of oneself as a minister and of fhe ways 

one’s ministry affects persons. 

2. To understand and ufilize the clinical methods of 

learning. 

3. To lean fo ufilize fhe support, confirmation aw 

clarification of fhe peer group for the integration of personal 

attributes and pastoral functioning. 

4. To ufilize individual and group supervision for personcl 

and professional growth and for dewloping fhe capacity fo 

ewaluate one’s ministry. 

5. To understand the fheological issues arising from 

experience and enhance the interface betueen theology and the 

behavioural sciences in understanding fhe human condition. 

0. To become aware of how one’s offifudes, values, and 

assumptions affect one’s ministry. 
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1, To become aware of the pastoral role in interdiscipl inary 

relationships. 

Summary and Interpretation 

Based on fhe foregoing discussion of fhe religio-culfural 

miligu, fhe initial formation of CP€ and fhe fathers of CPe, several 

culfural, psychological and theological assumptions can be summarized 

in the following mamer. 

The complex development of denominationalism, economic, social, 

intellectual, imdustrial, uroan expansion, scientific, fecmnological 

discoveries and waves of immigrants fhreatened fhe fradiftional, 

conservative values and religion in fhe late nineteenth century 

Omerica. People were disturbed by fhe increasing frequency of 

immoralify, illness and mental disorder. Consequently, the conservative 

eongelicals responded fo the proolem fhroush calling for repentance 

and conversion in revivalism, whereas fhe liberal groups responded by 

utilizing secular skills aw fecmiqes in their therapeutic 

intervention. While fhe conservotives held fenaciously fo fheir 

traditional beliefs and adamantly rejected fhe modern therapeutic 

culfure, fhe liberal groups believed that the work of fhe church must 

constantly adjust fo the new developments wifhin the society. 

Qs science gained ifs momentum, fhe liberals belieed that 

pastoral decisions should be based on reason and science alone, so thot
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the mystical and superstitious aspects of Christianity could be driven 

quay. Since they firmly believed in progress, social reform and 

Oevelopment, they understood God as jtmannt, i.<. God wos present 

everwhere in nature and the human condition.!!8 God could be 

identified through immediate service and action to one’s fellow human 

bezing in suffering (Matt. 2%:34-46). for liberals salvation was a Aery 

and mow experience and they rejected the view of a Aufuse so/wtion 

The three fathers of CPE belong fo this context. 

Robert Bellan ef. al. were right when they urote “individualism 

lies at the core of American culture."!!! Since the European discovery 

of North Omerica, the desire to eet freedom of religion, among tre 

Curopean settlers who fled to dmerica and among the immigrants who 

discovered the West was in itself an expression of individualism. €ach 

individual in the vast, new and free land had been trained to think, 

Judge and make decisions for themselves. 

— Individualism places more stress on activity or doing rather 

than being.!!2 Cabot, for example, in his understanding of functional 
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iliness, believed in wank-cures rather thon resf-cures!!3 Doing was 

the method for achieving a better life. Keller also believed that the 

best way to learn is by abing!l4 Boisen, on the other hand, who was 

fond of mystical aspects of religion, recognized the importance of 

reflection and se/f-reflection in the process of clinical fraining. 

In the individualistic society, achievement and campetition are 

seen as motivationally healthy. The worth of a person is measured by 

objective, visible social achievement, rather than familial status, 

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

important fhan anything else. Furfhermore, an individualistic sociefy 

values equality and informality in relating to others.!!6 Interpersonal 

relations are usually horizontal, assuming individuals are equals. 

Whenever there are relationships between fwo persons of different 

hierarchical levels, "there is an implicif fendency fo esfadlish an 

atmosphere of equolity."!!? With some exception, generally, the 
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relationships between students and supervisor or teacher are that of an 

equal and are informal. 

In the individualistic society, the group is nof a social wit 

but an aggregate of individual units, which means thot individual 

identity, autonomy, privatism and asserting one’s own rignts are sfill 

highly respected.|18 Consequently, decision making and responsibility 

done by the individual are most likely.!19 

Tre development of CPE in the U.S. was more of a socio-culfural 

movement than a theological ow. If was a reaction against fhe 

traditional theological educational system and ifs objectives. Text 

and textoook are not the only place where students can learn theology. 

Living human documents aoound for fhis purpose. However, CPE 

was also a theological movement. The split Oefween rural faith (fhe 

conservatives) and urban faith (the literals) made some contributions fo 

the development of CPE. The conservatives, who strongly held the 

traditional theology of sin and salvation, were unadle fo folerate the 

uprising of secular culture i.g., sciences and social revolution. By 

Oefoulf they gave the religion and health movement into the hands of 
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the liberals who believed that science can help fo solve the problem of 

human suffering and also provide them with salvation Aene and now. 

In their attempt fo return ministers back fo the original task, 

the three CPE fathers began their clinical programs. Keller, who wos a 

physician, intended fo frain theological students to becom “oacia/ 

engineers’, with liffle theological supervision. Keller’s program had 

fhe intention of integrating fhe social sciences wifh spirifudl 

experiences. Caoof, who was also a physician, introduced fo the 

program  ‘c/inical theolasy”, a theology that brought ministers to the 

bedsidg. Both Keller and Cabot placed their emphases on skills and 

fecmiques in promofing fheir clinical fraining. Caoot’s ‘c//nica/ 

theolasy” wos a tecmiqw fo relate fo patients theologically -- 

diagnostic --fheology -- how to relate theology in human settings. 

The term ‘clinical theolasy” wos also used by a Brifish 

psychiatrist, the late Dr. Frank Lake. However, he described “c//niog/ 

theology” 08 being other than a diagnostic exercise. "If is m 

interpersonal encounter of infinite complexity in which God the Holy 

Spirif is using one ‘dead’ mon ... fo communicate with another ’dead’ 

mon... "23 Lae did not empnasize fecmniques or skills, buf one’s 

  

12 Frank Lake, Clinical Theology: @ Theolasiool and 
Poyholasioal Basis to Clinical Pastoral Care, aoridged by Martin H. 
Yeomans (New York: Crossroad, 1987), 68.
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quareness of the presence of fhe Holy Spirit, awareness of how God was 

using fhe counsellor as a whole person for frialogue. 

Boisen’s “empirical theolagy” was an attempt fo defend theolosy 

as sfill deserving a place among fhe sciences. Combined with his 

understanding of mystical aspects of religious experience, his empirical 

theology became complex. The question arises as fo how far the 

methods of science can be applied fo religious truth and mystical 

experience as weil as fo ofher fields of human experience. Boisen 

believed that religious experience is private and personal. €specially 

in mystical experience, fhe emotions are deeply involved, and 

cooperarive inquiry is not easily possibile. Hower, the critical need 

is an attitude of humility which is willing fo puf religious insight to 

the fest. He admitted thot the mystic is likely fo be conservative in 

his theology. Buf for him, religion and the sciences are thoroughly 

compatible. !2! 

Boisen, who was a pastor, emphasized sanwice, understanding and 

insight rather than techniques and skills of counselling. CPE is a 

Supervised experience in ministry with a firsthand encounter with /iwng 

human documents. 
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INITIGL DEVELOPMENT OF CET IN KIRIBATI 

The Context 

It has been made clear, In the previous chapter, that CPE in the 

U.S.d. wos developed as a reaction against traditional theological 

education. anton T. Bolsen, once stated that he did nof bring anything 

new fo theological education except pernaps a new method or approach 

of leaning and/or doing theology. dgain, what is central in his 

argument is the claim fhat fext and textbook are not fhe only places 

where students can learn theology. Theology in ifs practical sense and 

as one of the human sciences should involve itself with living human 

Cocunents. 

Tre initial impetus for the CET in Kiribati is here described as 

Q reaction against the traditional teaching, theological education, 

pastoral care and counselling In fhe ministry of fhe churches, 

particularly the KPC. This thesis attempts fo introduce a new approach 

to grappling with societal problems that nave been neglected by the 

society, or faken for granted by the church within the context of 

education and counselling. If is also mm afftempt to relate tre 

knowledge and experience of Christian faith with meo/ //fe by using the 

mediun of culture, in this case the Kiribati culture, ond the 

behavioural sciences, particularly psychology. In fact, this reaction 

is based on my own personal dissatisfaction with the traditional



  

teaching and healing roles of the Christian Churches, in particular the 

KPC whose influence in the society has now gradually declined. 

It has been assumed that the training of pastors at the 

Tangintebu Theological College, which is largely based on the old 

forms of ministry, is quife adequate without a solid experience and 

acquisifion of knowledge in the I-Kiribati traditional and contemporary 

culfure and also in fhe behavioural sciences. However, this is clearly 

not the case. Today, old and young pastors are finding if increasingly 

more difficult fo perform fheir feaching and counselling ministry in 

the rapidly developing and secularized society of Kiribati. They fend 

to retreat more and more info their religious realm with liffle or even 

MO proper penetration info the roots of culfural and religious crises. 

Thus fhe feaching and postoral ministry of the church hos liffle or 

limited palpable reference fo real life. Critically, all this is dw 

mainly fo several important reasons that need to be identified. Let m 

Giscuss each one of them. 

Firstly, pastors in their training lacked adequate knowledge and 

experience of fhe culfural context in which they ae a pert. 

Indigenous volues and belief systems are mot thoroughly explored, 

compared or appropriated in the formulation of an indigenous ministry. 

The sifz-im-/eben in which theology is learned is always foreign, and
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so there is difficulty fo impart true understanding and appropriate 

application of the Christian ministry in ifs culfural matrix. This is 

the disadvantage of the theological curriculum which does nof include 

the study of the people and their culture os integral parts of their 

theological training. This has been what really happened during fhe 

post three decades in the history of theological education in Kiribati, 

which has its own myopia prevalent in the ministry of young pastors 

Today. 

In mosf cases, young pastors were crificized for being bobangza 

te kote (ignorant of culture) and offen laoelled as minite ni I-Motang 

(European or expatriate ministers) who worked from within the framework 

of different culfural backgrounds thaf haw, or may nof haw 

appropriate bearing on fhe local context. Unfortunately, their ministry 

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 culfure. There have been a number of cases where young 

pastors were rejected and forced fo leave their parish work simply 

becouse they failed fo work within the framework of fheir own culfure. 

On the other hand, old pastors seemed fo be more warmly accepted and 

given more respect for the fact that their ministry is, nof mly 

compatible with, buf also brings meaning fo, and consolidates culfure. 

Treir strict adherence fo the culfural values and behaviour of fhe 

people gained them general recognition as strong advocates and masters



  

of culfure. No wonder researchers in culfure used fo consult old 

pastors as primary resource persons and authorify figures. 

Tre old and young pastors represent, not only the two existing 

traditions of the KPC, nomely canservotisn and /idero/ign, out also the 

two different generations of ministerial work, namly fhe Aawv n 

Rangorongo (Rongorongo generation) and the Aor n Tonsintebu 

(Tangintebu generation). The Aaw n Aongarongo refers to the old 

generation of pastors who were frained under the missionaries from the 

London Missionary Society at the Rongorongo Theological College, the 

first fheological training center established on fhe island of Beru in 

the early 1980s. Loafer in 198, the college moved to its present site 

on fhe capital island of Tarawa, and ifs nam wos changed fo the 

Toanginteou Theological College, henceforth coms the nam Aaw n 

Tansintebu to mean the new or young generation of pastors. The nanes 

Rongorongo meaning Tidings or News, and Tansintebu meaning Sound of 

the conch shell (a cultural means of calling J-Kiriboti to gather 

together and decioe for a certain course to be undertaken) both share 

in common a strong commitment to the Gogpe/ through the preaching, 

teaching and practical ministry of fhe church. This commitment needs 

to be renewed and the differences between the old and new traditions 

should be reconciled. While fhe Aaro nm Aongaronso takes seriously 

culfural values and behaviour as integral parts of their ministry, the 

Karo n Tangintebu are more or less prom to undermine the significance



  

  

of culture in their ministry. They fend fo adhere fo foreign thought 

forms which they learned from the text books whose contexts are 

Cifferent and seemed to be far removed from the actuality of the local 

context in which they are a part. Consciously or unconsciously, fhey 

are putting more effort into ap/icoting foreign theologies which leads 

towards a consolidation of the fareigmmess of the Gospel and tre 

Christian faith, and af the same time a oenia/ of their culfural 

herifage. 

Tre foreignmess of theology is not entirely destructivw, out 

often brings biased implications. ditnough, we camnof do away wifh 

western theologies, nor con we be cut off from fhe centers of 

theological influence in Gurope, North Gmerica, Latin America, dfrica 

and dsia, yet we sfill hove fofal freedom fo determine our oun 

theological trends. We cannot deny fhe fact that the prodlem with 

foreign theology is that if. does not always properly acing hane what if 

originally meant fo bring. In other words, if camnof properly make 

sound implications in ifs culfural application. I have strongly aw 

repeatedly made this same point in my previous work.! 

  

1 Maroti Roouti Rimon, Pardons Theo/asy, (BD Thesis, Pacific 
Theological College, Suva: 1985), 3.



  

Instead of using ways that are indigenous and therefore make 

sense to the local people young local pastors tend to adhere fo foreign 

thought patterns and ministerial forms that have no proper bearing on 

the local context. Thus, theology lacked its culfural component and 

the obvious result was that if wos criticized as being out of tune with 

its religio-culfural milieu. It becomes a theology Aaysing in the air. 

On effective theology is one which is deeply rooted in fhe local soil 

and climate where if faithfully grows and bears fruits for the locals 

to reap and share its full benefits. Thus, theology becomes a genuine 

blessing to God’s people in their own land and culfure. ds this inquiry 

proceeds, I become more than eer convinced that the role of culfure 

in the ministry of the KPC is, nof only essential, buf also effectiw. 

and it is therefore imperotive for young pastors fo haw 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 due to the fact that the KPC fhrough ifs fheological college gives 

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 pulpit 

service. Tre outcome is that there are many awachers availaole bout 

very few are able to cope with problems and needs beyond the pulpit. 

Even pastors who have had long years of working experience with people 

would be better helped in their pastoral work if fry how



  

peychological knowledge and new counselling skills. 

Tre rise of secularism is seen fo lead gradually fo whot has 

been called the oboth of religion becouse the sciences are prod fo 

be more influential and effective in their dealings with human life. 

The therapeutic role of fhe pastor has been replaced by the 

professional role of a medical practitioner. dnd even those prodiems 

that originate or have their roots in religious crises are dealt wifh by 

medical practitioners, or by the traditional healers whose function is 

categorized as witchcraft, and therefore condemned by the church. 

Consequently, instead of being a relevant instifution in which people 

find comfort and strensth, a place where people are shaped for their 

roles in life, a place which provides direction and hope, the church 

becoms largely irrelevant fo modern people. If has little, or mo, 

involvement in the political and social affairs of the people. If only 

serves the religious life of the people, especially the older community. 

No wonder church membership, or more accurately, church attendance is, 

by far, being dominated by older people, and the young people seemed 

fo be leff unattended. Their church attendance has been drastically 

Ceclining during the past fen years, especially on Tarawa the copifal 

of Kiribati. Furthermore, most of fhe proolems associated with the 

rapid social changes, (¢.g. uroan oriff, unemployment, poverty, school 

Orop-outs, alcoholism, suicide, elopement, aoortion, marifal problems, 

family problems, interpersonal relationships, efc.), which are common 

among fhe young populace have not been dealt with adequately. dso,
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problems such as, child qouse, mental iliness, and devwlopmental crisis 

are largely neglected by the church, buf dealf with inadequately by the 

medical profession. 

My three years placement wifh the Mental Ward of the Old 

Tungaru Central Hospital wos a sad, buf significant experience. It 

began in 1988 fo 1982, when I wos a sfudenf af fhe TIN. I chose fo 

undertake a weekly visifation of fhe Mental Ward as part of fre 

Pastoral Care and Counselling Course. During my first two years of 

visifation, I spent most of my Time in ooservation and writing verdatim 

reports. My contact wifh fhe patients wos limited, due fo the fact 

that I was being looked upon as a theological student, and like a 

church minister I was only expected fo read som passages from the 

Bible and fo say prayers, and no more thon thot. The pofients wre 

locked behind bars, because they were believed to be aggressive, and I 

had no access fo com closer fo them. They were (aw still are) 

confined exclusively from the rest of the society. Qnd if some of them 

happened fo recover and are returned fo the village setting, if takes 

quite a long time for the society to accept them fully as normal 

individuals. Unfortunately, fhe churches shored this social 

stereotyping and a rather prejudice and judgmental oaftitucwe. If is 

extremely important for the Church fo provide supportive schemes fo 

enaole individuals who have been fully recovered from the mental ward 

fo reorientate themselves and feel fully accepted in the society.
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What I noticed in the mental ward was that the patients were 

not treated as uniaw individuals. They were all uncer fhe sam 

medication whose obvious side effect was so disturbing fo fhe patients 

themselves, for exarple, a symptom characterized by distress and 

involuntary bodily movement. dnd the treatment, in general, was so 

harsn and foush. There were times when aggressive pofients were 

beaten and tied up with hand clamps for many hours, even uhen their 

hands were seriously swollen. There hos been no real concern for fair 

or constructive treatments to improv fhe condition of fhe rather 

aggressive patients. 

Furthermore, during meals, if was sad to see thot they ate their 

meals fron empty tins. They were not given proper plates and cups. 

dnd when I asked why they were not given proper dishes the warden said 

they would break them. nother sad thing was that when the patients 

were cousht up in a fignt they were leff alone fo fight fo oeafh. 

There was an incident when two patients involwd ina fight where one 

of them eventually lost his ear, and the ofher his footh. Even the 

relatives of these patients were not informed doout fhe incident. 

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

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

the patients, and had the opportunity fo listen fo, and to share wifh



  

some of them. If fook me quife some time fo estadlish a rapport in the 

first place. However, one of my encounters brought me a great surprise 

to discover thot a seventeen yar old patient, who showed extrem 

anxiety reactions, was one whose father had died very recently, while 

her mother died earlier when she (patient) was ten. She wos admitted 

to the mental ward when she first developed the proolem of insomia 

following the death of her father. She was categorized with the rest 

of the patients, adout twenty of them altogether, and underwent the 

sone treatment as if her insomia was primarily organic in origin. 

Ofter having convinced her and the family that she would be getting 

better at home she decided to leave fhe mental ward. Practically, her 

recovery came about, not in fhe mental ward, buf in the home where her 

close relatives, especially her elder sister and aunt, had consistently 

taken up thot supportive role of fender care and parental low which 

enabled her fo overcome her fear of isolation. Gradually, she began fo 

develop a more autonomous reaction fo life. 

Unfortunately, fhe general environment of fhe mental ward 

lacked the frue sense of care, guidance and also rehovilifational 

skills. There wos no proper diagnosis and treatment. In a way, tre 

mental ward was more like a prison than a rehopilifation and caring 

center. In my surwy if wos surprising fo learn thot some of fhe 

mentally-ill were sent fo the Mental Ward, nof primarily fo be freated
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in order to gef well, but rather fo be locked up becouse they were 

believed fo be aggressive and dangerous fo the family and the society 

af large. 

€vidently, these mental patients were not weli-looked after, and 

In fact, they were treated inhumanely, so fo speak. There was mo 

psychiatrist, fo do fhe fask, buf only a general medical practitioner 

who had nof been frained in psychological and counselling skills. If is 

also sad to see fhot training in this area hod been, aw still is, 

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 fhe sick is largely based on the old 

traditional form which involves only prayer and the reading of biblical 

passages. Obviously, the healing and supportive role of the church was 

Q bif vague in this area simply becouse if has been left completely to 

the care of the medical profession. Up fo date, there had been no 

estaolismed referral relations between pastors and general medical 

practitioners and also traditional healers in their therapeutic 

functions in the Kiribati society. There had been a tension between 

them where healing was concerned. While most I-Kiribati initially seek 

advice and assistance from the village pastors or priests, such help | 

was not always availadle, and there were frequent searches outsice the 

Church. difhoush the medical profession had been more effective in 

Ozaling wifh patients with organic diseases, they appeared to be less 

helpful in dealing with mental iltness and religious related problems.



  

The present mental ward system certainly needs improvement in terms of 

facilities and expertise. ditnoush fhe building of fhe New Tungaru 

Central Hospital, (funded and builf by fhe goodwill of the Government 

of Japan 1996-1991), provides better facilities for fhe sick, there has 

been very liffle provision in providing the required expertise. If has 

been sererally assuned that the present system and level of expertise 

in this area was quite adequate in comparison fo fhe menfallyill 

population and fhe sewrify of fheir conditions. However, this 

assumption is nof entirely valid because even on fhe small scale the 

gereral care of fhe mentallyill hos not rewaled significant 

improvements. There is need for a mew educational program from the 

Ministry of Healfh and from fhe Church fo help promote familial and 

societal caring and supportive responsibilities for the underprivileged 

mental |N-i ll. 

On the offer hand, the role of fradifional nealing (ladelled as 

witchcraft or ftabuneg as known indigenously)? appeared to be more 

effective in dealing with psychological an superstifiorrelated 

problems. Generally, most I-Kiribati offen regarded the fabuneo as the 

last resort when the Church and the medical profession could no longer 

practically provide help. Unforfunofely, fhe fotuneo is fofally 

condemned by both the Church and fhe medical profession. However, 

there must be adequate explanation as fo why fnaditianal! healing snould 

  

2 See below, pp. 209-212 for further discussion of the Habunea.



  

be condemned. The church, since ifs early begimings has failed fo 

provide explanations. When the gospel was first introduced, if cam 

hand in hand with Western colonial powers and culfural values and 

practices, including new forms of treatment and medicine. The LIMNS 

established the first medical centre on the island of Beru in the early 

1888s. From then on, the importance of tradifional medicine came under 

threat as the missionaries, an later fhe medical professionals 

condemned their usage and gave mo room for thorough analyses. 

Qithoush traditional medicine is strongly condemned by modern medical 

professionals, their usage is still common and many people still believe 

in them. There have been mony cases of patients who were discharged 

from the hospital becouse their conditions could nof be freated, 

however, their full recovery came aoout as the result of traditional 

medicines. It is important that experimentations and research into the 

traditional medicines should be made in order to affirm their validity 

and legitimate role in the healing process. Local pharmocologists, if 

such exist, should not rely entirely on Western pharmaceutical 

products. There is need fo promote what tradifional medicines could 

offer to the local and international world for treatment and prevention 

in the healing process. 

Qithoush the KPC has recently extended ifs pastoral ministry 

through the work of ifs full-time chaplains in the Seamen’s Hostel, the



  

  

Tungaru Central Hospital, and the High Schools, yet pastors appointed 

to these places are not weil equipped to do the fask because they lack 

adequate professional training. Reports from some of fhese chaplains, 

whom I know personally, all showed their dissatisfaction with their 

roles. domittedly, they confessed that they seemed to haw done more 

harm thon help in their counselling ministry. ds shown in fheir 

quarterly reports to the Executive Committee of the KPC, chaplains 

undouotediy lacked expertise and experience in the area of caring and 

counselling, although they showed good evidence of adequate capability 

in ofher areas of their work. 

The reed 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 improw 

the situation. The idea of inviting overseas expertise in the arva of 

en or psychotherapy and ofher professional volunteers is 

another option to be considered in the future. So far, fhe KPC usually 

suomits requests for overseas volunteers from the CWM and the UCd fo 

serve as teachers in ifs two Secondary Schools. Ofher professions are 

also needed and should be considered in the near future in order fo 

alleviate proolems that are beyond our local capacity in terms of



  

  

expertise and finance. dso, the Tungaru Nursing School (TNS)? should 

include core psychological and counselling courses in the fraining of 

local nurses. Being a guest lecturer in counselling, on seweral 

occasions in 1988-96 at the TNS, I realized the reed fo emphasize 

psychological subjects in addition to core medical courses prepared by 

the school. 

Obviously, the pastor’s ignorance of fhe psychological sciences 

is, in fact, a basic problem that stunts the growth and development of 

a better ad acine ministry. This inquiry calls attention fo the 

urgent need for specialised studies in the human sciences. The TIN 

should include the study of the human sciences as an integral part of 

the pastor’s theological training. The idea of estadlisning a 

Counselling Centre in the college is a positive one that should be 

considered in the near future by fhe Church. The centre will be 

Gesigred to provide assistance fo students and the general public, and 

at the sane time if will foster research an training for future 

professional counse! lors. 

Thiroly, the pattern and form of organization through which the 

church still operates belongs fo an age thot is gore. The KPC, ifs 

  

3 Hereatter referred to as TNS.



  

theological college, and its ministry in general may be rightly 

described as the unchanged product of the missionary work of the 

nineteenth century. dithough the KPC is now seen from the outside as 

an indigenous church, a different picture may be seen from the inside. 

What we see in the church foday is that if does nof possess that inner 

Gynamism which leads fo a constant search for new patterns and better 

ways of doing ministry. The church seemed fo deny the fact that older 

attitudes are surely inadequate for new sifuotions. In fhe midst of 

this situation of continuing technical and social change, fhe church 

appeared fo hold on sfrongly fo ifs past traditions for ifs presenf and 

future survival. There is strong fendency towards uniformity and 

continuity with the past, and weak or less concern for the present and 

future life of the church. If seems thot fhe future with all ifs 

ramifications will take place in fhe church by surprise as fhere is 

little provision at hand. There hos been more restrictions fhan 

freedom for pastors to do what they see is more appropriate in their 

ministry. for instance, no formal bible studies fo be conducted by 

pastors other than those who work as lecturers of the TIN. This 

restriction interferes with the full-time program of the TTHC. From 

time to time lecturers howe fo leaw their teaching commitments and 

spend more time travelling from island to islanw conducting bible 

studies. €ven the bishops who haw regular visifs fo fhe local 

churches within the four main districts of the KPC are not given this



  

responsibility. One of the reasons for this has to do wifh the 

theological orientation and qualification of the bishops. In ofher 

words, pastors appointed as bishops still hold on fo the old theological 

convictions that no longer shared by young local pastors and 

theologians, especially theological lecturers, and there is fear they 

might create inconsistency and contradiction in their feachings with 

what is currently fought in the theological college. There are fuo 

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 up wifh contemporary theological study and 

research. dithough private devotions are strongly encouraged in every 

KPC family, pudlic bible studies and prayer groups are restricted for 

fear of fe kauen-aro (denominational debates) which are common on the 

islands. Of course, this is a positive sign indicating a strong 

tendency towards biblical and theological scholarship because J- 

kiribati Christians are not satisfied and not quite certain of their own 

theological convictions. Indeed, seeking after the truth would involve 

Q lot of questions and debates and should not be suppressed, buf rather . 

controlled. Importantly, if is a question of how fo go adouf if fhof 

must be considered seriously. dn open dialogue with ofher faifns and 

other Christian traditions fhroush well organized workshops and 

theological Journals is a positive option in facilitating biblical and



  

  

theological scholarship. If is sad to see thot the Protestant principle 

of the believer’s freedom to study the Bible under the guidance of the 

Holy Spirit is mow practically denied. The new restriction thot 

believers are only allowed to read the Bible but should nof attempt fo 

make their own reflections and interpretations may be seen as a denial 

of the unconditional inspiration and guidance of the Holy Spirit to 

every individual believer. Not only do we limif the work of the Holy 

Spirit, out we also deny the rights of individuals fo interpret the 

lasos tou Theou for themselves. The KPC needs to reexamine ifs 

Statement of Faith, particularly the first clause which reads: 

"Our faith is created, sustained and corrected by fhe 
Word of God. We accept the Bible as the authority in 
matters of faith and ue pray thot the Holy Spirif will 
help us to understand if in the right way".4 

The church also needs fo reconsider ifs strong fendency fo 

uniformity rather than variety in ways of doing ministry. for instance, 

the use of the same lifurgy, clerical wear (pastors should wear fie and 

coat when conducting services), no services in public places and the 

pastor’s visitation of fhe workers in their working places are nof 

  

4 Tre author’s own translation of the first clause of the KPC’s 
Statements of Faith, which in fhe Kiribati language reads, "€ a 
karikaki ara onimaki ma ni kateimatoaki ao ni kaefaki n dna Taeka fe 

Qtuo. Ti kariaia te Baibara b’a ara b’ai ni kaetieti ni b’ain fe 
onimaki ao fi fataro b’a € no buckira te Tamnei are Rooiroi n ofa iai n 
te aro a efi." Cf. Gro Boki n dnene KPC, Prepared by OBCFM & LMS 
missionaries (1988 & 1960), reprinted 1975 by KPC Press, Ontebuka.



  

approved or encouraged, and even the pastor’s involvement in social and 

political matters is seen as mm act of deviation from fhe core of 

ministerial work. Consequently, fhe church’s existence in a newly 

industrialised and developing society is frequently overlooked, 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, fhe church which lacks 

profound social and political oufreach is a church in a utopian 

heavenly vacuum. The church should oe adle to free itself from ifs own 

self-made imprisonment. The church camof free fhe world from 

bondage if if is not a free church itself. The frue church should 

reach out into the world in order fo be faifhful fo ifs calling -- fo 

be the ekklesia in the modem world 

Fourthly, the pattern of Church government is becoming more 

Geviated from the original polify of Congregational Protestantism. The 

structure of the Church becomes hierarchical where the authority is 

strongly invested in the ruling class, namely the Office Bearers, which 

consists of the Moderator, the General Secretary, fhe Secretary for 

Mission, the Secretary for Finance, and the Secretary for Education. 

Qithousn the Gereral dssembly of fhe KPC is seen primarily as the 

governing body, however, the implementation of ifs authority has been 

Gistorted and reshaped and eentually 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 unquestionddol y 

perceived more in terms of a bishopric status as in fhe Roman Catholic 

sense, and the OM assertively claims itself to be in fotal control of 

all administrative and ecclesiastical matters. The freedom and 

initiative of the local churches, the ministers and theological 

students, church schools and creofiw individuais are completely 

denied, if not discouraged, while the authority of the Officers is 

strongly exerted. Trey called fthemselues fon oobaire (the 

controllers), and church members as faa ba/reat/ (the controlled). The 

administrative function of the Officers has become drastically filfered 

through the channel of autharity while ifs pastoral activity is rapidly 

diminished, or totally left into the hands of the pastors in the local 

Churches. Consequently, the augmentation and consolidation of pawr 

and autharity has become the basic feature of the OM, a pattern thot 

reeds to be challenged. The leadership role of fhe KPC should 

overcome that hunger or claim for authority and power and adopt a 

servanthood ministry where the freedom of all believers is promoted in 

order to be faithful fo the original couse of Protestantism. While 

Roman Catholicism and ifs basic understawing of Church authorify 

corresponds well fo ifs traditional claim for the Petrine succession, 
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the KPC which protested against thot traditional claim or any other 

form of centralised individual authority would be an hypocrite by 

confessing one fhing and practicing another. In actuolify, the KPC in 

principle Oelieves in fhe corporate authority of the General dssembly 

and the freedom of all believers, but in practice we see more evidence 

where thot corporate authority and the freedom of believers have been 

frequently overruled. Members of the Off are more prone fo exercise 

their aoministrative authority rather than their pastoral or 

shepherding role, and as a resulf, we see more confrontation and 

conflict in their relationship with church members. Unfortunately, the 

danger wifh this authoritative attitude is that the OM is estadlishing 

itself into an image of @ god with feet of clay whose authority would 

be liadle nof only fo criticism and confrontation, but also a demand 

for ifs downfall by church members who could no longer allow 

Themselves fo be suppressed under that yoke of church authority. In 

the past two decades in the history of Church administration, the OM 

hos been a focus of constant criticism, and may reports of 

Gissatisfaction from Church schools, local churctes, individual 

ministers and Christians were offen ignored. It is timely that the 

Cecentralization of the authority of the Church is imperative. The KPC 

General Assembly needs to re-define the roles of the Officers, and the 

overall pattern of government should be reformed in the light of the 

gospe!. To be faithful fo ifs ecclesial calling, the KPC must allow a



  

constant evaluation of ifs entire ministry. The changes in the Church 

should be directed towards those ensiaving and authoritative aspects 

thot stunt the growth and freedom of all I-Kiribati believers. 

Fifthly, the Church continues fo falk in religious terms which 

are mo longer meaningful fo the people. In fact, their language, 

thought forms and sfructures are out of gear wifh the modern worldview 

and experience of a youns dewloping nation like Kiribofi. 

In Kiribati today there seems fo be an increasing number of 

youns people who are nof agnostics or atheists, but recognize 

intellectually and in their hearts a persistent sense of douof an 

disoelief. They experience in fheir personal existence a divided 

allegiance -- belief in Goo versus disbelief in Goo and their 

perception and experience of fhe church and ifs ministry do not provide 

Q satisfactory remedy fo such a problem. The more they are educated, 

the more they find themselves driven away from the church and their 

culfural herifage. These people experience a divided personality in 

their religio-culfural life and in their commitment fo fhe church. No 

wonder more and more young I-Kiribati are fo be found af the wry 

periphery of the church. During the 198 census.© the official 
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635.
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Cemosraphy on religious affiliation showed that the population was 

Gistriobuted fhus, Roman Catholic (RC) 52%; KPC 40.9%; Bahna’i 2.4%; 

Seventh-day ddventist (SD) 1.4%; other 2.7%. dt this time nor-church 

goers could be estimated of %%. Loter in 1988 the population of 

Kiridati was estimated at 68,200, of which half are Roman Catholic and 

two fiffhs are Kiribati Protestant, with an additional percentage of 

sectarian movements.’ @ constant increased rate in the number of non 

church goers during this period wos estimated at 5% fo 10%. Most 

recently, the population of Kiribati according to the 1990 census® has 

reacred 71,100, of which more than half are nominal ctristians aw 

entered churches only for weddings and funerals. 

But what makes fhe young people lose their trust in the church? 

What causes them fo experience the remoteness of God rather tha to 

experience God’s inescapable presence in their lives, in the sense of 

the Psalmist who wrote Psalm 139? In fact these questions are not easy 

fo answer because they deal with personal and aostract matters thot 

are really difficult in themselves. However, this problem is associated 

with fhe advancement of new technological and scientific knowledge - 

which systematically excludes reference to experiences fundamental to 

belief. This should nof be the case in the training of young pastors 
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today. Their scientific awareness should find theological meanings in 

their life of faith. Qnd that matters of faith should not be seen in 

total isolation from matters of life. 

Finally, buf not fhe least, the traditional worldview and 

language of our religious culture no longer make sense in our 

empirical understanding of ourselves, the world around us, and God. 

Basically, the church had not cought up with the modern world. The 

Church had been too slow fo move along with time, as well as too weak 

fo inform or giv directions to 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 needs. The important question is not whether to 

condemn or fo perpetuate the past traditions, but rather to o¢ sure 

that what we do in the ministry Qrings hom 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 to 

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 

Gescridbe as the problem of spiritualization and privatization of the 

faifh. 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 bz 

given proper attention. If is not enough to be spiritually healthy and 

empirically unhealthy. The psyche ( U XY] ) and body ( TOUR) 

of the individual and the community must be equally nurtured. 

Theology, as the basic language or tool of the Church, is not merely 

metaphysical and aostract, but rather empirical and concrete, as it is 

theo-oentri¢ OS well as anthrapo-centric in concern. 

CET aS a Mew approach, attempts to introduce a new functional 

uverstaning of fheolosy (as distinct from or  trodiftionl 

understanding) aS an empiriog! science where intuition, observation, 

reflection and experience are given equal weight and emphasis in the 

reaching and healing ministry of the church. The traditional approach 

of leaning and doing theology in exclusively otherwarvoly terms 

remains as a stumbling block fhat CET attempts to remove. So, for the 

church fo be empirical in ifs teaching and healing activities, it should 

b able to consider inclusively the relevance of human intuition, 

scientific ooservation, and interpretative reflection on human concrete 

experiences rather than on those aostract and magical or superstitious 

conceptions that are mo longer acceptable in our modern world. In 

order fo achiew this goal, both culfural and scientific information 

are fo be accepted, complimentarily, as inseparable components of 

theology. The culture of the people and their technological and 

scientific knowledge and experience can never be thought of in 

complete isolation from their religious knowledge and experience.
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Thus, C€T asserts thot the knowledge and faith involved are never 

merely intellectual and spiritual, buf also a kind of felt knowledge in 

which things are seen in a different perspective and take on a new 

significance. 

Tre Oualistic attitude fo life -- good an bad, heaen ad 

earth, or the religious and fhe secular may be seen as opposites, 

however, they should nof be seen as exclusive dichotomies. ds Tillich 

clearly asserted, "the religious and the secular are not separated 

realms. Rather they are within each other"? The word secu/ar comes 

from fhe Latin saecu/um which means of this woria, or related to this 

world, Ond our knowledge and experience of ourselves and religion is, 

therefore, partial and part of this worldly existence -- soecu/um In 

this analysis, CET as a theological enterprise attempts to assist 

pastors and theological educators fo be truly re/ored to this worid 

throush fhe appreciation and appropriation of culfural values aw 

scientific information (psychology, sociology, anthropology and history) 

in understanding and in doing Christian ministry. 

The Proposed Program of CET 

Tre focal point of discussion in this section will include the 

proposed stages of fhe dewloprent of CET as a rew mol of 

  

2 Paul Tillich, Theolasy of Culture, (Oxford University Press, 
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theological education within the area of pastoral ministry and 

counselling psychology. This would be an experimental endeavour that 

reeds the assessment and approval of fhe Faculfy of the TIN, the 

College Council, and the Ministerial Committee of the KPC. 

The curriculum of the CET program will be coordinated with the 

standard curriculum sef ouf as a guideline by the South Pacific 

Association of Theological Schools (SPATS).!9 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 o¢ 

Giscussed, fried out, aw then applied in the field work uwer the 

supervision and guidance of the TIN and fhe village pastor. To 

expedite the process, the sfructure of the program will be divided into 

Two areas of learning, viz; theoretical and empirical or practical. The 

theoretical learning will be done in the TTC and the empirical 

learning will 6@ carried ouf in a variety of settings, i.e. the New 

Tungaru Central Hospital (including fhe Mental Ward, and the Nursing 

School), fhe Betio and Bairiki prisons, the Seanen’s Hostel, and the 

local churches on uroon Tarawa. The problem of distance makes it 

impossible fo include fhe oufer islands. Nearoy islands such as 

Qbaiang and Maiana may be included in the visitation and field work 

program. However, there are foreseeaole constraints that must be 

  

19 See, SPUTS Handbook: Guideline of Course, Lotu Pasifika 
Publications, 1989, (Suva, Fiji).



  

£93. 

considered, such as fravel expenses and the approval of the Ministerial 

Committee of fhe KPC. 

The dim aw Goals of the Program 

Tre aim of this program is fo train theological students, 

village pastors and deacons, and those who wish fo develop knowledge 

and skills in pastoral counselling as an adjunct fo their work in the 

Church and sociefy. The goals will be designed to ensure thot after 

completing the program, fhe participants: 

l. Will be better able to assist individuals and groups with 

their proolems. 

2. Will b@ dole to cooperate with others in efforts to 

create an environment which enddles individuals and groups fo 

work and develop together. 

3. Will possess relevant communication skills in both 

listening and responding, and be aie to amply releot 

contributions of fhe human sciences (theology, psychology, 

sociology, anthropology, and group dynamics in counse!1ing). 

4. Will Oe beffer adie fo understand fhe counselee’s 

problem and fo help him/her plan aw implement ways of 

overcoming if.
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conscious and creative his/her oun life experience in helping 

others, and fo integrate insights and skills from the experience 

of helping other people. 

0. Will have a knowledge of culfure and community resources 

which can be used in approaching those problems which need 

special services, and will understand the limitations of his/her 

adi li fy. 

7. Will be dole to use spiritual resources, (prayer, Bible 

readings, church and family soinaia -- fellowship), in 

appropriate, aw effective Ways fo help those being Counsé| led. 

8. Will 6@ adle fo alleviate his/her own tension and anxiety 

and to overcome the problem of overconcern that may arise out 

of fhe helping encounter. 

9. Will be better able fo maintain conscious control of 

his/her own sifuation and that of fhe counselee, and to be 

quare of the effects of transference and counter-transference 

and other counselling proolems. 

16. Will be beffer aole fo embody in his/her fotal being, 

and also in his/her entire service to others the forgiveness,
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healing, and liberating low of Jesus Christ, the Wonderful 

Counsz| lor. 

The proposed curriculum will include the following: 

I. Gospel-Culfure Dialogue: exploring and developing ways 

of understanding, articulating, interpreting and relating the 

gospel fo the culfure of fhe Kiribati people. 

2. Human Development: from birth fo old age will be seen 

wholistically (physical, psychological, social an spiritual 

Cee lopment). 

&: Basic Counselling Skills: 

(Q) Basic Concepts (individualization, expression of feeling, 

control of emotions, client self-determination, empathy, 

patience, respect, listening, mor-judgmental attitude, 

confronting, sharing and confidential ity). 

(6) Crisis Counselling (facing stress, serious illness, death 

and bereavement, suicide, efc.). 

(C) Preventive Counselling (adolescence an youth, drus- 

Oependency, 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 fo overcome proolems such as divorce, child qousz,



  

child-rearing disagreements, ethical values, efc. 

4. Community Development: exploring and analysing 

characteristics of a community, formal and informal leadership, 

motivating people for change and development, fean work, 

developing local potency, conflict resolution, giving and 

receiving feedoack, and Joint evaluation. 

5. Tre Role of Religious Values in Counselling: effectiw 

use of spirifual resources (prayer, fhe Bible aw church 

fellowship), the meaning of suffering, feelings of guilf and 

anxiefy, fhe meaning of forgiveness, efhical problems such as 

euthanasia and aoortion, medicine and family planing. 

0. Psychological Disturbances: understanding of mental 

health and symptoms of mental illness, dewloping ways of 

working with medical professions aw traditional healers 

(referral counseliing network). 

7, Counselling Reality Practice: students case 

presentations, veroatim reports, seminars and field work. 

Central in this proposal is an intent fo provide an appropriate 

program as an integral part of fhe training of theological students af 

the TTNC. This progran will frain mofivoted people fo be skillful



  

pastoral counsellors, so that they may work efficiently and effectively 

in the church and society. The overall motive behind the program is fo 

help the KPC fulfill ifs educational and therapeutic role in tre 

society. 

Scaming fhe proposal, one immediately notes thot the CET is 

geared fo both formal academic fraining in techniques of counselling 

an also in fhe practical awareness of culfural aw theological 

implications. The theory of experience is here stressed, that the art 

of learning in counselling techniques and skills camof be fully sfudied 

and understood in the classroom setting alone. One has fo sfudy aw 

hear the people who are involved in the helping and caring relationship 

and the process of healing. The need for a real encounter with people 

who hove real problems has more advantages than Just fhe classroom 

counselling reality practice.  €ffective pastoral counselling never 

leaves culfural and theological contexts untouched. Since pastoral 

counselling is fo be done by pastors, they musf learn and know their 

faith commitment, and be adle fo work wifhin the framework which is 

culfural, empirical and theological. a wholistic approach is also 

strongly stressed in this proposed program. 

In Kiribati foday, many churches still feel thot they are 

superior fo the world: feeling that fhe church hos all the answers fo 

human sufferings and problems without utilizing the contributions of 

other sciences beside theology. The traditional method of counselling
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has been dom by imparting biblical passages, prayers and simple or 

undisciplined and unskilled advice-giving. If was without proper 

understanding of fhe problems involved, assuming that the church with 

ifs Christian theology had all the answers. The traditional chaplains, 

pastors and general practitioners rushed in with answers before they 

really understand the questions or the prodlems. Many times patients 

or counselees are seen as oojects rather than human beings who have 

fezlings and emotions. Consequently, the relationships between pastors 

and their parishioners or the chaplains and doctors and their patients 

is on of aloofness. The church still, using Richard Niebunr’s terms, 

“uncompromisingly affirms fhe sole authority of Christ ovr the 

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

This is not fo impute malicious intentionality. Obviously, there 

is no bad intention behind the actions of pastors/chaplains in their 

helping relationships. They are simply doing their work according to 

the tradition. In the giving of pastoral care, the role of the pastors 

is nof challenged easily. Generally, fhe people of Kiribati delievw 

somehow that the pastor’s or the priest’s prayers carry more weight, or 

are more effective fhan fhof of a lay person. Therefore, if a lay 

person is visifed by fhe pastor he/she will feel “not well-attended" if 

the pastor leaves without praying, or the priest leaves without giving 

the blessing. 
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However, if would be better if such respected pastors and 

priests hove som clinical fraining in modern  postoral 

counselling which would enadle them fo be more sensifive fo tre 

feelings and emotions of their people. More offen, undle fo giw 

proper diagnosis, fhe pastors simply give som monisfic awvice by 

saying fhat all sufferings and problems are in the hands of God, hoping 

that this advice would change fhe pafient’s attitudes toward sufferings 

and problems. In actualify, monisfic advice many times lacked proper 

diagnosis and analysis of fhe sifuation. Offen pastors, especially the 

conservative ones, are not aware thot in oealing with religious 

problems there has been a social impact. The church should be more 

qware of fhe social impacts of ifs ministry, and also be free enough fo 

emorace and use fhe methods and findings of fhe social sciences, which 

will enadle fhe church fo oo ifs religious mission more effectively. 

Whot fhe churches and fheir pastors or priests in Kiribati reed 

urgently is a healthy understanding of fhe role of fhe behavioral 

sciences in relation fo Christian faith. Their therapeutic roles need 

fo be informed not only by their Christian fraditions, but also by the 

indigenous culfure, and fhe modern psychofherapies. Similarly, fheir 

preaching roles reed fo be informed, not only by fheir Christian 

traditions, Ouf also by fre indigenous culfure, and fhe mocem 

theological and biblical studies. The TIN should consider the 

estodlishment of a new program where theological education could be 

extended fo pastors and church members outsiceg fhe college. This 

progran could be called fheo/agioa/ education oy extension.
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Today, educated yous people ae more inclined fo interpret 

mystical phenomenon in terms of the pathological.!2 Because of that 

perception, people no longer believed that there is such a thing as 

supernatural intervention in the life of a person. In Kiribati, 

“mystical phenomena" are still interpreted in terms of religious or 

freological experiences. Therefore, if is not unusual for a person who 

has som mystical experiences, or demon possession, to com to a 

pastor, rather than a medical doctor. In this case the role of pastors 

are preeminent. 

The role of fhe pastoral counsellor is very important. The 

proolem posed is how does om differentiate oetueen whot is 

pathological and what is religious? Socially, the difference between 

what is pathological and spiritual is not clearly oefired. For ordinary 

people, they still overlap. Repeatedly, this is why training in the 

behavioural sciences is imperative if we med to deal 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 fhe pastor is in relation to the role of care and counselling in 

fhe ministry of fhe Church. Undouotedly, the traditional conceptions 

of the role of the pastor haw umergone significant historical an 
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social changes that often resulted in some confusions. In Kirioafi as 

well as in almost all parts of fhe Pacific fhe pastor is seen more as a 

leader, ruler, and a prince-like figure whose influence and authority 

are equalled to nor in the society, a social posifion that offen 

misrepresents the actual image of the pasfor’s calling. In many cases 

what the pastor does (including all church leaders ¢.§. RC bishop aw 

priests, etc), or what people do fo the pastor is simply fhe reversal of 

what they (the people) or the pastor ought fo be. Because of this 

confusion if is therefore imperative fo recapture fhe biblical 

prototypes or those formative and original notions of who and uhot the 

pastor wos really meant fo be. The intention of this discussion is fo 

help pastors fo have a proper perspective of fheir actual role and fo 

remind them of their calling. 

By definition, the word pasta, derived from a Latin word which 

means shepherd, is equivalent of " 11/7) " in the Old Testament and 

"TTO\HT)V" in the New Testament. 

In the Old Testament, 1]\y~] is used for God as a shepherd 

who fakes care of Israzl as his sheep. God fakes care of his people as 

Qa whole community (Ezekiel 34), and as individuals (Psalm 23, Ezekiel 

34). ds a shepherd, God seeks out and gathers his flock (Ezekiel 34:12), 

and feeds them with good pasture (Ezekiel 34:14). Besides, the shepherd 

seeks the lost, borings back fre sfrayd, binds up fhe cripple, 

Strengthens the weak, and watches over the fat and the strong (Ezekiel
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34:10). In Ezekiel 34, NY) wos used also in a negative sense for 

fhe rulers of Israzl who only fook care of themselves but never fended 

the sheep of God. 

In the New Testament, 1To Way)y is used primarily for Jesus as 

the good shepherd who fakes care of his steep (Jom 18). ds a 

shepherd, Jesus saws, feeds and gives abundant life (Jom 16: 916). 

He also lays down his life for the sheep (John 18: 11, 15). 

In his ministry, Jesus brought the good news, the gospel, to the 

people in their med. Jesus not only fought the gospel, but also 

brought the gospel through his de/ny and abins. He lived anong 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 

wno were rmeglected or were the victims of society’s ostracism, 

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

vidently, shepherding is understood as for the whole community 

in all ifs dimensions as well as for individuals. This is especially 

Cepicted clearly in the paradle of the lost sheep where God givws 

attention both to the ninety-nine sheep and also to the om smep 

which is lost (Matthew 18:16-14). 

Tre Gospels clearly show that Jesus wanted his disciples to 

follow his example and fake care of his sheep. Before the sending out
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of his disciples, Jesus saw them a living example of stewardship and 

caring. He went adouf all the cifies aw villages, taught in the 

synagogues and preached the gospel of fhe kingdom, and healed every 

disease and every infirmify. People were harassed and helpless, like 

seep wifhouf a shepherd (Matthew 9:35-30). Even after tre 

resurrection, Jesus commanded his disciples fo shepherd his people 

(John. 21-15-17). In fhe €pisties, Paul uses the word pastar for 

Christians who work in pastoral ministry (Ephesians 4:11). 

The modern church still understands a pastor as one who must 

engage in pastoral care. Patton, a pastoral theologian who has had 

much experience in pastoral caring, pastoral counselling, aw the 

practice of CPE in fhe USA, wrote: 

Q pastor is one who functions in a caring mamer, but 
who is also responsible for that caring along with any 
other functions of ministry which he or she performs to 
fhe religious community which has authorized his or her 

ministry.!3 

Yet, because caring is a universal human function, every 

Christian, not only pastors, is a potential bearer of pastoral care.!4 

But this is nof a new idea; the writers of the New Testament also 

state this in |.Thessalonians 5:11, 14 and Matthew 18:15-18. The primary 
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difference between pastors and all ofhers concerned with caring is 

"that pastors haw a ereater accountadilify for their caring aw a 

greater responsibility fo deepen fheir ministry by reflecting upon if 

and learning from it"! 

The main function of a pastor is pastoral care, which can be 

understood in both a narrow sense and broader sense. Pastoral care 

hos a narrow sense if if is only aimed at om individual or several 

individuals who are in frouble or crisis. William @. Clebsch and 

Charles R. Jaekle, authors of one of fhe definitive works on the history 

of pastoral care, as well as Seward Hilfner, Paul Jonson, and Wayne 

Oates, share a common understanding of what pastoral care is all 

about. For them, 

Pastoral care consists of helping acts, dow by 
representative Christian persons, directed towards the 
healing, sustaining, guiding, and reconciling of froudled 
persons whose froubles arise in the context of ultimate 

meanings and concerns. |!® 

Today, fhere are many young pastors who are foo slow or 

reluctant fo learn the new methods of counselling and pastoral care 

because fhey are mot oly fheologically inflexible, out also 

psychologically and emotionally defensive. They have the cowiction 

that af fhe core of fheir pastoral work lies the Spirit of the Lord that 
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constantly guides fhem in every pace of their entire ministry, and that 

learning from the secular disciplines is wrongly seen as a sort of 

suostifute for what they thought as purely biblical theology. However, 

the basic question is not the validity of the notion of divine guidance, 

or The insistence on what one claims to be truly or purely biblical, but 

rather fhe question of how fo counsel in a skilled and disciplined way. 

How fo be a frue embodiment of Christ’s healing touch without causing 

more harm fo fhose in unbearable sifuotions. Becouse pastors aw 

priests work for and wifh people, they need to understand human beings 

as fully as possible. for this reason, the study of certain behavioural 

and social sciences is necessary and essential. anthropology, 

sociology and psychology help fhe servant of God to understand the 

nature, fhe culfure, and the psychological aspects of human beings. 

Philosophy is also important becouse if offers a critical approach to 

unverstand the ulfimate questions and of relating the various fields of 

inquiry. Learning from these disciplines does not mean thot such 

secular disciplines can become a suostitute for the theologically based 

Cisciplings and the pastor does not become thereby a psychologist or a 

sociologist who works in a religious institution. The noture of the 

pastor’s ministry as a representative of fhe Church and Christ, the 

head of the Church, musf be in proper perspective. The personal 

loentify or the actual being of fhe pastor is of primarily important, 

rather than the learned scientific knowledge and skills which are only 

instrumentally important. Thus, the primary difference between pastors 

an all ofhers concermed with caring is thot of a greater
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accountability and a éreater responsibility in fhe pastor’s calling. 

The CET program requires fhat the fufure students who want fo 

learn more from clinical training are people who need fo ke 

theologically flexidle, and psychologically and emotionally open fo new 

learning. The emphasis of fhe program therefore will be fo do 

counselling in a skilled and disciplined way. The pastors are expected 

fo have a greater accounfadilify and a greater responsibil ity in their 

entire ministry. for this reason, the TIN is expected fo prepare 

Students to be competent fo do their pastoral ministry professional ly. 

To fulfil fhis aim, fhe college must provide a professional staff, 

adequate equipment, research facilifies, and religious and public 

institutions in fhe community where care an counselling can be 

learned and supervised. ds early as 1988, George F. Moore of Harvard 

warned: 

Tre ministry is a practical callings like low aw 
medicine, and preparation for if should be directed, 
unified, and limifed by fhe practical end. Jusf as if is 
not the primary end of fhe law school fo produce men 
learned in the history and philosophy of Jurisprudence, 
but fo frain men fo practice law in their own country 
and time; as if is not the primary end of fhe medicine 
school fo make men learned in the history and fheory of 
medicine, buf fo frain physicians to practice the healing 
art in their own generation; so if is not fhe primary aim 
of the theological school fo send ouf men learned in the 
history and philosophy of religion, buf fo frain men for 

the practice of ministry.!? 

  

I? Jackson W. Carrol, "The Professional Model of Ministry - Is 
It Worth Saving?" 7heolasiool Cotucotion 1:13.
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Qs a church and as individuals Christians should be mofivated by 

the love of God fo provide ministry fo all human beings by adopting the 

servont fype of ministry. By virtue of fhe fact that fhe core of fhe 

Christian truth is that God’s love in Christ is provided for all human 

beings, so Christians both as fellowship and individuals are called fo 

be servants and channels of God’s love and grace. The church must be 

open and free enough fo acknowledge fhe world as the field where God 

works fo save human beings. Without fhis compassion, fhe church may 

stay in ifs ivory tower and never accomplish ifs calling to serve the 

world. 

The Role of the Supervisor 

Onother aspect which needs fo be discussed is fhe question of 

supervision. The role of supervision im any pastoral counselling 

setting needs fo be defined. Whof is the supervisor’s role and how 

his/her function relates fo the individual students. In a society 

where communal, mufualism and interdependent living is dominant, the 

promotion of self should be seen in freir relations wifh others. 

Understanding and freedom must also be understood in connection with 

tre larger group of which the individual is a member. Supervision in 

Kiribati may oe fo direct students in a certain direction and motivate 

them in such a way thot leads fo self-awareness. In a gereral 

perspective, pernaps supervision in Kiribati means a special kind of 

fuforial, sharing and helping relationship in which students with some 

Gifficulfies or inadequate experience present their work for the
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scrutiny and critique of those with more experience. If is fhe dofo- 

koewenako (teacher-pupil) relationship, or the Karo-nar! (parent- child) 

relationship. However, this level of relationship is nof a fr 

Gescription of the actual role of supervision where all participants, 

both teacher and student, are seen equally as unique individuals with 

Gifferent viewpoints, experiences and contributions towards the 

teaching-learmning process. d healthy and positive supervision is one 

where mutual dialogue fakes place, rather than a om way monologue 

relationship. Thomas W. Klink, a major urifer on pastoral supervision, 

Oefines supervision as: 

i) Supervision is @ wWiqe aw identifiale 
educational procedure; 
ii) it requires aS supervisor one who is both engaged 
in the practice of his profession and duly quilified fo 
SUDOPVi Se ; 
iii) if assumes as student a carwidate seeking fuller 
qualification in the practice of his (intended) 
profession: 
iV) it requires for ifs seffing an instifution wifhin 
whose activities there are functional roles in which 
student and supervisor can negotiate a ‘contract for 
learning’; 
)) fre roles of both supervisor and student must be 
appropriate fo their particular professional identity (in 
this case the Christian ministry); 
Vi) lastly, supervision requires for ifs environment a 
wider community of professional peers associated in a 

common task.|8 

Supervision is a very important part of fhe process of training 

becouse if helps fhe students in reflecting upon fheir clinical 

  

18 Thomas W. Klink, "Supervision" in Gaucotian Far Ministry, €d. 
by Charles R. Feilding, Dayfon, Ohio: dmerican dssociafion of 
Theological Schools, 1966), 176-177.
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experience. Because of this importance, Lowell G. Colston wrote that 

supervision is a key concept in CPE.'2 CPE without supervision is 

impossible becouse supervision is a prerequisite for such clinical 

experience. The role of supervisor in the process of supervision is 

crucial. Heiji Faber, a Dutch postoral theologian, described the 

supervisor as a person who has knowledge, experience and wisdom. 

Supervisors represent a place of security in the offen bewildering 

experiences of the hospital; act as a guide in unmoun ferrifory, and 

without evading responsibilities give the student a fair amount of 

freedom. The supervisor does not act as an authority, but is rather an 

older colleague or a "parent" figure.29 

Obviously, in the supervisory procedure the supervisor is there 

to help students to reflect on their clinical experiences for their 

personal growth as well as professional competence and skill. In fhe 

course of training the students needs fo develop both. 

— In addition to the supervisor-student relationship in supervisory 

procedures, there is also an option of group seminar. Through this 

group the students can learn to build relationships with peers. They 

  

19 Lowell G. Colston, "Pastoral Theology and Clinical Training", 
in The New Shane of Postora/ Theolasy, Cd. by Willian B. Oglesby, Jr. 
(Nasrwille: Abingdon Press, 1909), 227. 

2 Hei ji Fooer, Rastana! Care and Clinical Training in ameriog, 
(Leiden: Centrum voor KerkeliJkk - Sociologisch en Pastoral - 
Psychologisch Onderzoek, 191), 1-62.



  

  

can see themselves in interaction wifh one another, can dare fo face 

their own needs, and can find help in effecting personal chonge.2! 

Trey can also eet feedoack from group peers aoouf their pastoral 

ministry. Gnd while fhe group experience in clinical fraining is 

expected to be therapeutic in fhe broad sense of that word, ifs primary 

focus is educational. 

CET and the Notion of Experience 

Tre basic tenet of CET is the Auman experience as the universal 

common ground and the meeting point between scientists, historians and 

aovocates of religion. If is fhe most appropriate medium through 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 intellectual, 

religious, emotional and physical or culfural experiences thot all 

interchange fo make life in fre individual and fhe community 

meaningful and worthwhile. The central argument of fhis research is 

fhat in religion, as in every ofher human activity, we live by 

reflecting and interpreting fhe experiences, which in principle, can be 

shared by all human beings. While religious experience, if if is 

authentic, already contains faith, so scientific experience, if if is 

quthentic, already contains knowledge. Thus, faith and knowledge may 

only become real fo an individual, as a scientist and/or a theologian, 

  

2! Robert C. Leslie, "Growth Throush Group Interaction," The 
Jounal of Pastoral Care, 1%1, 5:38.
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if they are encountered with true experience -- an interpreted 

experienoe. The conversion from disbelief to belief comes about os the 

result of an encounter with frue experience -- am interpreted 

experience. The conversion of Sf. Paul may rightly fall into this 

category. Scientists and historians encounter experience in their 

study, and upon interpreting their findings they com fo a point of 

belief or what they may describe as frue or rational knowledge. Yet 

the experiences encountered by scientists or historians are, in 

important ways, different from fhose encountered by theologians or 

believers alike, aw =fhese differing experiences awn wuriw 

interpretations of them inculcate distinctive affifudes which couse 

incompatibility and disagreement, and make understanding difficult. 

However, because there are different levels of experience and different 

ways of interpreting those experiences if is important for C€T fo be 

critical enough, as well as receptive and open enough, fo comprehend 

and accommodate levels of congruence. This is why CET is emphasizing 

dialogue and integration as an attempt fo understand -- (a) how fhe 

scientists and historians think and work, whof problems fhey encounter 

and how they go doout solving them, and what are the methods they 

employ; (6) how theologians and believers fhink.and work, what do they 

encounter as problems and how these problems are fo be solud, and 

what methods would they employ; (c) how I-Kiribati think and work, 

what problems fhey have fo solve, and whot methods fo employ. In all 

this, there is a meeting point, ooviously, by virtue of fhe fact thot 

scientists, historians, people of religion and culfure all think and live
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by /nferprered experiences. 

Today, we cannot deny that science dominotes our historical, 

religious and culfural civilizations in a way thot if is viewsd as a 

frreat fo our future -- fre fufure of culfure and religion, especially 

Christianity whose historical and culfural significance is diminishing. 

However, in fhis research, CET claims strongly fhof scientific, 

religious and culfural experiences, seen in depth, are not as far apart 

as we suppose. The fact is that we oeal with different levels of 

experience using different levels of explanation or interpretation of 

the same ulfimote realities of Numan life and fhe world around us. 

Qlifhough we are concerned with the differences we haw, the separate 

fragmentation of Auman experience is a ereat advantage for if enriches 

the scope of our knowledge, our world view, and our consciousness of 

the ultimate reality - Goo. In principle, frere is no encounter of fhe 

world, whether in ifs scientific or religious, technological or cultural 

aspects, which may not contain within ifself an encounter with God. ds 

rational human beings, we all share an intellectual hunger to formulate 

theoretical or conceptual systems fo bring order and meaning fo our 

experiences. In diversify, wifhin our unique studies, we engage 

ourselves in a 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 fhis diversify, CET emphasizes unity 

in all affempts to organize fhe whole of Auman experience into a 

rationally comected system. ds H. Dingle, asserts from his scientific-
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philosophical perspectiw, if is the aim of scientific philosophy "to 

organize the whole of experience into a rationally connected system"22 

From the perspective of theology if is fittingly meaningful to say that 

the centre of this unify is He who unifes whot the world sees as 

irreconcilaole entifies -- the heaver-ant+-earth dilemma hos been 

reconciled througn His ocing both man and God; and the life-an-ceatn 

Cilemma has been overcome by His death on the cross and resurrection 

out of The fomo of death. In the words of the author of the letter to 

The Ephesians, who affirms that: 

God has made known fo us his hidden purpose -- such was 
his will and pleasure determined beforehand in Christ -- 
fo put into effect when the time wos ripe : namely thot 
the universe, all in heaven and on earth, might be 

brought into a unity in Christ.23 

dgain in Colossians, we read: 

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

earth or in heaven, through him alone.24 

From this standpoint of faith confession the thrust is made 

clear thot in Christ all things hold together. That is the inner shape 

of universal history. 

  

22H. Dingle, The Scientific oventure, (1952), 203. 

23 Ephesians 1: 9. 

24 Colossians |: 19-20.
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Tre notion of reconifietion is of vital importance in the 

development of interpersonal relationships, and also a word of profound 

meaning in Christian theology. In ifs deeper and Christian sense, 

reconciliation involves atonement, affrifion, penance, penitence and 

remorse. €ach of these calls for forgiveness, self-sacrifice or denial 

of our pride, generosity, the affirmation of our common frailty and the 

love of one another, a characteristic of an harmonized, understanding, 

peaceful and integrated relationship. for Crristions, this movement in 

love towards one wno is estranged is a giff of faith in God’s act of 

reconciliation, and the ground of our common Christian unity -- fhe 

pottern and order of human relationships. ds clarified profoundly by 

St. Paul: 

When anyon. is unifed with Christ, there is a new world; 
the older has gor, and a new order has already begun. 
From first fo last This has been the work of God. He has 
reconciled us men fo himself through Christ, and he hos 

enlisted us in this service of reconciliation. 

Experience and Education 

The views of John Dewey, a renowned and influential American 

philosopher of education, is very appropriate fo 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 Cify in 1%2. He was a pioneer in the progressiw education 

movement. In his book éxpervence ant otcotion he argued thot 

progressive education is opposed fo the traditional fype of education 
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which was practiced at that time. He asserted thor: 

To imposition from aoovw is opposed expression and 
cultivation of individuality; fo external discipline is 
opposed free activify; fo learning from fexfs aw 
teachers, learning fo experience; fo acquisition of 
isolated skills and fecmiqxs by orill, is opposed 
acquisition of fhem as means of affaining ends which 
make direct vital appeal; fo preparation for a more or 
less remote future is opposed making fhe most of fhe 
opportunifies of present life; fo static aims aw 
materials is opposed acquaintance wifh a changing 

wor!d,20 

The world of everyday life is the starting place in Dewey’s 

philosophy and educational theory. In contrast fo other education 

theorists, Dewey did not look for something beyond fhe ordinary 

experience fo find some more fundamental and enduring reality. He 

asserted thot the everyday world of common experience is all reality 

for a human being. He identifies eacotion with snowrh and sees if as 

Q process of continuous inferaction between the individuals and freir 

environment. He wrofe fhat "the educative process is a continuous 

process of growth, having as ifs aim at every stage an added capacity 

of growth.2! Such education has mo end. He argued thot, "Since 

growth is fhe characteristic of life, education is all om with 

growing; it has no end beyond itself."28 

  

20 Jom Dewy, Aperience and Eotootion, (New York: The 
Macmillan Company, 1938), 5-6. 

2? Dewey, Demooracy and €oticotian, (New York: The Macmillan 
Company, 1916), 63. 

2 Ibid., 62.



  

Tre basis of Dewey’s theory of education is -- experience. He 

stated that "education in order fo accomplish ifs ends both for the 

individual learner and for society must be based upon experience - 

which is aluays the actual life - experience of some individual."22 

According to Dewey, education is a reconstruction or reorganization 

of experience. In his article My Peaasagic Creed he wrote "I believe 

finally, fhat education must be coneiwd as a confining 

reconstruction of experience."39 

For Dewey, an experience has two elements. In his book 

Democracy and caucation he explained that: 

Tre nofure of experience can & Unmersfood mly by 
noting that if includes an active an a passiw element 
peculiarly combined. On fhe active hand, experience is 
trying - @ meaning which is mace explicit in the 
corected term experiment. On fhe passiw, if is 
undergoing. When we experience something we act upon 
if, we do something with if; then we suffer or undergo 

the consequences. 3! 

The meaning or fhe value of experience is measured by the 

comection of these two phases of experience. according fo Dewey: 

  

2 Dewey, perience and Gaucation, 113. 

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

31 Dewey, Demoaracy and fouicatian, 163.



  

  

Mere activity does not constifute experience. If is 
dispersiw@, centrifugal, dissipating. Experience as 
trying involves change, buf change is meaningless 
fransifion unless if is consciously comected wifh fre 
return wove of consequences which flow from if. When an 
activify is continued into fhe undergoing of fre 
consequences, when fhe change mac by action is 
reflected back into a change mode in us, fhe mere flux 

is loaded with significance. We learn something.32 

Dewy also ga fhe following example of leaning from 

experience. When a child sticks his/her finger into a flame, if is just 

an activity, nof an experience. The experience happens when this 

activity is comected wifh fhe pain which he/she undergoes in 

consequence. Henceforth the sticking of fhe finger into flame means a 

burn. Being burned is mere physical change, like fhe burning of a 

stick of wood, if if is nof perceived as a consequence of some ofher 

action.33 

Qn experience is primarily practical, buf the value of the 

experience lies in reflection upon if. To get the value or the meaning 

of experience, reflection is needed. Buf what is reflection? 

According fo Dewey, "Thought or reflection ... is the discernment of 

tre relation between what we try fo do aw what hoppers in 

consequence."34 So, reflection connects what we try to do and what 

  

32 Ibid. 

33 Ibid. 

34 Ibid., 109
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happens in consequence. With this comection, an experience becomes 

meaningful or valuaole for us. 

Qithough all genuine education comes adout through experience, 

according to Dewey it does not mean that all experience are genuindly 

or equally educatia. Experience is educatiw if if leads fo o 

constitutes the growth of further experience. If experience has the 

effect of arresting or distorting fhe growth of further experience, 

this experience is mis-educative.3 

Dewey estaolisned two principles fo make experience valuaole 

and educative. The first principle is continuify. dccording to Dewey 

"the principle of continuity of experience means that every experience 

both takes up something from fhose which haw gow before aw 

modifies in som way the qualify of fhose which com after."30 

Experience will be educative if the continuity element exists in thot 

experience. Dewey wrote: 

In a certain sense eery experience should do something 
to prepare a person for later experiences of a deeper and 
more expansive quality. Thar is the very meaning of 
growth, continuity, reconstruction of experience.3? 

  

3 Dewey, OQperience and Gouucation, 13. 

30 Ibid. 97. 

3? Ibid., 47.
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The second principle to make experience valuaole and educative 

is interaction. This principle means fhof every experience hos 

objective and internal conditions. The objective conditions are the 

conditions outside the individual. They consists of a wide range. Trey 

include wnat is done by fhe educator, educational materials, and, most 

important of all, fhe fofal social set-up of fhe sifuations in which a 

person is engaged.28 The internal conditions are the conditions inside 

the individual, including fhe needs an fhe capacities of the 

individual. decording to Dewey: "Any normal experience is an interplay 

of frese two sets of conditions. Taken fogether, or in their 

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

Dewey criticized the traditional education of his time becouse 

tradifional education paid so liftle affention fo the internal factors. 

He argued thot “experience is truly experience only when ooJective 

conditions are subordinated fo what goes on wifhin the individuals 

having the experience."49 Further, he also warned that: 

The principle of interaction makes if clear that failure 
of adaptation of moferial to needs and capacities of 
individuals may couse an experience fo be norr-educativw 
quife as much as failure of an individual fo adapt 

himself to the material.4! 
  

38 Ibid. 43-44. 

33 Ibid., 39. 

48 Ibid., 37. 

4 Ibid., 46-47.



  

Dewey criticized the schools of his fime because they put 

empnasis on fhe suoject matter fo be learned, on fhe fexfoook, or on 

the feacher’s word rather than on the activities of fhe pupil. The 

center of gravity of education of his time was outside the child. 

Occording to Dewey, the center of educational activities is on tre 

Child, so his fheory is known as ahi/toentered He emphasized tre 

participatory activities of fhe learrer in the process of learning. He 

wrote "Since learning is something that the pupil has fo do himself and 

for himself, the initiative lies with the learner."42 

Yet, in Dewey’s theory of education fhe role of the educator 

also is important. The main fask of the educator is nof fo transfer 

certain ideas or fo form certain hobifs in his/rer students. He 

asserted that "the educator’s part in fhe enterprise of education is to 

furnish fhe environment which stimulates responses and directs the 

learrer’s course."43 

To play fhis role, an educator must regulate the objective 

conditions and understand the needs and capacities of his/her students. 

Qn educator has fhe duty of determining the environment which 

interacts wifh fhe existing capacities aw needs of the students fo 

  

42 Dewey, "My Pedagogic Creed” in Dewey an Couootion, 134. 

43 Dewey, Demoarocy and foucatian, 212.
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create a worthwhile experience.44 dn educator needs to recognize in 

the concrete what surroundings are conducive to having experiences 

that lead to growth. He/she also should know how fo ufilize fhe 

surroundings, physical and social, for building up experiences thot are 

worthwhi |e.45 

In fhe light of Dewey’s theory of education, CET as a new mode! 

of theological and pastoral education nezds fo stress the importance of 

learning fhroush clinical experience where students primarily lean 

from the direct involvement in fhe human sifuation, in addition to fhe 

secondhand information from books, theories and lectures. Th 

encounter wifh the //iving human documents gives students experience 

which consists of frying an undergoing. Trying is fhe action of 

Students fo fheir clients and undergoing is fhe evaluotion of the 

consequence from fhe clients. This experience will be valuadle and 

meaningful if fhe sfudents comect their action wifh the consequences 

reflectively. This experience will also be educative if if constifufes 

the growth of further experience. 

Similar fo Dewey’s view, in CET fhe center of educational 

activities is on fhe students. The students are encouraged fo be 

active learners and are expected fo fake the inifiotiw aw how a 

  

44 Dewey, Oxmerienoe and Couootion, 44-45. 

43 Ibid., 3.
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numoer of participatory activities in the process of leaning. They 

must set Their own goals and ways to achieve these goals. If they haw 

questions in their learning, fhey musf primarily look for fhe answers 

Themselves. Basically, the success of learning depends primarily on the 

students. However, the role of the supervisor as an educator is also 

important in determining fhe environment which will interact with the 

existing capacifies and needs of fhe students fo create worthunhile 

experience. While im Dewey’s theory the role of cognition is most 

important for reflecting on experience, in CET the stress is not only 

on casnitian but also on feé/ing and both are seen as equally important 

for doing such reflection. Having described Dewey’s theory of 

education in relation fo the importance of experience, we may now furn 

fo examine fhe role of experience in doing theology. 

Experience and Theology 

CET stresses the importance of experience as the medium of 

freology.  Wifnout experience theology is empty and meaningless. 

Because this view is supported by Paul Tillich’s method of corre/atian, 

if is, therefore, important fo make a brief analysis of this method. 

Tillich is one of fhe world’s great twentieth century 

theologians. He was born in 188 in Starzeddel, Germany, and died in 

195 in Chicago, Illinois. In 1933 he migrated to America and continued 

fo live There until his death. He wrote a number of books and articles 

and made a great contribution fo theology. dithough he was primarily



INITIAL DEVELOPMENT OF CET IN KIRTROTI 133 

a philosopher and systematic theologian, he gave significant attention 

to practical theology. Seward Hiltner commented, “it is clear that 

Tillich’s contributions to ‘our field’ are mossiw, including both tre 

direct and the indirect influences."46 

In his Systematic Theolagy, Tillich presents a theological 

method of correlation wnich will help theologians fo answer questions 

raised by our human sifuation. dccording fo him, "if is further 

necessary fo seek a theological method in which message and situation 

are related in such o way that neither of them is obliterated."4? 

Tillich’s method of correlation is a method of theology which is 

relevant fo the human situation wi fhout loosing the essential character 

of the Christian message. dccording to Waye €. Oofes, "He hos 

provided the pastoral psychologist wifh a fheological method for 

translating the power of the gospel into the idiom of twentieth century 

fhougnt, namely a psychological way of thinking, a psychological 

idiom."48 

  

46 Seward Hiltner, “Pastoral Psychology - dfter Paul Tillich," 
in Pastoral Psychology, (1968), 9:5. 

47 Poul Tillich, Systematic Theolasy, Vol. 1. (Chicago: The 
Universify of Chicago Press, 191), 8. 

48 Way €. Oates, "The Contribution of Poul Tillich to Pastoral 
Psychology," in Fastanal Payaholasry, (1968), 9:12-13.
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Basically, Tillich defines theology as “the methodical 

interpretation of the contents of the Christian faith."42 He states 

also that the fask of theology is apologetic. ds he clarifies if: 

Apologetic theology is ‘answering theology’. If answers 
the questions implied in the ‘situation’ in the power of 
the eternal message and wifh the means provided by the 

situation whose questions it answers.°9 

Qithough Tillich understands theology as apologetic, he does 

not neglect the kerygmatic element, yet fhe whole of his systematic 

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 Christian theology: 

In the keryamotic type fhe kerysma - fhe message - is 
reproduced, interpreted and orgmized either in 
predominantly biblical terms or in ferms taken from fhe 
classical tradition. In fhe apologetic fype fhe kerygma 
is related to the prephilosophical interpretation of 

reality.) 

Tillich criticized the supranoturalistic, fhe humanistic, and the 

dualistic methods of freology. He asserted that fhe supranafuralistic 

method is inadequate becouse if considers "the Christian message fo be 

a sum of revealed truths which have fallen info the human sifuation 

  

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

°8 Ibid., 6. 

5! Tillich, "The Problem of Theological Method." The Jouna/ of 
Religion, (1947), 32:24.
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like strange bodies from a strange world. No mediation fo the human 

situation is possibie."°2- The humanistic method is rejected because, 

"If derives the Christian message from man’s nofural state. It 

Cevelops ifs answer ouf of human existence, unaware fhot human 

existence ifself is the question."23 The dualistic method is rejected 

becouse “if builds a supronofural structure on a nofuwal 

suostructure."©4 In contrast to these three methods, Tillich presented 

his method of correlation, which, according to him "replaces three, 

inadequate methods of relating the contents of the Christian faith to 

man’s spiritual existence."® 

Tillich defines fhe method of correlation as a method of 

theology which “explains fhe contents of the Christian faith through 

existential questions and fheological ansuer in mutual 

interdependence." Through the method of correlation Tillich tries: 

fo correlate the questions implied in the situation with 
tre answers implied in the message. This method does 
not derive fhe answers from fhe questions as a scif- 
Oefying apologetic theology does. Nor does it elaborate 
answers wifhout relating them fo fhe questions as a 
self-defying kerygmotic theology does. It correlates 
questions and answers, sifuation and message, humm 

existence and divine manifestation.S? 

  

82 Tillich, Systematic Theolazy, Vol. I. 04-6. 
"3 Ibid., 6. 
°4 Ibid. 
> Ibid., 64. 
26 Ibid., 68. 
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What does Tillich mean by ‘questions and answers?’ and how do 

they correlate in theology? decording fo Tillich, questions are raised 

from the sifuation. ‘Sifuation’ does not refer to a state but refers to 

the interpretation of existence. Again, as he pur if: 

Tre ‘situation’ to which fheology must speak relevantly 
is not the situation of fhe individual as individual and 
not fhe sifuation of fhe group aS rou. ..... The 
‘situation’ theology musf consider is the creatiw 
interpretation of exisfence, an interpretation which is 
carried on in every period of history under all kinds of 

psychological and sociological conditions.°% 

Tillich has some examples about what the sifuation is. For him, 

a sifuation is not fhe condition of the political split between Cast and 

West, buf fhe political interpretation of this split. a sifuation is nof 

the condition of the spread of mental diseases, buf fhe psychiatric 

interpretation of fhis trend.2? In his Systemotic Theolagsy Vol. I1., 

Tillich states that: 

The material of fhe existential question is faken from 
the whole of human experience and its manifold ways of 
expression. This refers fo past and present, fo popular 
language and great literature, fo art and philosophy, fo 
science and psychology. If refers fo myth and lifursy, 
fo religious fradifions, and fo present experiences. dil 
this, as far as if reflects man’s existential predicament, 
is the moterial without fhe help of which the existential 

question cannot be formulated.8 

  

8 Ibid., 4. 

29 Ibid. 

8 Tillich, Systematic Theolasy Vol. II., 4.
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Tillich argues that if the questions derive from fhe situation, 

the answers derive from the Christian message. He wrote: 

Tre Christian message provides fhe answers fo fhe 
questions implied in human existence. These answers are 
contained in fhe revelatory events on which Christianity 
is based and are faken by systematic theology from the 

source, through the medium, under the norm.6l 

In the method of correlation fhe questions and fhe answers are 

correlated. The sifuation and the message are both independent and 

interdependent. Tillich gave some clarification aoout the independence 

and interdependence of existential questions and theological answers, 

especially in his Systematic Theo/asy, Vol. II. In his definition, 

“correlation,’ is a word with several meanings in scientific language, 

is understood as ‘interdependence of two independent factors.’"02 

Tillich elacorated thot: 

if iS impossible fo derive fhe answer from fhe question 
or fhe question from fhe answer. Tre existential 
question, namely, man himself in the conflicts of his 
existential sifuation, is nmof fhe source for fre 
revelatory answer formulated by theology. ..... Man is the 
question, not the answer. If is equally wrong fo derive 
tre question implied in human existence from the 

— revelatory ansuer. This is impossible because fe 
revelatory ansuer is meaningless if there is no question 
to which if is the answer. Man camof receive an answer 

to a question he has not asked.63 

  

Ol Tillich, Systematic Theolagy, Vol. 1., 64. 

62 Tillich, Systematic Theology, Vol. II., 13. 

63 Ibid.
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Qithougsh questions and answers are independent of each other, 

according fo Tillich, they are also interdependent - "Correlation means 

thot while in some respects questions and answers are independent, they 

are dependent in other respect."4 

In wnat respect are questions and answers interdependent? Trey 

are, argued Tillich, in the "form" of the answer and fhe question. Tre 

form of the answer is determined by fhe form of fhe question to which 

if is addressed. In Tillich’s words, "the suostance of fhe answers - 

the revelatory experience - is independent of the questions. But the 

form of the theological answer is not independent of fhe form of fhe 

existential question."2 The form of the question is also determined by 

the answer. dgain, Tillich wrofe “While fhe moferial of fhe existential 

question is fhe very expression of the human predicament, fhe form of 

fhe question is determined by the fofal system and by fhe answers given 

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

If theology gives the ansuer, ‘fre Christ’ fo tre 
question implied in human estrangement, if does so 
Gifferenfly, depending on whether the reference is fo 
the existential conflicts of Jewish legalism, fo the 
existential despair of Greek skepticism, or fo the threat 
of nihilism as expressed in the twentieth century 

  

04 Ibid., 14. 

© Ibid., 15. 

6 Ibid.
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liferature, arf, and psychology. Nevertheless, fhe 
question does not create fre answer. The answer, ‘the 
Christ’ cannot be created by man, buf man ca receiw if 
and express if according to fhe way he hos asked for 

ito? 

Theology, according fo Tillich, "formulates fhe questions 

implied in human existence, and theology formulates the answer implied 

in divine self-manifesfation under the guidance of fhe questions 

implied in human existence."®8 Because the questions are logically 

prior fo fhe answers, the first fask of freolosy is fo formulate the 

questions which grow ouf of fhe human being’s experience as he/she 

reflects on his/her experience. In contrast with Protestant Orthodoxy, 

the theology of Paul Tillich does not sfarf wifh fhe answer of the 

Christian message but with the question of the human situation.? By 

starting wifh fhe human situation, if makes fhe answer more relevant fo 

the sifuation of human being. 

ds I have mentioned earlier, in Tillich’s method of correlation, 

tre theological answers are given from fhe sources, fthroush fhe 

medium, and under the norm of theology.8 dccording to Tillich the 

sources of theology go beyond fhe Bible. "The Bible, however, is tre 

  

©f Ibid., 15-10. 

68 Tillich, Systematic Theolagy, Vol. I., Ol. 

69 Ibid., 62. 

18 Thid., 64.
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basic source of systematic fheolosy because if is fm original 

documents about the events on which the Christian Church is 

foundes".’! In additional to the Bible, the sources are Church history 

and the history of religion and culfure.. Tillich gave fhe reason why 

Church history and the history of religion also become fhe sources of 

Theol Osy: 

Tre biblical message cannot be understood and could not 
have been received had there been no preparation for if 
in human religion and culfure. dnd the didlical message 
would not have become a message for everyone, including 
the ftheologion himself, without fhe experiencing 

participation of the church and of every Christian. /2 

The medium of theology is experience. "experience is the medium 

through which fhe sources ‘speak’ fo us, fhrougsh which we can receive 

them.""3 The message is received, coloured, and interpreted through 

experience. The norm also grows within the experience.’4 Without 

experience, no fheology is possible because experience is like fhe air 

in which theology breathes. 

  

l Tbid., 38. 

2 Tid., 34-38. 

73 Ibid., 49. 

14 Tbid., 52. 

% Tillich, "The Problem of Theological Method" in The Youn! 
Of Religion, 32: 22.
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Howwver, experience is not fhe source of fheology. Our 

experience, according to Tillich, "is changing and fragmentary: if is 

not the source of truth, alfhoush without if no frufh can become our 

truth.""© He also held that "Christian theology is based on the unique 

event Jesus the Christ" and that "this event is given fo experience and 

not derived from it."7? Tillich called experience a mecium, "in order 

to prevent the individual theologian from looking af his religious 

experiences and making them directly a basis of his theological 

thougnt.""8 

Having described Tillich’s method of correlation, if becomes 

apparent that according to this method, CET in ifs proposed program 

provides an environment in which students can learn and do theology. 

CET expects students in fheir empirical pastoral fraining fo make 

direct involvaments and encounters with aonormal individuals or 

unrealthy and troubled individuals - fo gain experience of fhe real 

human situation and learn how fo make sound interpretations of those 

experiences, fo make proper diagnosis of fhe cowifions of their 

patients, and to provide appropriate answers from the Christian message 

and the scientific information. 

  

1 Ibid. 

7? Tillich, Systematic Theology, Vol. 1., 46. 

78 Tillich, "dnswer" in The Theolasy of Foul Tilliah, e. by 
Charles W. Kegley, (New York: The Pilgrim Press, 1982), 370.
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Through empirical training, students are made aware that the human 

situation varies from om individual to another. This raises varie 

questions, and needs varied answers. Some individuals are anxious and 

scared doout their condition. Som of them might have been 

hospitalized for a long time and feel lonely and depressed. There are 

also individuals who are very nervous and feel helpless because they 

will undergo surgery. Some individuals live in despair because they 

hove 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 guilty. 

Some families erieve and cry when their beloved ones die. These and 

many other realities of life are to be encountered by students in their 

empirical training. In actuality, students work with the person in the 

"situation" which raises questions. dnd according fo Tillich’s method 

of correlation, the situation is not the condition or state of 

individuals who are anxious, scared, lonely, depressed, angry, guilty, 

etc. d situation is the creative interpretation of these conditions. d 

situation is how students interpret their encounter wifh individuals 

who have proolems. The sifuation raises questions which need answers 

from the Christian message and the scientific information. from fhis 

perspective, fhe task of CET is to formulate fhe question as well as 

the answer through fhe medium of experience in the entire empirical 

situation where the integration of fhe Christian message and fe 

scientific message would take place.
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We how just discussed the role of experience as the medium of 

the Christian message. This view is crucial fo our uwerstanding of 

religion, and fhe transmission of fhe Christian faith in an educational 

setting. In the next section, this view is further developed in a way 

that helps us fo understand and practice religion in a more empirical 

Way. 

Experience and Religion 

Religion in a deeper sense is not simply a body of knowledge or 

a series of beliefs, buf rather an experience and life with a vital 

quareness of God as Creator, who is not fo be understood without the 

practice of corporate and private devotion and commitment, prayer and 

praise. The hom as well as the schools are communities of living 

learning people. Progress in the study of the Bible, Systematic and 

Pastoral Theology, Church Hisfory, and fhe Christim Faith ae 

stimulated or retarded as much by the general offtitude of feachers and 

parents. for example, fheir obvious belief or unoelief, their oun 

interest or boredom of the suoject, and their competence or ineptitude 

in presenting if and showing it in actual life. The transmission of 

religious education is nof fhe communication of elements, out rather of 

/ife; if is nof simply a process, buf rather a //ving process. Our 

methods, ideals, principles and thought patterns are not inert entities: 

they are mental experiences impregnated with life. This is also true to 

science. The contribution of science fo our world of knowledge is not 

the scientific method, out the seventifice fife. Our primary task,
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frerefore, as educators of religion (and this applies also fo educafors 

of secular disciplines), is fo teach fhe realization of life, ifs 

ulfimate concerns for growth and fulfiliment, buf not fhe mastery of 

method. CET, in this attempt, maintains that religion is native fo all 

people which begins in fhe parent-child relationship in the hom, and 

finds developments and refinements later in life’s experiences through 

interpersonal encounters, experiences of fhe world, and also in schools 

in a feacher-student relationship. dil elements of leaning and 

experience contribute fo fre dewlopment of religious quareness as an 

affair of fhe whole person, interacting and responding fo that which 

for him/her is most real and of greatest worth. The most important 

question here is not whether fhe person should be religious, ouf whot 

religion smould shape his/her whole life. for this reason, teachers 

and parents camoft escape their part in fhe religious education of 

Chiloren. If is in fhis crucial fask of guiding fhe religious 

development of fhe growing mind thot teachers and parents are 

responsiole partners. The contribution of fhe behavioural sciences, for 

example psychology, is a great advantage in this onerous task. The 

experience of feacher and parent is a remarkadle advantage, out fo 

hove, in addition a culfural, psychological and theological knowledge 

and skills would be a sfill greater advantage. Therefore, fhe proposal 

of CET fo include scientific enquiry or empirical observation alongside 

our fradifional theological and culfural orientation, and general human 

experience is a matter of great importance that should be given proper 

attention 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 fhe curriculum 

Ceveloped by the Government. 

If is sad to see foday that the teaching of religion in many 

universifies is drastically declined or pushed fo the periphery of the 

academic circle. If suffers from, what I would call, the "minority 

syndrome," and as a resulf ifs very survival seems fo depend entirely on 

the political and economic climate of fhe fim. Therefore, ifs 

intrinsic worth should be elevated fo aftract, nof only academic 

Justice, buf also public affention in order fo stand fhe fest of fim. 

The recent amalgamation of fhe Board of Divinify with the Department 

of Religious Studies fo form a new School of Studies in Religion af 

dustralia’s oldest university, fhe University of Syoney, may raise some 

important questions. Does fhe change do more good fo fhe fufure 

Cevelooment of Religious Studies as an academic discipline in ifs oun 

rient, or does if signal ifs own ésradual downfall and demise? ds mn 

academic discipling, does if bear fruifs edible in the socio-economic 

and socio-polifical domains? If nof, is there anything fo be dore? 

This discussion should nof go beyond the scope of this research fo 

explore in detail fhe proolems and fufure of religious education in 

secular instifutions, however, there is need to take precautions as fo 

how studies in religion dewlop into fhe nexf cenfury alongside ofher 

secular academic disciplines. Religious education in secular 

institutions ridges the gap fhof frodifional aw confessional
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theological colleges and seminaries have unconsciously maintained from 

the very besiming. 

CET and the Ministry of the Church 

CET in ifs preliminary stage needs fo propose ifs basic 

understanding and foundational philosophy of ministry which attempts to 

bridge the sap between ordained and lay ministries within the KPC. 

CET proposes thot the divided nofure of ministry is an irrelevant 

pattern in a society which is communal and values a combined human 

effort. The ministry of fhe KPC is fo be seen as mm obligation of 

every individual member - "ordained and lay." The ruming of 

aoministrative and ecclesial offices should nof be reserved exclusivwly 

for the ordained clergy: alfhougn their leadership role is relevant, 

they also meed the expertise and full support of fhe laity. The 

clerical leadership should be seen more in ferms of servanthood an 

stewardship, buf nof as a ruling elife within fre Church. Importantly, 

the KPC needs fo reexamine ifs fradifional understanding of ministry. 

The fradifional understanding of ministry is based only on a 

part of the apostolic commission. The apostles were sent out fo preach 

and also fo heal the sick aw cast ouf dems. In tre apostolic 

succession fhe ministry has becom avanings in the Protestant 

tradition and the administration of the sacraments in the Roman 

Catholic tradition. If is generally believed fhat this is real service 

for God, while ofher good work may b& done fo his glory. for
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Protestants, ministry is done by those who spend time preaching, or in 

other occupations that are in essence designed fo oring people into 

the church to listen to the sermon. for Roman Catholics, ministry is 

done by those who are endowed with special authority fo acminister the 

sacraments. 

However, the gospels pose a different question and offer a 

Gifferent ideal. The gospel tradition hos af the core fwo unmisfakadle 

principles, both of which are essential for real ministry, vizi 

tasethermmess and wholeness. The former is the means by unich fhe 

latter, the goal of human existence, is achiewd. Togetherness is 

summed up in a theological doctrine of tre Incanotio aw is 

therefore implicit in the whole of the New Testarent. If is 

theologically sound fo say that without fhe incarnation there is no 

gospe| and mo salvotion. If is extraordinary that the Church in 

Kiribati could ever lose emphasis of this doctrine, wifhouf which there 

would be nothing fo preach. If is a ferrible mistake fo which fre 

Church continually succumds. 

Tre traditional theory of theological frainings and thot of 

pastoral work is based on separutensss -- ozing set apart from the rest 

of the society -- the so called secular world. There seems fo be no 

vision fo move ouf of the ghetto of the parisn church and share the 

life of the masses who had for so long been estranged from fhe church. 

The ministry of the church is confined within ifs own boundary, making
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m effort to mw ouf info fhe unchurchly sector of society. 

Perceiving if from this angle, if appears thot the current pattern of 

ministry is based on what is known in dfrica today as apartheid) which 

is fhe antithesis of Jncamotion The enclosed church underlies the 

apartheid that pervades ministry foday. The urge towards faseshemess 

is timely. There is need fo explore the meaning of ministry in today’s 

world. The hard core of ministry is based neither on places nor 

clothes but if is exercised wherever there are women and men to whom 

the Incarnation is a basic reality, and who are prepared to live our ifs 

implications. The proposal fo revitalize the ministry of the laity is 

imperative if the KPC reeds to be effecti an faithfull fo its 

original purpose in fhe Kiribati society. 

The Lay Ministry 

Between the late 1978 and mid 1988s a variety of books about 

lay ministry, from both Protestant and Catholic writers, suddenly hit 

tre marker. They concerned themselves with the difference between 

theary (or theology) and aractios in the ministry of the Church, ax 

the conflict oer clergy and laify roles. 

Despite all their different opinions there was one distinct 

frend which could be seen in all perspectiws. a call for a mew 

direction in the ministry of fhe Church through the laity was boeing 

summoned forth by these araphets. This new direction would involve the 

Church moving away from the self focus on the Church’s oun structures
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foward an oufward sacrificial service of individuals, becoming a 

Christian influence in the world of secular employment, and in society 

af large. 

H. Buff nofes a reappearance of fhe laity into faking up a 

responsibilify im Church and world, °9 and describes his book as being 

"adout a creative, responsive, lay mind-set needed as leaven in Church 

and society"®9 while Bucy says of this new direction: "This may be the 

mew frontier in deweloping a Christian impact on fhe vost systems in 

our organized, complex, industrial society."8! 

The question then arises: “What is ministry and now is if to be 

understood?" Is if wnat is dom in the confines of the Church 

buildings and grounds, wifh the occasional organized attempt at moving 

into fhe world by an outreach or aid programne? Can we also see thot 

whatever each member does wherever they 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? 

  

9H. Butt; at the ose of Hope: (New York: Seaoury; 1978), 78- 
86. 

88 Ibid. 9. 

81. R. Bucy (¢0); The New Laity: (Waco, Texas: Word, 1978), p.9.
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Tre following statement from "Learning fo Share the Ministry" 

leads us fo assume thar this particular Church saw itself as a ministry 

in terms of the programme if had fo offer: 

"The educational programm af St Mark’s becam tre 
foundation and reason for the existence of fhe parish... 

it remains the highest priority for the congregation."82 

Tre major focus of Sf Mark’s was indeed internal, urere 

ministry was by members fo members. Yet even when such a ministry is 

offered to the world af large fhe condition almost always seems to be 

"You musf come fo us." Tillapougsh criticized this kind of "fortress" 

mentality: "The fortress Church puts up ifs building, starts ifs 

programs and concentrates primarily within its walls."83 

Vernon Grounds’ foreword also comments on what Tillapqugh sees as: 

".. Many Churches are introverted, concerned about 
attracting larger aw larger congregations fo their 
pulpif-centered service, increasing fheir budsets, 
improving and expanding fheir facilities while their 

members remain afflicted with arthritic spectatoris,"°4 

  

82 ddams & Ham: Leaning to Share the Ministry: (Washington: 
Qlban Institute; 1975), 15. 

83 F.Tillapaugh; The hunch Unieashed: (Ventura: Regal Books, 
1982), 8. 

84 Ibid., pS.
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Tre question “What is ministry ?" 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 

OS 0 Dioce where people meet to worship, etc., then the place will be 

vifal fo the ministry. Houwer, if we truly understand that the Church 

is a community of believers, then we shall also understand thot 

wherever these believers are and are ministering, the Church is and is 

ministering. 

In dealing with these questions it is extremely important to 

explore what the Bible says about the ministry of the people of God 

(i.e. the Church), to the world. One of the key passages is |.Peter 2, 

particularly verse 9, which reads: 

But you are a 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 darkness into 
his wonderful light. 

In this passage the apostle Peter, assuming he was the writer, 

explains 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 

continues, 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 §0 and make disciples of all nations, baptizing 
Them in the name of the Father and of the Son an of 
the Holy Spirit, and teaching them to obey all that I 

have commanded you.8 
  

85 matt. 28:19-20.
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This Commission was directed nof only fo fhe apostles, buf also 

fo all who haw received the call to salvation in Christ and con be 

seen as the basic mission of the whole people of God. Thof is, the 

proclamation of the gospel of Jesus Christ for fhe discipling of all 

nations, for baptizing and for teaching obedience to him. Therefore a 

broad statement of the ministry of fhe people of God, the Church, 

would-be anything that includes as ifs first priority the discipling of 

al! notions. 

Since God has so ordained that all Christians minister fo all 

notions (Matt. 28:19-28; Jn. 17:18; 28:21), fhen we have fhe assurance 

that he has also provided us with fhe ailify fo do so, both as 

individuals and as a body. This assurance Is supported by the variety 

of gifts referred fo in different passages (Rom.12; 1.Cor.12-14; €ph.4; 

|.Pet.4). I will nof debate here whether or nof fhese lists name every 

spiritual giff possible, however fhe ambiguous meaning of certain 

6iffs, such as word of knowledge, miracles, helps, does leave room for 

varying interpretations. My oun belief is that the lists are not 

exhaustive, buf I would want fo raise fhe question of why we should be 

seeking affer more giffs when we are not yet fully appropriating those 

we are already convinced about. 

There is mo scripfural Justification for a higher and lower 

order (or calling) in ministry, which is fre vision fostered in 

definitions of laify as Aomprofessiong/s and arvinary believers os
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Oistinct from c/ersy The word laify comes from the Greek word /a0s, 

meaning peap/e, (1.Pet.2:9; /aos theou - the people of God. We alll 

haw a full share in what God has dom, is doing and will do. This 

includes clergy, out elevates every believer to the stotus of 

minister.8© It should be noted here thot the word minister is a 

translation of the Greek word ofakanos, meaning servans. 

There is a lack of understanding by most average Church 

members that they are called fo be ministers through their lives. This 

is usually expressed in their felt need to have an ordained cleray 

person as fhe minister, and have the ministry centre around the Church. 

This basic problem hos developed through history into a self- 

perpefuaring tradition. Ministers are hired to do the work of ministry. 

Gillespie says that the Church delegates "the ministry" (the work of the 

Church) fo fhe clergy, and relegates the laity to the role of a 

"supporting cast" (Churchwork)’?, Our traditional concept of ministry 

is foulfy. If has put ministers in a vicarious position (hereby the term 

vicar becomes more significant), and aosolved the rest of the Church 

from ministry responsibility and accountability. This position has no 

support from scripture. 

  

86 Gillespie, in Bucy op.cit. p.14-17; L Richards & G. Martin; 2 
Theolasy of Personal Ministry: (Grand Rapids: Zondervan; 1981), 176. 

87 Ibid.
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The Church desperately needs a change in oftitudes and values. 

Fennagen suggests four such changes: 8 

(1) the priority of ordained clergy as equippers (enddlers) 

and members as ministers. 

(2) the Importance of ongoing support for the "new" 

ministers. 

(3) The interdependence of the Church community. 

(4) the search for personal authenticity oy members. 

Tf the whole Church community understood ministry in these 

Terms, then support such as education and small groups could develop to 

help each one fo discern personal gifts and therefore calling. 

The offices of apostle, prophet, evonselist and postor-teacher 

have fradifionally been seen as the source of the role for clergy. 

These offices were originally given “to prepare God’s people for works 

of service, so that the body of Christ may be built up" (Eph. 4:11-12). 

Yet, as Fenhagen rightly observes, the pressures against the clergy 

developing an enabling ministry “are enormous."8? 

  

88 J. Fenhagen, Mutual Ministry: (New York: Seaoury, 197); 1665. 

89 Ibid., p.104.
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Two things reed to be taken into consideration regarding an 

enadling ministry. firstly, the lack of umerstawing of persona 

ministry by most Christians, as already explained, and secondly, fhe 

lack of understanding aoout 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 fo empathize with fhose they are trying 

to equip? Cormversely the clergy are usually (buf mof always) fhe only 

ores who have the resources and training needed for equipping, even 

though laify carry ouf equipping functions in Church programmes such 

as Sunday School, Youth Group, Men’s and Women’s Fellowships, efc. 

These programmes operate from wifhin fhe Church, buf how fre 

potential to reach out from the Church info fhe community. 

Paul explicitly fold the Corinthian Church fhat fhey did not 

lack any giff. They were adle and equipped fo carry ouf fhe work of 

the Church of God (1.Cor. 1:@-7). This suggests thot every member of 

the body of Christ possesses gifts needed for ministry, and therefore 

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

Tre intentional aim with this study would be to examine, devise 

and develop ways in which Church members in Kiribati can be a relevant 

Christian influence in fhe workforce. Taking som ideas from 

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

% Fenhagen, Ibid., 76f. 
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snoring fim and a critquing of recent ministry involvement, and 

discussion of personal and hypothetical case studies. These ifems 

would have fhe intention of discipling members as individuals, out wifh 

Q system of mufual accountability wifhin the group. dffer all, why 

snould only those who are Church office bearers be held accountadle 

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. If is qoundanfly clear that, in order to 

effectively "make disciples of all notions", a mew direction for Church 

as previously described is longs overdue for action. for this fo begin 

to take place the clergy must emorace a philosophy of authentic 

egalitarianism in both life and ministry, and be prepared to live with 

the tension of what this might mean as a Church leader. The laify also 

must emorace mew values and work foward any necessary changes in 

personal attitudes. The Church as a whole must cesist from purely 

internal ministry orientation, and refocus, ministry objectives on the 

world in ferms of the priority of Moff. 28:19-28. Programmes can then 

be implemented to pursue this priority, using fhe modilify of the laity. 

When this happens the Church will change direction from an 

introspective, self-serving body fo an extroverted, sociefy-influencing 

force, reaching ouf info the world where people are hungry, hurting 

and hostile. Only fhen will fhe Church truly begin again to disciple
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all nations. 

Having discussed som proposals for mew frends in doing 

theology within the ministry of fhe Church, if is also appropriate to 

consider seriously fhe culfural matrix of fhe Church, the general world 

View of ifs members, including their culfural values and practices and 

also fhe pressing issues thot need fo be addressed. This will be dore 

in the next chapter by exploring the Kiribati religio-culfural milieu in 

order fo esfaolisn a groundwork where fhe proposals of CET may find 

‘cultural appropriation and application. 
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CHAPTER FOUR 

THE KIRIBQTI RELIGIO-CULTURL MILIEU 

On I-Kiribati Ethos Gnd Worldview 

Tre discussion in this chapter will focus mainly on fhe psycho- 

social or psycho-culfural, and spiritual aspects of an I-Kiribati 

worldview, including the relationship of an individual fo fhe rest of 

the community, political and value systems, and other social factors 

that contribute towards a basic understanding of the Kiribati kofe/ 

(customs and culfure). 

However, discussion on the suoject of the Kiribati culture is 

not an easy one, as Kiribati itself is so fragmented geographically and 

hos an amalgam of many culfural variations that camot be cealf with 

justice through the efforts of ome J-Kir/bati scholar only. for this 

reason, my discussion will be primarily focused on my research based on 

traditions from the islands of Makin in the northern part of Kiribati, 

Maiana and doemana in central Kiribati, Nikunau In the south, and Radi 

in the Fiji group for the Banaban culfure. In my previous work, I haw 

gererally categorized these island traditions thus, Northern Kirioati — 

Source (NK Source), covering the islands of Makin, Butarifari, Marakei, 

Qoaiang and Tarawa; Central Kiribati Source (CK Source), which 

includes the islands of Maiana, Kuria Granuka, doemama and Nonouti : 

and finally the Southern Kiribati Source (SK Source), consisting of



  

Tobuteuea, Onotoa, Beru, Nikunau, Tamana and drorac.! The island of 

Banaba in the western port of Kiribati is here included for the first 

tim and would be described hereafter as the Bandban Source (B 

Source). This differentiation is made by virtue of the fact that the 

original inhobifants of the island of Banaba were not I-Kiribati by 

heritage. The original Bonobons claimed fo be efmically aw 

cuifurally different, and fo be fair enough fo this claim we should 

refer to their traditions by name of the B Source. difhough, there are 

culfural similarities between Banaba and the rest of fhe Kiribati 

islands, the differences are extremely astounding. While fhe Kiribati 

family is patrilineal, the Banadan is matrilineal and there are odvious 

elements of a mixfure of mofriarchy and pofriarchy in their entire 

social system. 

Every society, culfure or religious organization has ifs own 

unique social ethos and traditional worldview. In ifs very 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 fo the world around them. If is a fofal perception of the 

Se/f-Others-lWorlg interrelationship, fhe IJI-Yorlr or the I-Thou 

existential relationship, to use Martin Buber’s concept. Generally, the 

  

| Maroti R. Rimon., 7he Fondanus Theo/osy, (B.D. Tresis, PTC: 
Suva, 1985), p.71.



  

terms ¢fhos and wor/oview con be defined and used in many different 

ways, however, for fhe purpose of this work I find Clifford Geertz’ 

definition most appropriate: 

Q people’s ethos is the tore, character and quality of 
their life, ifs moral and aesthetic style and mood. It is 
the underlying attitude towards themselves and their 
world in that life reflects. Their world view is their 
picture of the way things in steer actuality are, their 
concept of nature, of self, of society.2 

On way fo unerstand people’s worldviews is through 

understanding their belief system -- religion and cultural behaviour. 

Becouse fhe fact shows fhof religion, belief system, cultural 

background and worldviews are interrelated; they cannot be separated 

or isolated from one another.3 

World-view is like a seed planted in a particular place on a 

certain soil and climote. The seed will grow along with the 

particular characteristics of fhe place, aw congruence with the 

concrete realify of the place. Moreover, world-views are composed of 

people’s attitudes, values, concepts and all life experiences.4 

  

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

3 Michoe! Kearney, dar/o View, (Novato, Ca: Chandler & Sharp, 
1984), 41. 

4 Su, Counselling the Culturally Different: Theory and 
Proctioe, 73
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I-Kiriboati world-views can be known as fhey are reflected in 

their indigenous belief system -- mysticism. I-Kiribati world-view can 

be distinguised into three interrelated aftifuces, viz, distaxe, 

concentration, representation. 

Human beings should faerave (hold or take distance) fowards 

their surrounding world, both material and spiritual. The purpose for 

achieving distance is fo get in fouch with one’s own true self -- the 

experience of being ome with God. Taking m affifuce of distance 

involves foane-n-nane, Pauen-nano and nano-rinano. 

Toane-r-nano is a readiness to surrender all one’s possessions, 

abilities and rewards with gladness wifhout complaint. 7aana-n-nand is 

also a willingness fo sacrifice or fo renounce ewrything thot is 

perishable and subjected fo change. an I- Kiribati mysticism affirms 

the concept of seeking unify in the midst of diversity. I-Kiriboti 

belie fhat the whole universe is one unit; which means thot all 

things are interdependent, and that all things come from and return to 

the one, who created them, that is God, everything is in the hand of 

God. Things can be divided and distinguished, but thot is not the true 

reality, becouse fhe state of divisions is only temporary. Finally, 

people will seek the intrinsic unify, because each ore is part of the 

unify. Unfortunately, human beings have destroyed the unify and this



  

  

leads them fo become more individual istic. 

I-Kiribati view their world as integrated. They generally 

believed that aanote ma b’aa/ nako -- human beings and all things are 

In constant relationship with one another and with the invisible world, 

causing them fo be in a state of complete dependence upon those 

visible and invisible powers of the supreme God, or what our ancestors 

referred to as No area -- God the creator, and Nokoo --God tre 

guardian of Paradise. Most traditions from the NK, CK and SK Sources 

held that the creator and the guardian of paradise refer to the sam 

Oeify who is known by many different names. My previous research in 

the NK Source aoout the Land of Bouru (land of paradise) discussed in 

som detail the link of the name No dreau (the creator God) and Nakao 

(the Guardian of Paradise). 

Distance or farrawo is also seen in the attitude of Aaen- 

nano, which means peace af mind. Agen-nano or resignation is rather 

a bolance of fhe soul, buf if is not the picture of someone uho is 

passive and does not like fo work; if is not a withdrawal, but rather 

an acceptance of what happens in life with satisfaction and gratitude. 

  

5 Maroti R. Rimon, "The Land of Bouru: Understanding the 
Kingdom of God as Self-Realizing €schotolosy", in Gorist and the 
Tanoo, (Lotu Pasifika Publication: Suva, 1989), 90-165.
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The core attention of mannan is the mind --fe nano, which means a 

depth of feeling-meaning. I-Kiribati people place a greater emphasis 

on spirituality, religion and philosophy. Thot is why they are adie fo 

accept the external moterial causes of disaster as they are, because 

human beings cannot do much about them. However, progress and 

improvement are achieved first of all fhrough one’s affifude; as fo how 

well fhey accept and understand the unavoidable fate. Happiness is not 

Oetermingd by material wealth, out if springs up from the real self. 

In "peak experience," as Maslow described, the world is seen as 

it is -- if is accepted. Evil (disaster, injustice, poverty, efc.) is no 

longer seen as enemy. If is there; human beings must face if and 

accept it. Further he wrote: 

€vil ifself is accepted and understood and seen in its 
proper place in the whole, as belonging there, as 
unavoidable, as necessary, and, therefore, as proper. 

Development is not first of all fo change the eil, buf rather 

fo find out the appropriate mental attitude to face if. The main aim 

in life is nof fo minimize the negative aspects, and maximize the 

positives because If is impossible to maximize one without maximizing 

the other. Instead the aim is fo minimize the passions altogether so 

  

6 Qbrohom Maslow, Ae/igians, Values, and Peak Oxeriences, 
(Columous: Ohio State Univ. Press, 1964), 63.



  

for as possible, fo mute them in order to perceive ‘feeling’ which lies 

behind them. The aim is peace in the heart. 

Each individual always has periods of happiness and periods of 

unhappiness, the ups and downs of every day experience of life. The 

aim is to see thot the harmonious universe is preserved. Beside being 

totalistic, the Kiribati world-view is also cudlistic. There are two 

forces or more which are always in fension aw conflict wifh on 

another. €ven though tension and conflict are accepted, the balance 

of the whole should be maintained, so fhat the whole order will nof be 

disturoed. The aim is fo haw a stable world based on conflict. In 

order to keep life in balance and fo awid the repression, one fries fo 

mute one’s emotions entirely, and fo put oneself beyond both happiness 

and unhappiness. 

This world view seems fo oe influential fo personal and 

communify conduct in solving their differences. In the process of 

decision-making, I-Kirioati usually adopt fhe non-threatening method 

to equilibrium, namely the "“neither-nor" position. very attempt is- 

mace fo avoid conflicts and open debates. ven if the differences are 

So tense the sense of control is highly expected. Whatever decision is 

mac in the final analysis if will always be the corporate decision of 

the group, mot fhe individual. Plufocracy is totally denied in the



  

Kiribati society, and for this reason the few emerging wealthy members 

of the society, in this case the highly paid government employecs or 

businessmen, have no political or social control whatsoewer. 

Nano-rinano, patience or endurance, is the third step fo achieve 

distance. If is the aility to accept all kinds of trials and facts of 

life without complaint. In ofher words, nano-rinan -- patience means 

broadmindedness, humbleness and not frying fo push oneself to fhe 

front, which consequently, would enadle one to embrace all kinds, of 

Gifferences, and contradictions, no mofter how big they ae -- om 

absolute folerance. This means that those who haw naw-rinaw 

attitudes usually do not distinguish between friend and enemy or om 

religion over another. Because of this oftifude, I-Kiribati are adle fo 

live at peace with their neighbours who haw a different culfure, 

religion and belief. 

In his attempt to integrate religious experiences and social 

science, i.e. psychology, Maslow clearly explained peak experience as 

"non-comparing or non-evaluating or non-judging cognition."? This 

world-view cannot be depicted more clearly fhan through fhe notion and 

practice of fe ikofaki (gathering). Te ikotaki is a ritual of gathering 

  

? doranom Maslow, Toward a Psyaholasy of Being, Ind. ed. (New 
York: Van Nostrand, 1968), 75.
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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 involwd as a thorough preparation for a certain course of 

action. If also symbolizes the mystical and social unity of those who 

participate in the rifual who are bound together as a particular social 

group who have the responsibility to help each other and to work 

together. 

Cven though fe /kotaki is basically a mystical activity, if has 

social and culfural consequences, and if is a symbol of solidarity. The 

sense of solidarity as the outcome of te /kofak/, consequently leads to 

the spirit of fe /buobuak/, or helping each other and working together. 

In its religious sense, fe ikotaki is to achiwe a state of peace, 

balance, prosperify and salvation -- a state of equilibrium of all 

elements which are in that particular receptacle. During fe ikorak/ 

eeryore is treated the sam, and each one is aware of bving part of 

the group. Through fe ikotaki, religious, social, economic and 

political differences do not matter. ‘Everyone is treated the same’. 

What is more important than one’s religious belief, or social status, or 

economic class, or political ideology, is the reality thot all live 

  

8 Number fhree is considered an absolute number of perfection 
by I-Kiribati, such as seven according to the Hebrews.
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within one community, that each of them is part of fhe fofality. 

Differences are allowed and folerated as long as they do not disturd 

the harmony of the whole. df the same fime, the harmony of the whole 

Will swallow up the identify of the individuals. This condition can be 

achieved only when people who participate in fe ikofaki how thre 

Qquareness fhat fhe sense of communify must surposs fhe individual 

Cifferences. The sam experience profoundly occurs also in the 

mantaoe gathering -- maneabo existence. 

Since people vary in their ability to carry out the spiritual 

Gisciplines, if is possible fo rank individuals according to their 

spirifual abilities and other achievements. Beside a horizontal type of 

relationship, there is also a vertical division anong I-Kiribafti. 

Houwwer, this vertical division is not hierarchical, but understood in 

terms of aomarav (refined, soft) and oaamotog (coarse, rough) 

relationships. The aanara persons are basically those Individuals who 

are sensifive fo ofhers and to God, and haw achiewd their true self; 

trey are wise and adie fo control oneself; and morally and spiritually 

mature. The aanotoo person is the opposite of the aamanaon. Th 

vertical division between fe boro (teacher) and fe koewenako (pupil), re 

ikawo/ (older person) and fe afaei younger person), te koro (parent) 

and fe noti (child) are in terms of aanara-aanotod relationships. 7é 

boto is more aamarau than fe koewenako, and te ikowoi is more canara 

than fe ofae/. In such a relationship emphasis is placed om tr
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nurturing role of the parent to ensure that the nofural ignorance and 

reeds of the child is improved 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 oct out their 

Nurturing Parent, Natural Child and doult ego states to empower the 

sane states In their clients."9 

In order 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 tre self. If is manifested in the practice called fe 

tabutabu, which is an aostinence of certain food, drink, sleep and sex, 

fhe consequence of which is fe mwianounou, which is the attainment of 

inner freedom aw a state of being wholy complete. Those who have 

attained fe mu/anounou have a strong sense of optimism and total hope 

in everything they do. In fe fobutabu there is te aki mamotan 

(aostinence of food and drink) and fe faboans (moderation, total 

control of all fypes of wants and desires). Undergoing fe ak/ mamotan 

one’s physical power can be uwakened, and one becomes more aware of 

one’s relative and limited existence. Through fe favboans one becomes 

  

9 Stanton L. Jones & Richard €. Butman, /Modun Psyahotherapies. 
(Illinois: InterVarsity Press, 1991), 331.



  

more quware of one’s sense and power of control where fhe self is no 

longer subjected to the passions and material wants. The practice of 

true faburoabu must be practiced in the midst of the present society out 

in secret. The Kiribati mysticism believes that the perfection of life 

is nof an eschatological matter alone, but if can also be accomplished 

in the now The notion of fe korarooi (perfection) is not thought of in 

utopian terms. dn I-Kiribati from childhood learns to strive for and 

accomplish 7é kararao/ in all aspects of individual and communal life. 

The basic idea of fe faburaby is similar fo Jesus’ feaching of 

fasting. @ good fasting should be don in secret wifhout disturbing 

one’s daily life activities (Matt. 6:1; 16-18 RSV). If if is done in thot 

manner, fobutabu will Oring aoout fe mwianounou -- the experience of 

Inner freedom, undivided being, optimism and hopefulness, where the 

material world is no longer adle fo control nor induce him/her. The 

end resulf of /e fabutaby is also called the experience of detachment. 

In the experience of fe fabutabu, the person involwd feels the 

unify with the supreme power -- being one with God; fhis is the pure 

basic feeling-meaning, which is af once the individual’s true self. 

Tre notion of purify in fe fabufaby is very strong in such a way thot 

the person who engaged in if makes every effort fo set apart from what 

is considered fo be unciean. It is believed that physical purity is an 

outward manifestation of an inner purify of mind - a stage where ore
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feels close fo fhe supreme power. Commenting on defachment, Masiow 

wrote: 

This is a liftle like talking about the god-like 
perception, superhuman perception. The peak experience 
seems fo liff us fo greater than normal heights so thot 
we Can se and perceive in a higher than usual way, we 
become larger, stronger, bigger, taller people and fend 
to perceive accordingly. '8 

The resulf of the experience of being one with God, is to take 

on or demonstrate the characteristics of God. The Greek word 

ai oviogvaianios) 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 low: so also the 

person who has achieved unify with God. The immediate task of human 

beings is to restore the innate beauty of God’s creation --the world. 

This can be don, 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 commundl society, fhe need of society always surpasses the 

individual ’s. 

Representation is an attempt fo achiew harmny in tre 

community -- fo restore unify. The religious concepts of distance, 

concentration and representation are the three core concepts of the 

Kiridati mysticism which influence an J-Kir/bor/ attitude to life. 

  

18 masiow, Ae/igions, Volues, 61-02.
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There are other important cultural concepts and values that ue 

reed fo explore further. This includes the gender roles, statuses and 

identifies, rifuais, and the social structures that govemn, regulate or 

shape the physical and mental behaviour of the people. In addition, 

som discussion will be made with reference to the Maneabe decision- 

making, the traditional concept of time, the practice of the fabuneg, 

the fradifional concepts of illness, suffering and the notion of 

salvation, and also the question of virginity which is one of the 

pressing issues in the Kiribati society today. Foreign influences thot 

also help shape the contemporary world-view of J-Kir/doti will also be 

Ciscussed. Generally speaking, the most influential agents of change 

In the Kiribati society from the very beginning have been the ongoing 

activities of the new religion (Christianity), the new economic system 

(Capitalism), and the mew political system (Democracy). di though 

Christianity, Capitalism and Democracy have exerted themselves to be 

the norms, strong elements of traditional belief -- mysticism, and the 

fradifional economic system -- fe /duakanib’a/ (reciprocal giving and 

sharing), and fhe traditional political system -- maneabo system 

(mufualism and communism) are still functionally necessary and widely 

respected. 

The Gender Roles 

| Tssues and beliefs aoout gender are such fundamental aspects of 

the Kiribati culture that we reed 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 Kiribati society. My approach in this study is primarily 

based on the efynological analysis of words and concepts in an attempt 

fo understand the most liferal and original meaning of those important 

words, fifles and concepts. 

Gender socialization begins af birth. Gradually, perceptions 

and beliefs of being a mo/e or female develop in a way that both male 

and female are becoming interested in pursuing activities previously 

Oefined or stereotyed as exciusiviy male or exclusively female 

domains. Tradifional myths, beliefs, language usage, names and fifles 

for both male and female contrioute fo fhe gender socialization 

Process. 

Thre socially defined gender roles show how fhe sexes are 

organized with fheir respective roles. from the point of view of the 

Kiribati culfure, gender ro/es are not fo be confused with gener 

Stotuses or gender ioentities. Q role is wnat the society assigned to 

Q particular sex fo undertake In a given context. If is a Anctian fo 

be dom, out nof a sfafus fo be honoured, nor an identity to be 

affirmed. dithough these concepts are all interrelated, the Kiribati 

Indigenous understanding dozs not confuse them. Gener roles are 

systematically arranged fo meet the meeds and aspirations of the 

society and its people. This was the original objective of the socially 

Oefined gender roles. However, the shiff from this original traditional 

understanding cam daoouf as fhe resulf of om of fhe many
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misunderstandings or misinterpretations made by Guropeans since their 

first contacts with fre islanders in the early nineteenth century. 

Because they cam from a rigidly stratified society where there were 

nobles and commoners, where roles were largely organized according to 

specific ranks, so there was a problem of e/mocentrign, aw the 

Gistinction between what is foreign and indigenous wos overlooked. 

Curopeans 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, 

were o/-ni-m’anen te kowo (the village elders) were confused with 

Village chiefs; and bootuan fe utu (family elders) were confused as 

nobles; and faa toetae n te m’aneabo (spokesmen in the mantaba were 

regarded as paramount chiefs in the community. 

The traditional titles for elders, both men and women were not 

differentiated in terms of a speria~inferiar tye of relationship. 

The word Oj-ni-m’ane which literally means rea/ man used to be a title 

for an old man, and O/-n ainé meaning real woman a title for an old 

woman. These original fifles are systematically consistent with the 

  

See in porticular, Orthur Grimble, @ Potten of Is/anos, 
(London: John Murray), 1969; Rosemary Grimble, Migration, Myth and 
fhagic from the Gilbert Islands, (London: Routhedge Keagan Paul), 1972. 
Many other works on Kiribati written by expatriates contain som 
elements of what I would describe as an unconscious misinterpretation 
Of som aspects of culture, particularly those aspects that only a I- 
Kiribati can fully comprehend, ¢.g. the political position of the 
unimane in the ufu, maneabo, kowo and in the society at large., etc.
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entire traditional role of the elders (real men and real women) who are 

regarded fo be the sources of rea/ awvice and core. Etymologically, 

the root word of meaning frum (0.6. of the tree) clearly shows the 

Girect connection aw link between the source and the branches 

(ancestors and their children). By virtue of the fact that they hav 

lived longer and have acquired much experience, wisdom and vision, old 

men and women are looked upon with great respect os true awice- 

givers, true care-givers, wonderful guides or in today’s sense - 

professional counsellors. However, the change in the meaning of their 

tifles came doouf when they were given their written form in the first 

place. O/-ni mane changed to lrm’awe which literally means 

Qssressive man, aNd O/-n aine changed to Un-aine meaning assressive 

wonan. The notion of authority or power is embodied in the prefix ur 

which gives a new meaning fo the suffixes mane and aine. The title of 

the unim'ané acquired ifs authoritative and aggressive connotations 

when if became an official title for the Resident High Commissioner of 

fhe British empire during the colonial days. The und/ne wos used as an 

honourary title for the wife of the Resident High Commissioner. The 

adoption of fhese fifles into a political arena has imprinted a wrong 

image of the real unim’ane and real unaine and their social roles. The 

rey generation has now adopted a mixed or distorted understanding of 

the image and role of the unim’ane and ungineg. Today, the position of 

tre old men has been elevated adow and over old women, and are 

looked upon more as figures of authority than figures of core aw 

guidance, while old women are increasingly pushed into the background.
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Unfortunately, fhe women o/7 and yours apathetically accept their 

position without question. In this regard, the feminist theology would 

have positive impacts in fostering a new awareness of fhe emancipation 

of J-Kiriboti woren. If is timely thot the TTHC in ifs theological 

curriculum should Include the study of liberation theologies, including 

the feminist fheology. Consciousness-raising in matters thot are 

simply taken for granted in the society, especially those with limiting 

or binding tendencies is an important aspect of theological education 

thot reeds to be emphasized. Thot is fo say, the lewl of Christian 

social awareness should be raised through educating people. The 

faithfulness of the Church in ifs mission is fo be judged by ifs 

perpetual process of bearing good fruits through its prophetic role in 

fhe society. If should bring aoouf social transformation and free 

itself froma static and compliant attitude. 

Tt must be noted that € Joby fe ea (Monarchy is forbidden) is 

fhe social norm obeerwd all over the islands long before the contact 

with the outside worid.!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, doaiang, Tarawa and 
Goemama, during fhe early 19th century, when there were several 
attempts by som families who claimed social supremacy aw control, 
alfhough all such affempts were not successful, and nom of them 
gained general social recognition. If wos reported thot these 
Struggles fo supremacy were supported by fhe early Europeans uho 
provided the locals with arms and later became good friends of those 
who won the battle.
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Trere are mo movie families nor commoners. ll J-Kiridoti see 

themselves equally, fhe san. The ruling of the family and society is 

based on a carparvte authority of all the O/-ni-mane aw Oirraine 

whose roles are more understood in terms of caring and guidaxe 

through advice-giving, but not in terms of power and authorifarim 

leadership. These are only a few examples of such a confusion aoout 

social roles and social statuses. 

If must be uWerstood that socially defined gender roles in the 

Kiribati society has nothing fo do with a sfafus, nor any form of rank. 

Tre differences, therefore, in gender roles were differences only in 

functions fo be dom, nof in statuses to be affirmd. These 

Olfferences in ro/es are meant fo cater for the needs of the society. 

Traditional arrangements of gender roles have cast the man in the role 

of family provider (fish and coconut winner), and he was expected to be 

strong, self-sufficient, successful and rofional. On fhe ofher haw, 

the woman was cast in the role of homemaker, and defined as gentle, 

Cependent, nurturing and emotional. 

This represents fhe kind of social structure functional in a 

pre-industrialized village setting, where roles were arranged, rather 

than chosen, by fhe society for the benefit of fhe whole community. 

Both men and women simply adjust fhemselves according to their 

socially defined gender roles through fhe process of socialization. 

These social roles are important only in so far as they faithfully serve
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their intended 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 fhe rapid rise of women in leadership 

alongside men which is fully supported by fhe society. There is mo 

evidence of any social reluctance fo the worth and contributions made 

by women in fhe village setting and also in fhe work force. In 

actualify, women are nof discriminated against in matters of education 

and employment, and fhere is evidence that more and more women are 

sent for further studies overseas. Today, mony young women are 

holding high posifions alongside men in various ministries of the 

government. 

Thee are also gender titles attributed to each of the sexes. 

Tre title for the male sex is Noo liferally means Wave (as in the 

ocean). If can be used in place of the male’s name, or used alongside 

his given nam. This is a metaphoric title showing thot a Kiribati man 

must live an active life according fo his roles expected of him. Like 

the Noo he must be strong and agaressive, actiw and creatiw, an 

should not cease from creative and productive roles. 

On the other hand, the female title is called Ae/ meaning pool 

or pow. In the san mone, Nei is used as the female’s tifle 

signifying that calmmess and peaceful nofure expected of her in her 

social roles. d Kiribati woman is expected to live a peaceful life. In 

metaphorical terms, sh is looked upon as the real Ae/ from which the
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calmmess and peace of life is to be found. She should be the true 

embodiment of the ANe/, that is, to reflect in reality the calmness and 

stillness of the pool or pond in her entire role in society. for this 

reason, a female is generally accepted as a figure of peace, often 

called 7 Tia-Rao/ (the Peace-Maker). The notion of peace which is 

vividly reflected in the symbol of the Ae/ is an underlying factor that 

Cetermines the caring and nurturing roles expected of all Kiribofi 

women. The metaphor of peace, which has become an attribute of a 

female is derived from the actual process of thatch-making from the 

pandanus leaves. There are certain stages in the process, one of which 

is known as the fao-rau literally overflow-peace, where the bunch of 

leaves are immersed into the Ne/ for some time to make them soft and 

easily unfold and ready before the woe-nav (thatch-weaving) process. 

When the process is complete the thatch is then called fe rau (the 

peace). Thus, peace -- nav or raoi comes from the Ae/. The thatch is 

also seen as a symbol of peace because if brings shade and shelter to 

the people. Likewise, the woman is a symbol of peace in the household. 

The Noo-Ne/ attribute categorizes the specific roles thot must 

be played by each of the sexes. Such a categorization is not based on 

a “superior-inferior” type of relationship. It has nothing to do with a 

social caste for such a system is non-existent and unacceptable in the 

Kiribati society. People in the community are not differentiated upon 

the basis of “who they are" -- identity or status, out 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. 

Howwer, these differences do not matter. What matters more is their 

end resulfs meant for the good of all and the maintenance of the 

social order and peace of the community. The specific features of the 

Kiribati culture were developed out of the sum fotal of efforts which 

people made fo avoid disunity, disharmony and unhappy relationships. In 

other words, the Kiribati culfure is based on the renunciation of 

personal selfish interests. Individuals are condifioned fo sublimate 

their own interests and desires in nurturing and dewloping others. 

Cven today, the majorify 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 

Kiribati society. @ traditional saying, Wow nak.” is a powerful 

utterance commonly used by any group of people uho willingly Joined 

together their efforfs in accomplishing fhe task -- signifying "Lef us 

do if fogether". The /oua-nakvo utterance always calls for a combined 

human effort in a variety of settings where there is need for help. 

Wren if is uftered if ignifes an extra-ordinary dynamism or inner 

potential of an individual or the group. If is also used fo mark the 

besimming of any combined act, such as in liffing heavy or important 

things (¢.8. family canoe), or in starting songs and dances, or before 

saying fekeraoi (good wishes) over meals, like “cheers” prior fo 

orinking in Western cultures. 

In Kiribati, both men and women are considered as co-partners
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and co-crvators of all thot there is within fhe society and ifs culture, 

that means, both sexes are equally responsible for shaping culture fhe 

way they like, determining the structure of fhe social institutions, 

reguiating fhe economic life, defining sex roles and judging sexual 

behaviour, and also controlling the religious life and the cestiny of 

humanity. The principles of 7ée Baroo/ (Equality) and 7ée Karinerin 

(Respect) are fhe norms in all social relationships. Interpersonal 

relations between men and women, or adulf and young are fyically 

horizontal; if is a relationship on the basis of equality and respect. 

Hierarchy has no place in leadership aw social relations before the 

European era. Since Kiribati culfure is based on the tradition of 

corporate communal living, both male and female, young aw old liw 

within a giving and sharing reciprocal relationship. €veryore is 

treated the sam. Individual differences are allowed and tolerated as 

long as they do not create competition and disturd the harmony and 

peace of fre whole. df the sam fim, fhe harmony of fhe uhole 

emoraces the identify of the Individuals. What is important is the 

realify that all live wifhin one community, and that each of them is 

part of fhe fofality -- the giving-receiving reciprocal relationship, 

which is widely accepted as the most appropriate social nom. 

Individual interests are fully supported as long as they are not 

promoting individualism, sel f-centredness or private selfish gains. 

Because of this strong attitude in caring for the well-being of 

all members of fhe community there is originally no such thing as
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marginalization in the society, although if is gradually happening in 

som sectors of the society, especially on urban Tarawa today, as the 

result of Capitalism. What we learn about the ever increasing gap 

between the rich and the poor, the powerful and the weak, the elites 

and the grassroots in so called third world countries is not as yet 

fully accepted as a major problem in Kiribati today. Hower, we 

cannof deny fhe fact fhot the gap of marginolization will be 

increasingly widened as the rate of dewlopment in capitalistic terms 

is an inevitdole factor. The problems associated with the activities of 

Capitalism are enormous and should oe controlled through the uplifting 

Of an already existing belief and practice in socialism - where the 

Oevelopment and well-being of all I-Kiribati is of paramount 

importance. The Kiribati form of socialism is to be promoted in such a 

way that does not rescind the freedom of individuals, as can be seen in 

other forms of socialism in so called communist countries. 

Since fhe contact period betueen J-Kiribati and Curopeans, 

which began as early as 1765, both cultures have co-existed throughout 

the island communities.!3 Kiribati has benefitted tremendously, as we! 

as being seriously harmed by this contact. Much of Western ideas and 

value systems have been moulded in, or even replaced indigenous 

systems. Western culture asserted itself very strongly to be the 

  

IS The New Encyclopedia Britannica, Microp@dia Vol.6: 887., 
Chicago, 1991.
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Gominant one. ds a resulf, we learn thot in order fo be successful 

Capitalists we should be ageressive individuals, strew with our 

customers, and should aim af maximum profits and gains. These new 

values, nmof only contradict the Kiribati traditional principles of 

shoring-giving and communal responsibility, but are responsible also 

for the new emergence of a minority social class of elites who rule and 

control the island economic community. The Kiribati traditional 

concept of wealth is nof based on how much you have accumulated, but 

on how much you shared out. This traditional criteria of measuring 

onm’s wealth is incompatible with the Western measure of economic 

success based upon the competitiveness and shrewdness to acquire more 

and more. 

Ot the same time, Christianity faces the obstacle of being a 

part of a culfure brought by the missionaries, and as such we see 

advantages as well as disadvantages to if. Without adequate 

understanding, interest, reverence and sensitivity to the indigenous 

culfure fhe missionaries forced their way to evangelize a society, 

which they described as in “complete darkness",!4 using ways and 

thought patterns that are solely characteristics of the sending 

culfure, fo educate the notiws in ways known an regarded as 

Christian norms af a fim. Oncestral worship was banned, sacred 

  

14 Te Bobo n amerika, Accounts of the missionary work of the 
QBCFM in Kiribati, (Beru, Kiribati), p.18
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srines were destroys, and mony important beliefs were completely 

forced out of the people without adequate explanations as to why they 

should 6@ aoandored in order fo make room for Christianity. 

Western capitalism and Christianify have successfully estadlished 

Themeelves and becom fhe norms in place of the indigenous culture. 

To be truly christian and capitalist J-Kir/boti have to find themselves 

far more removed and driven out from the indigenous religio-cul tural 

cradie. This shows an example of the superior-inferior relationship 

betueen the two culfures, which also has impacts on other lewis of 

relationships in the Kiribati society, ¢@.g. male-female relationship, 

elder-young relationship, ¢.f.c. dil this affects our tofal contemporary 

indigenous worldview. Qi fhough much has been changed as the resulf of 

this contact, fhere are sfill positive elements that can only surviw 

with great difficulfy and should be given special attention. Proper 

appraisal of their legitimate roles has fo be dome and fhe idea of 

their incorporation into fhe Church should nof be ignored. Christians 

in Kiribati must retain the pride of being truly J-Kiriboti Christians, 

rather than Just a simple copy or duplication of an old Western form of 

Christianity. The coming of the missionaries with the Christian faith 

Cid not mark the begiming of the presence aw activity of God in 

Kiribati. They did nof bring God fo us in their briefcases or clerical 

vestments, rather fhey cam with a new explanation of the God uho 

already present and work in the history of the indigenous people. The 

realify of God’s presence and activity camot be understood in terms of 

Qn imporf-expart mode. The missionaries cane with new explanations



  

that must 6e appropriated and compared wifh what wos already there. 

The indigenous culfure is the peoples’ own version of fhe Old 

Testament that needs to be seen and interpreted in a new perspective - 

in the light of the Christian Gospel. In this perspectiw, the 

indigenous culfure should find true meaning and fulfillment in the 

Gospe!. This view meeds to be accepted an dewloped in or 

theological endeavour in Kiribati. 

The /aneaba Decision-Making 

Decision making is always the product of fhe group, not the 

individual. Old men from every ufu (family) are given the respect and 

responsibilify fo make decisions, fo maintain peace and orcer in the 

society, and to foster the welfare of the entire community. They are 

regarded, not as polifical princes or rulers in the strict sense of the 

word, out rather as plenipotentiaries and potriarchs who are frusted 

for their long experience and special knowledge in matters of culfure 

and life --fhey know what is the best for their children. They are old 

and mofure enough fo provide their children the benefit of their 

awvice. ds patriarchs, fhey are in a better position fo exert control 

and fo maintain order and franquilify as well as unity in the family and 

also in the maneado. For this reason, the aosence of the unimane in 

matters of decision and auring culfural and familial events of 

celebration, such as birthdays, weddings and funerals (fo mention a 

few), is perceived fo be a great disadvantage. If is generally believed 

thot the bora (social gathering) attains ifs significance, thot is,



  

becomes fe o/ ni dotak/ (tre real gathering) if and when the o/nimane 

are present. Barrie Macdonald, in his Cincersilas of fhe pire 

acknowledged the importance of fhe social role of the old men in the 

Kiribati society. ds he described if, 

Within their families the uniman, the old men, were 
paramount; they retained control over the law; fhey 
resisted the aspirations and desire for change exhibited 
by their missionr-educoted children aw by refured 
labourers; they gave up the traditional worship of fheir 
traditional gods, girded their loins with immaculate 
lavo-lavas and, in fimes of crisis, furned again fo 

ancestral deities.' 

What about women? Do they participate in a traditional 

decision-making process? The answer to this question is both yes and 

nol Women’s participation in the decision making is not ignored, but 

offen mediated. Their actual involvement is nof fofally based on their 

being present, Out rather on how much influence and control fhey have 

in the proceedings and the final decision. By virtue of the fact of 

Childoearing, women spend most of fheir time at hom with the 

Children, and their attendance and presence aft the decision making, 

which always fakes place af fhe mantabe, away from the ange (home), 

is not consistent. for fhis reason, the husband’s presence in the 

meeting represents the whole household, including fhe wife. 

  

IS Barrie Macdonald, Cinoere/ias of the Qpire, Towards a 
history of Kiribati and Tuvalu, (dustralian National University Press, 
Canberra, 1982), p.73.
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In the mantobe, a place where all social functions are held, 

and most importantly a place where community decisions are made, there 

are formal arrangements for the dor/ or the inaki (sifting-place) where 

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

arrangement!® is not hierarchical, but rather arranged according to 

the koingo and the uf (hamlet and the extended family). There is also 

te doti n irae, a reserved oof for visitors situated af the lagoon 

side of The mangaba, which is the most convenient entering position for 

all strangers or visifors who always come by canoe, which was the only 

means of transportation in the early days. 

There is also a section in the mangabe called beraro me bururu 

(noisy and wet), the specific spot or zone af the periphery of the 

manzaba, where the noise and mess from the young and restless could 

be accommodated. This is the place where women and their children are 

Supposed fo be seated as faa ansary (acti observers) during the 

meeting. This sifting position has nothing fo do with the idea of 

inferiority, as many people used fo believe today; howewr, like the 

  

10 For details about the formal sitting arrangement in the 
maneabo, see Maude, H.E., (1903)., ‘The Evolution of the Gilbertese 
Boti’. FPolynesinn Society Mem No.3. My own perception aw 
interpretation of fhe dori may nof be the sam with thot of Maude. 
The major difference lies where the dori is considered in hierarchical 
and authoritarian terms. I would assert that the motives behind the 
arrangement of fhe oot/ have nothing to do with rank, or som sort of 
social position in a pyramid of hierarchy.
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visitor’s Oor/, the arrangement is mace simply for the sake of 

Ccomenience and order. 

When carefully studied, one would discover that the allocation 

of tre dor/ is undoudtedly designed for several important reasons. 

First, for the sake of convenience; for instance, the most immobile 

menoers such as un/mane sift around the center of the mangabe, and in 

front of dine and ofae/ (women and children) who sit at the periphery 

wrere they how easy access fo move in and out during the mantado 

session. Second, for the sake of order; for instance, auring the 

formal kako-nabakau (dialogue or interchange of wisdom) or the formal 

toetoe-ni-ikowal (conversation of the elders, or in its literal meaning 

comersing in an elderly fashion), which are the vital characteristics 

of the maneaba proceedings, if is highly expected that Kain te maneaba 

(members of fhe maneabg) should not make noises i.e. berar, or commit 

any offence i.e. kanofauninge. Without the control of berow and 

kamarauninga the order of the mantabe will be disturoed. Because of 

the fact that the maneabo system is based o the principle of 

acceptance of all people (old and young, men and women), the oot’ is 
systematically organized in such a way thot the oderow aw 

kamarauninga, which are the common characteristics of the young and 

restiess members, are accommodated under the supervision and control 

of the women af the periphery or background but not at the forefront. 

Clearly, young people and women are not excluded from the mancabe and 

their presence is not ignored.



18 

  

  

Tre very existence of the maneade is meant fo accept and 

receive all members including foreigners, (henceforth comes the name 

manta - to accept or receiw, and obo - people); to maintain fe 

babaire (order), te rau (peace) and fe efi or riai (justice); to promote 

te karinerine (respect of all people), fe daraoi (equolity), te aw 

(hospitality), *@ /duakanibai (sharing), fe inano/ (mutuality), and fe bo- 

Penano (unity); fo facilitate fe ofaid’ai (social awareness) an fe 

m’an’aari (sense of responsibility); and adove all to concretize the 

real sense of Numan worthiness - o/-n-aonora. 

The vast unused area in front of all the unimane in the middie 

of the maneaba is called the peace-zone -- fe nei ni kouo tabateo -- 

the pond of peace of all fhe elders. This peace-zore is regarded as 

the mosf holy part of the maneabo, and also a refuge. During the 

manéaoe? procecdings no one is allowed fo intrude into the peace zore 

fo avoid disruption and disturbance fo the Ne/ -- peace, harmony and 

equiliorium of the maneabo existence. Women and children, wherever 

they may be seated in the maneaba, are considered as active observers. 

Their presence is fully acknowledged in that they have all the rights 

fo be fully informed about every detail of the meeting, to roise 

questions, usually indirectly through the channel of the husbands, and 

even fo vote like men. The voting system is not indigenous in origin, 

buf has become part of fhe traditional decision making in almost all 

modern mantzabe today. If should be noted that the traditional meeting 

procecdings are offen time consuming as decisions are to be slowly and



  

  

carefully discussed and karabinoak! (to roll-on) from one un/mane to 

another unimane in order to arrive at the all-agreed resolution. Once 

Gecisions are made, they are final and cannot be changed because they 

are the doire man te maneobo (cecision from the mantobd. Cvery 

attempt is mace fo ensure thot there is no mot/-ranran -~ indecision in 

the maneabe. Decisions from the mantabe are based on fhe corporate 

authority of all the ka/nga members who are present and represented by 

the unimane in the manobo. The role of the maneada in terms of 

Cecision-making is similar in some aspects fo that of fhe Westminister 

model and the House of Representatives. The major difference has fo 

do with the practice of election and fhe way cecisions are mad. 

Trere is no general election for the unimane position in the maneaba. 

Q\| unimane from ail koinga or uf automatically have full rignts fo sif 

in the maneoooa as decision makers on fhe sole ground of being the 

oldest from the family. There is no precise age sef down in tre 

acquisition of the unimare stage. In general, the age range for the 

unimané usually falls between the late 48s fo the. late 58s. Nofe that 

life expectancy at birth is $0.6 years for a male and 9.6 wars for a 

female.'? In decision making, the attitudes of neither-nor positions on 

differences and communal consensus are fhe basic norms in making 

resolutions. Note that the kountaeke (open debate) is avoided, bur if 

if ocours if is described as an act of a child -- dabake-n afae/, which 
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is comened as a failure aw lack of control. Polifeness, good 

mammers and reverence in veroal and nom-verocal behaviours in the 

maneabe is always highly expected. 

Because of its time consuming nature, women are not adie to 

stay long enoush in fhe meeting as the young are fo be fed and taken 

core of. This does nof mean thot their participation in the decision 

making process is ignored or overlooked. Nafurally, their rights are 

respected, however, their domestic responsibilities and inconsistent 

attendance are major constraints. The idea of establishing a Childe 

Care Centre may be an option fo allow a consistent attendance and full 

participation of women in fhe maneabe decision making. Today, in most 

church gatherings in the mangaba, both men and women are equally 

involved in decision making, especially when fhe village minister is a 

woman. There is a sfrong and eer growing awareness in fhe church 

that women do have a significant role fo play in almost all mofters in 

the village and fhe church. 

The Traditional Concept of Time 

It is important fo explain thot fhe concept of time in the 

Kiribati context follows Kko/ros ( Ko | POC )d-- time, opportunity: | 

not aarans X POVOG d-- tim, fiffing season. This may be best 

described by using the "coconut" analogy, -- fhe coconut fol/s when it 

is ready to fol’. No on can fell when the coconut will fall. This is 

what we call the coconut time. Whot moftters is not the urgency of



  

time, Out rather the rightness of time to arrive af fhe best decision 

and the rightness of time to do things. We do not determine time, out 

the sifuation determines its own fim. If is true thot there are 

exceptional sifuations when people should consider the urgency of fime, 

and here the analogy of the coconut is added to suif the sifuation, 

thus we can cease waiting for the coconut to fall down, and start 

climbing fhe tree fo oring fhe coconut down, a process that should be 

done with great care. Indeed, bringing the coconut down also implies 

our fofal control of time. We can bring if down early or later, but 

the fact is fhat fhe coconut has fo be brought down. dgain, what 

matters is not time, buf rother tian a0 kararooin fe odeku (the 

completion and fulfillment of fhe fask); -- sooner or later, the task 

must be done, or the coconut must fall. The concept of the coconut 

time is very much part of fhe Kiridbati attitude to responsibilities in 

life. Offer known means of measuring time include oftin ao busin foo/ 

-- surrise and sunset, and also fe jabuti ao fe aro -- high and low 

tides. Becouse the exactness of time does not matter fo an I-Kiribati, 

there is no real pressure fo work wifhin the limits of time; only the 

strong fendency fo accomplish fhe fask. diso, in sifuations where the 

person interferes with time, fhe importance of the person supersedes 

that of time, as value is placed not on responsibilities (within a 

certain time), out rather on persons. The idea of so called right time 

and wrong time are fofally determined by the situation in which the 

importance of fhe person is given supremacy.



  

Tre introduction of Western education is associated with the 

importance of time. While the formal education or well-structured 

learning is always carried out within a specified time, J-Kiribori how 

their own pace of learning which offen ignore the urgency of fim. 

Trey fend fo learn better in a situation where fime is not imposed. 

for J-Kiriboti, what matters most is not compliance wifh fim, buf 

rather devotion fo learning af one’s own pace. 

Tre biblical notion of the "rightness and fullness of fime" 

which marks fhe divine plan of God’s decisive time fo come down from 

heaven fo bring fo us redemption and life in all its fullness, is 

clearly demonstrated in fhe coconut analogy. af fhe "rightness aw 

fullness of time" the coconut falls from high and rolls down to the 

loust level of earth with new possibilities of life; if orings 

nourishment and opportunity for growth and aoundance of life. The 

sense of the eucharist is also conveyed in the breaking of fhe coconut 

where ifs flesh and Juice brought home fo us the precious gifts of life 

from God, compared fo fhose foreign elements that have no practical 

relations fo our world of knowledge and experience. dtfempts have 

been undertaken in the TIN fo use the coconut flesh and ice as 

eucharistic elements. However, this indigenization has not been wamnly 

accepted by the KPC, particularly fhe conservatives. dnd fhe Church 

continues fo use eucharistic elements imported from overseas that are 

expensive and foreign. This reflects the old conservotive Christian 

view of the Gucharist in which fhe emphasis is placed on ifs liferal aw
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magical sense rather than the empirical and practical sense. for this 

reason, fhe imported elements are considered real and sacred uhile 

local elements are unreal an profane. The coconutization of the 

eucharistic elements is an option towards the indigenization of the 

Christian faifh and practice fhof should be taken info serious 

consideration by the KPC and perhaps the RC. 

Further more, fhe notion of the mission of the Church is also 

present in fhe botanical feature or behaviour of the coconut. The 

coconut maintains or embodies in ifself possibilities of life, growth 

and bearing of fruifs. Os opportunity allows, fhe coconut may drift 

Quay in the wide ocean and brings life fo the needy and the lost; or it 

may reach offer shores and becomes, unconditionally, the coconut of 

life for others. The peoples’ relation to the creator may be best 

described in terms of their relation fo fhe coconut as the free of /ife. 

Tre andlosy of fhe coconut, nof only represents the traditional 

concept of fim, buf also a ceeper umerstanding of life in ifs 

temporal and spiritual or theological applications. 

Tre Stage Theories of Dewlopmental Psychology for human 

Cevelopment is better understood simplistically in the stages of growth 

and developmental crises people know and experience in the life of the 

coconut. Their knowledge and experience of the coconut provide 

glimpses of the entire span of life in a more objective way. Their 

OoJective experimentations in fhe planting and inspection of tre



  

orchard fo ensure good health and fertility af each different stage of 

the coconut’s life is a form of experience thot makes for a creatiw 

and coufious aftitude fo one’s own life. While in the medical 

profession the problem of infertilify has been overcome by fhe method 

of sperm transfusion into the ovum, so the instilling of rusting metal 

into the germ sprout or the soff content of a sprouting coconut shows 

the sam posifive resuif. The use of the coconuf analogy has been 

introduced for the first time in the field of theology by Dr. Sione 

Q’monaki Hovea, a well-known Tongan theologian and ome of so called 

fothers of Pacific theology. However, the coconut analogy, which is a 

living synool thot represents all Pacific islands, can also be applied 

to a variety of setting where life and growth are the focal point of 

concern. In the field of education, the University of fhe South 

Pacific uses the coconut analogy for the first time in ifs course €D 

151: Human Development, in describing and highlighting the importance 

of the different stages of crises, dewlopment and grouth from 

conception to death. diso in the field of communication the analogy of 

the rolling coconut or the aocont wire/ess is used to refer fo tre 

oral fransmission of information and traditions from generation fo 

gereration and from place fo place. In Kiribati, a common saying, 

"Traua kanan te oben?" --"How many coconuts have you eaten?" Is used 

to determing mofurify and also fhe qualify of one’s sfate of manhood 

and womanhood. Simply fhe phrase depicts fhe idea that fhe more 

coconut the person has eaten fhe more mature he/she would be.



  

The Tel-i-ao Celebration 

The odservance and celebration of the rifual known as the 7e/- 

i/-00 is another Important aspect of culture that shows the Kiribati 

feminist world-view and basic attitudes fo life. This discussion will 

be focussed mainiy on fhe basic features of fhe rifudl which 

characterizes the fofal culfural behaviour and identity of fe aine -- 

the Kiribati woman. What is exceedingly important to know about the 

rifual is fhe fact thot if is one of the very rare old practices thot 

hove survived the test of time and also observed by all I-Kiribati 

throughout the islands. Ofher familiar names of fhe rifual include - 

Te Tekoreka (literally means the ‘sifting'); 7@ Kotebo ( the Immersion); 

and 7é daraki n dine (simply the female’s periodic illness). 

Tre term 7é/-/-a0 is a combination of three different words, 

viz; 7e/ which is a vero meaning stand; / is a preposition - af; ax 

finally ao which simply means outside or field. In ifs liferal sense the 

Tei-i-a0 is the Standing-outside or Standing-at-(the)-field, an action 

which shows a moving ouf of a young girl from her childtwoe 

confinement fo a new stage of afat/-aine (young woman), or young 

adul fhood known in the Western society as puberty, which is marked by 

the menarche, an onset of menstrual periods. The first menstruation is 

tradifionally regarded as an important biological aw social marker, 

wifnessing the rigntness of time when the girl is "ready" fo move out 

from the world of a child info the field (ad - the real world of an
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Qoulf. Thus the rightness of time is the readiness of the girl to 

Qssume mew responsibilities, such as self-care including care of body 

(0.6. beauty, virginity, efc.); learning new traditional arts, wisdom and 

skills; and also undergoing specific disciplines and preparations that 

are necessary for life as a young woman, when she becomes a wife ora 

widow, as a mother, grand mother and so on. Therefore the 7e/-/-a0 

is Q precise time af which a concrete ritual and ceremonial process is 

to fake place. Important procedures are to be undertaken by the girl 

uver private supervision of a group of wise or skillful women, 

including the oldest woman, usually the grandmother. 

The transmission of the family’s secret knowledge and skills 

from the group of so called wise women of the ufv is an important 

matter so eery procedure should be uwertaken in privote to awid 

puolic exposure. In the past there used to be a special hut built 

separately from the duelling house where the ritual should take place. 

Today, fhe rifual fakes place in the main dwelling house. During the 

rifual, fhe main dwelling house becomes out of boundary to other 

members of fhe family. The feasting and celebrating parts of the 

rifual are usually held in the family or village maneabo. The ritual 

lasts for three consecutive days, for if is traditionally believed thot 

perfection and effectiveness of the ritual can only be acquired after 

that period of tim. The entire three days of the ritual include the 

following important procedures:



  

Firstly, the girl must aostain from food for three days, except 

Q limifed quantify of water fo ease her hunger. The purpose is to 

prepare fhe girl in matters such as, how to control hunger af times of 

famine and droughts (which were common in the past), including contro! 

Of sexual drives (for if is mof customarily proper for girls to seduce, 

or fo ask for sex). Culfurally, aostaining from food or fasting is 

considered effective in creating fofal control of the whole self - 

body, mind and soul. If is also considered as an orientation towards o 

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 fwo components, mari and bo. The former 

liferally 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 prosperify for all. If must be noted thot Kiribati is 

tropical, hof, very dry on fhe islands and very hard to get food. Root 

crops have fo be grown im compost pifs which have fo 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 ofas/-aine (young woman) and 

wil no longer 6e called the bai nakanako (fragile- handed) to mean 

simply a fofally dependent child, fhat is a child who lives uncer the 

care and mercy of parents or guardians. This stase marks a 

breakthrough from dependency to independency.
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The notion of maribo cannot be thought of in passive terms, 

such as in the Hebrew’s biblical story of the "manna from heaven". It 

is nof something fo 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 fhem, fo have control ovr them, fo be actin aw 

productive fo ensure plenty, wealth and prosperity for all members of 

the uf Q woman who lacks the sense of responsibility is criticized as 

being om whose 7é/-/-a0 brings her no positiw effect. In all 

arranged marriages, one of the foremost conditions of a good bride is 

the true sense of maribo. d maribo wife is a good sign of a sensibie 

and caring mother. 

The marioo concept Ieads to another important concept known as 

the tarmnib’ai,'8 which is heavily emphasized curing the rifual. There 

can never be the faranib’o/ without the maribo. for this reason, 

females (like males) are expected to be maribo in order to attain the 

foronib‘ai. Importantly, the first aspect of the ritual as I haw 

Oescridbed if is designed to equip the girl with the essentials of life - 

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

  

I8 See p.24-30 abdow, for explanatory notes on the famnid’ai 
concept.



  

and sense of responsibility -- all of these are present in the two 

notions of maribo and farmib’ai. 

Secondly, the girl must undergo the process of fekoreke / oin fe 

boug, literally means sifting af the trunk of fhe pillar. The pillar 

synbolizes strength and support in thot if holds together the whole 

house fo stand firm. Mefaphorically, fo sif leaning against fhe pillar 

means to assum 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 fhe maintenance aw self- 

sufficiency of fhe household. This is why another ferm dou ni koue 

(supportive pillar), is used as a figurative nare of the wife, referring 

to her supportive role fo her husdand. During the session of fhe 

tekoteka i oin te doug the girl will be engaged in doings a number of 

chores, such as d/nake (twining - making strings from a coconut fiber); 

rarangsa fueaving - making fine mots from the pandanus leaws); and 

many others, including Western skills, such as media work and crafts. 

It is also a fim for wise old women fo share their stories aw 

experiences aoout life, and also impart traditional wisdom, arts and 

skills. These may vary significantly from family fo family, for each 

family has ifs own distinctive area of traditional expertise. The 

transmission of traditional knowledge and skills is treated with great 

care fo awid publicity. The shoring of knowledge and skills fo



  

outsiders is regarded as an act of kanoanog (bragging) and dakorae 

(prodigalify, extravagance), and therefore kepf as family secrets. 

These family secrets of knowledge, wisdom and skills are regarded as 

one’s own culfural faran/d’a/. 

The whole process of fekofeko / ain fe doug emphosizes tre 

notions of faane-n-nano,'9 nanan‘ara (courage and boldmess), and 

muianounou2) The word nanan‘aka comes from the prefix nano meaning 

mind and suffix maka meaning powerful. Thus nan-m’ake literally 

means powerful mind, or a state of being bold and courageous. 4d 

successful person is offen described as a nann’akw person. It is 

extremely important for the girl fo haw these quolities in order to 

accept her responsibilifies and face life in a posifive manner. 

Finally, on the third day, as she approaches the end of tre 

rifual she will undergo the kofebo thot is, the rite of seboredo 

(immersion or bath), and the kabiraki (anointing with special oil) 

before she makes her puolic appearance known aos the fe/rove (rising 

up). In the past the febotebo used to take place in the family’s ne/, 

where immersion is possible. Today the febotebo is just a normal bath. 

  

19 See p.1Ol above for notes on faan-n-nane. 

28 See p.l08f adowe for notes on muianounou.



  

£0}.   

The purpose of the feborebo is for the fae-/benneo (purification). The 

idea of purification is associated with the belief that human bodies 

are liddle fo the wrath of the anti (bod spirits) and the curses from 

enemies fhat could cause unciemiliness, disease and even doth. 

Therefore the feborebo is essential for the purpose of the fae-/bennao 

to cleanse and free people from all such misfortures. Following this 

the girl will 0& kabiraki (anointed with special oil) to complete the 

act of fae ibemnoo. The awinting with special oil is meant for the 

kotoka dunn. The word literally means put on cover, which is an act 

of assuring safety and wholeness of life. During the kobinak there 

are special words fo be uttered (like prayers) by the woman who 

conducts the rife, usually the grandmother. When all is done the girl 

Will make her puolic appearance -- the se/nake which is marked by a big 

celebration of feasting by all members of the ufu The feast marks the 

consummation of the rifual process. If is a celebration which draws 

together Kain te uty (all members of the hamlet or extended family) as 

Q means of renewing and strengthening their bond of relationship. 

In ifs profound meaning the 7é/-i-a0 is more than just a 

Oedication in honour of the female sex. What is essential in the whole 

ritual an celeoration is the rightness of time and the readiness of 

the girl to be accepted in the society as a complete and worthy human 

being. She is mo longer treated as simply a child or doinakanato 

(fragile-handed) whose survival is under the care and mercy of others, 

but rather as an ofas/ ainé who has all the right to encounfer life



  

  

with the right sense of freedom, determination an self control. 

Interestingly, the 7é/-/-a0 os a ritual of initiation (like Oaprign in 

Christianity), fakes place when the girl is believed fo be biologically 

and socially ready, thot is, wren sw is ale fo comprehend aw 

articulate what the rifual means to her in her fotal being aw 

existence in society. further, the society does nof simply accept her 

quietly, buf rather supports her fully fhroush fhe rifudl aw 

celebration. €ssentially, the 7e/-/-a0 is a precise event fhrougsh which 

culfural values are fransmifted fo enaole her fo attain self- 

understanding, self-discipline, self-integration, self-vifalization and 

self-actualization. If is extremely important fo know fhaf as a social 

ceremony the 7e/-/-a0 is fo be celebrated ane-an-fora//, for if is 

believed that if has a perpetual significance throughout fhe entire 

lifespan. Most importantly is the fact that the girl accepts her 

menstruotion in a very posifive way. Culfurally speaking, if is 

something expected with great enthusiasm by the young girls. If is an 

event that conceptually and practically affirms their importance in 

society. It also serves as on affirmation of their gender identity, 

treir being uniquely different from males. In focf, if makes them 

proud of themselves for oe/ngy wir/s, and there is mo such mgotiw 

thing such as a ‘penis-enuy” according to the psychosexual theory by 

Freud. Hypothetically, I would argue that in the Kiribati society if is 

more likely among many young boys fo have what I would describe as a 

‘menstruation-ery” in place of Freud’s ‘penis-ernty”.
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Odbviously, mensfruatian is not something viewed as unclean, as 

we may learn from mosf culfures; or something fo be ashamed of; or 

somefhing being undervalued or condemned. Instead, if is culfurally 

accepted, respected, appreciated, enhanced and celebrated to affirm an 

unquestioned right and role of a female in the society. Females are in 

mo way inferior fo males in fhe Kiribati society, and the Je/-/-a0 

ritual is an unquestioned evidence of this claim. However, there are 

still disadvantages and constraints fo women in ofher aspects of the 

culfure which are maintained through the collaooration and support of 

the new religion (19th century Christianity), and also the mew political 

and economic systems and ideologies. 

Tre celeoration of the 7é/-/-a0 hos been ore of the few and 

very old rifuals which has survived the unfavourable transformation of 

culfure by Christianity. The early Western missionaries had been very 

successful in eliminating many of the important traditional practices 

which they wrongly regarced as being unctristian. If took quife som 

tim for the christians in Kiribati fo fully accept and allow the 

practice of the 7é/-/-a0 in the church. With few adaptations, the 

ritual is now celebrated in the church with a Christian meaning and 

blessing. The 7é/-/-a0 is now seen as a celebration of thanksgiving to 

the Lord for his care and protection upon fhe girl from her time of 

birth wit her first onset of menstruation, and also a time of feasting 

fo wish her God’s continuing blessing. If is also maintained os am 

event that affirms her full worth and social recognition, and abow



  

all, as an ewidence of the family’s support and low for her. Despite 

the new changes in the lives and mentality of fhe young generation, 

the 7ei-i-oo ritual is still celebrated without detaching those positive 

notions of mario, ftaranib’ai, foe/bennoo, kotake bunne and muijaqnounou. 

While the ritual remains the responsibility of the extended family, fhe 

church is represented and fully participates through the presence and 

role of the minister who says prayers and words of counsel fo fhe girl 

and her family during feasting. Moreover, fhere used fo be a formal 

session for fe mararo (open discussion) where guests usually a7 fe ut 

-- giv ouf fhe flower, thot is, the free giving aw sharing of 

tradifional knowledge, wisdom and skills, an essential part which is 

uncommon in other fradifional gatherings. The marury session is 

spontancous, and fe uw is meant as a free long life gift to the girl 

concerned and fo all members of fhe family. Today, in addition fo 

those valuaole fradifional wisdom and skills, /e ue fakes the form of 

material giffs, such as money and parcels of goods. 

The Question of Virginity 

The question of virginity is one of the major problems thot is 

worth mentioning because if has never been addressed by the church 

since ifs dbegiming on the islands. This is cue fo the fact thot all 

“sex-falks" or issues aoouf human sexuality and other sex-related 

matters are regarded as traditional faboos.



  

But what is fhe fradifional feaching aoout vinginity? 

Apparently, the Kiribati and Bandban2! cultures seriously consider 

virginity as a mark of holiness and also a sign of faithfuiness on the 

part of an urmarried woman. The fest of virginify curing the first 

sexual intercourse affer the wedding has been traditionally regarded 

os the main highlight of the whole ceremony. The failure of the bride 

fo such a fest would |ead fo certain crifical actions which vary from 

island fo island. Usually, she would be chased auay by the groom’s 

family. According to the B Source, the failure of virginity is a 

disgrace fo tre bride’s family. If this happens, the parents of the 

bride would immediately provide a suosfifufe, usually a younger sister 

or if could be another close relatiw, fo covr up the failure an 

alleviate their feeling of sham. The suostifufe should be a virgin. 

Tre practice of fe arom (replacement) or odriae-substitution is 

applied when the oride fails fo be a virgin, and also in cases when the 

wife died leaving behind the husoand with the children. In fhe latter 

case, there is also a practice of bridegroom-suostifution. The reason 

for suostitution in the case of a dead spouse is for the welfare of the 

Children, that is, fo avoid a step-mother who is not related fo the 

  

21 The original inhabitants of Banaba, also known as Ocean 
island (who call themselves Banadans to differentiate from I-Kiribati), 
were removed fo Radi isiand in the Fiji group after World Wor II, in 
1945 by the British Government during the early years of phosphote- 
mining on their homeland. My knowledge of fhe Banaban culture comes 
mainly from my grandfather (0. 1984, Rabi); my wife who is a Roi- 
Banaoan; and also my own personal experiences gained during six years 
of residence on the island (1974-1979), including several research visits 
in 1984-5, and later in 1988-9.



THE KIRIBATY RELIGIO-Od TURAL MOU 206   

children. The practice of *é anamu/, in both cases was common in the 

past throughout the islands. However, today fe arom, in the former 

case only, has ceased to be observed while in the latter case if is 

still practised by both I-Kiribati and the Banabans on Radi island in 

the Fiji Group. 

There are cases where the groom still takes his bride despite 

the strong opposition and antagonism from his family. However, if this 

happens if would eventually lead fo total excommunication from the 

family. €xcommunication from the family means a permanent and total 

loss of all fhe rights fo be the son. This is not easy for m I- 

Kiribati or a Banaban because fo lose your family and heritage is, in 

fact, loasing everything -- which is the total collanse or damage of 

one’s identify, self-worth and respect. In a communal society, the 

sense of de/ansing is very important becouse if determines your 

identify and self-worth in relation fo the rest of the community. 

Tre Kiribati ferm Aikiro n nano, which literally means the rest 

of fhe age, is used of a woman who fails to be a virgin, and who would 

be left unmarried for the rest of her life unless one is willing to 

accept her. In a way, sme is rated as second class citizen anong her 

peers. The society calls her the Nikiro nm roro becouse of the fact 

that she would be leff unmarried while the rest of her peers are all 

married. Some Kiribati women have chosen fo stay single for the rest 

of their lives, not primarily becouse they wanted to be single, but
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becouse fhey are fhe very unfortunate Akira mn rove. The yous 

unmarried man who chooses to marry the Mikina n nano is looked upon by 

the society as sekebuake (unfortunate, unlucky). 

On the other hand, while they are also expected to be Aol/y and 

faithful before and during marriage life, men by no means could be 

tested for their true physical virginify. However, rumours aoout their 

being unfaithful during the period of engagement is valid and would 

lead fo a sudden Oreakup. diso during marriage rumours of fhe sam 

kind usually leads fo divorce. 

There has been an increasing number of e/qpement cases among 

fhe young people during fhe last decade. This is the only way to awid 

the formal fradifional marriage, especially the fest of virginity. 

Homer, not all elopement cases fake place simply for that reason. In 

som cases elopement is a cheaper way fo mariage. Trodifiondl 

marriage, these days, is increasingly very expensive, especially in 

urodan areas where dus 008-$19,000 or more is required for the whole 

ceremony. In ofher cases elopement occurs in order to avid the 

traditional arranged marriage which is still observed strongly on the 

outer islands. On urban Tarawa today most marriages are not arranged. 

The youns are encouraged to make their own free choices. 

Tre strict rule of virginity can be very destructive and become 

Q curse nof only fo girls, out also fo their future grooms. If used to
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be the couse of offer related marifal proolems. dccording fo my 

survey, fhe highest rate of divorce cases comes from marriages where 

the bride was nof a virgin. difhoush the problem of o/warce has been 

well addressed, and in many cases, fhe Church has been very effectiw 

IN Oringing aoout fansiwness and recanci/iotion, yet the issue of 

vinginity remains untouched. 

This section shows examples of some sfill existing negative 

elements of culfure thot really affect the lives of young people, 

especially females. This, I beliew, is one of the most dehumanizing 

aspects of culfure fhof should haw been abolished by the missionaries. 

However, fhe failure on the part of fhe missionaries and fre church 

was Ou fo the corresponding old social reaching aoour holiness. That 

is fo say, the law of virginity is strongly enforced with the coming of 

Christianity and ifs fraditional feaching about if as a sign of 

holiness. Buf what does the gospel really mean by holiness an 

faifnfulness in relation fo virginity? If is timely fnat the Christian 

Churches in Kiribati should re-exanine fheir social feachings and be 

aole fo address all fhose dehumanizing aspects of fradifional customs 

and culfure in the light of the wogpe/. although there are positive 

elements of culture that we need to incorporate into the ministry of 

fhe church, we camof overlook fhose negative elements thot must be 

challenged and removed alfogefher from fhe church and society. The 

recent estadlishment of fhe Kiribati National Council of Churches
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(KNCC)22 is seen os a mouthpiece of true Christian theological and 

moral propagation that should effect social, political, economic and 

religious changes in the society. 

The Practice of 7e 7Tabuneo 

One important element of mysticism in Kiribati is the art of fe 

fobunea. If we try fo explain what fe fabunea is, we are immediately 

confronted wifh fhe fact thot within ifs genuine province, the word has 

been used in more than one sense. Efynologically, the sabunea consists 

Of fay meaning sacred or holy, which refers to the divine attribute of 

fhe supreme god; and also nea meaning a sound as of a strong wind, 

which is a description of the unseen faby god who is omipotent, 

omnipresent, and omniscient. In another sense, the fobunee designates 

what is described as the maroro ma anti (an open dialogue or communion 

with the divine or ulfimate reality). In this sense if is frequently 

understood as an act of tampering or invocating the ultimate or 

supreme power. Thus the fobunes originates and functions to link I- 

Kiribati fo the source of supreme power of Karaua (heaven) and oon 

(hell), Mafu (life) and More (death). I-Kiribati seek to encounter the 

sacred both temporally and spatially by means of the fabunea, such as 

in prayer and meditation or any other form of ritual as practiced in 

  

22 The KNCC officially began in 1990, and consisted of eight 
representatives, ouf of which four members from the KPC and the other 
four from the RC. Its first chairman was the KPC Moderator (1988-1990).
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offer religions. according fo the traditional healer the ftobuneo 

produces both a spiritual and existential reality. In its ritualistic 

act, the fabuneo from stage fo stage helps the healer to experience an 

incarnation of selflessness, virtue and wisdom. The practice of the 

tabunea requires the renunciation of secular life and acceptance of an 

ascetic tye of life, nof only on the part of the /danse (traditional 

priest), but also on the parts of all participants involved. The society 

recognizes the religious potential of men and women who engage 

themeelves in a g00d fabunee, that is, a fadunea which produces 

positive results in healing, and the general welfare of the person. 

Indigenously, the practical purpose of the fabunea is to bring 

liberation fo fhe so called possessed, healing to the sick, wisdom to 

the ignorant, peace of mind fo the troubled, strength to the weak, 

courage fo fhe downhearted, prosperity to the poor, and life to the 

dying. People engage themselves in the taduneo becouse they are in 

Cesperate need. By means of the fabunea they look for ultimate reality 

beyond the scope of human capacity. In actuality, the ‘abuneg is an 

original indigenous form of awareness of, and mutual communion with 

the divine source of life. Gnd in ifs actual practice, the ‘bane does 

not consider magical powers (or miracles) to oe of primary importance. 

Tre greatest miracie for the /donge is to explicate the truth and to 

make people recognize its importance. df the very heart of the 

practice, the /baysa suomits his fofal being to the divine guidance and 

inspiration. The art of listening, concentration and meditation are of
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primary importance in the whole process. The end product of the 

fobunéa 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 fabunea really means to I-Kiribati, and how important if is in 

their religious and social life. ds a form of mysticism, the essence of 

the fohuneo is very much aliw foday, even in the religious awd 

Oevotional life of I-Kiribati Christians today. We cannot fail fo 

notice certain similar as well as dissimilar elements between the 

Christian and the indigenous religiosity and practices from which we 

can anticipate further dialogue between the two so as fo compliment 

each other. In actuality, I-Kiriboti frequently relapse into their old 

beliefs because they find no marked differences but duplications. Or 

fo som, Christianify is accepted on a very superficial level and not 

given an adequate priority in their intellectual and empirical lives. 

Perhaps this is why most trouoled I-Kiribati are more prone to turn to 

the fabuned to alleviate their anxieties. 

Githoush in foday’s vocaoulary fhe fobuneo hos negative 

comofations and condemned by fhe Church as a witchcraft, mony I- 

Kiribati cannot deny ifs positive contributions, and for this reason the 

Church musf 62 dole to reconsider its definition and make a coreful 

re-appraisal. @ change of mentality from what has been imposed by 

foreigners in the early 19th century is imperative. There is need to
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liberate our minds from those areas of culfures that had been for a 

long time condemned and associated with the notion of guilf and sin. 

To do justice to cultural values thot haw been condemned as 

unChristian, the Church needs to be sure fo identify their weaknesses 

as well as their legitimate functions in the lives of the people and be 

dole to utilize them in the ministry. While there have been many 

Christians excommunicated from the Church simply because they returned 

to old practices which were categorized os pagan, the Church seldom 

taxes up the responsibility to reassess them and renew ifs teaching 

about them. The KPC as an autonomous Church should cease from ifs 

traditional compliance with those old social feachings of fhe 19th 

century missionaries. The KPC should see its ministry more in terms of 

liberation from feelings of guilt and sin, rather than the imposition of 

these negative feelings through ifs practice of excommunication from 

the Church. It is unfortunate thot people are offen excommunicated 

from the Church simply because of their fondness of important culfural 

ways that are condemned without adequate explanation. There are many 

positive cultural concepts which are found to be more inclusive and 

liberating than what we learn from traditional Christianity which wos 

entansied with foreign culfural values and standards. 

Having oescribed fe ftabunza as one of the positive senses of 

indigenous religiosity, I would now turn fo another positive concept - 

the concept of illness and suffering. If is through our understanding 

of the cultural attitude towards illness and suffering that we are
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better able fo make a proper diagnosis and provide appropriate help and 

change in the person’s life. 

Iliness, Suffering and the Notion of Salvation 

I-Kiribati are monastic by character. The world is viewed as a 

fotalify in which all things are interdependent. It is not an object to 

be exploited or controlled, or dewloped. The world must be accepted 

as if is, because human beings camot chose it. Suffering is 

accepted without protest. 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/ tebo 

té Malu oo te Mate” ("Death and Life are equally the sane"), shows 

that for I-Kiribati the realities of life and death are both valued and 

accepted as integral parts of a complete human being. Thus, good 

health or illness and suffering are perceived positively as Manan te 

maiu (contents of life). Qccording to I-Kiribati, we should liw and 

should die in order fo be fully human. In short, life and death are 

not eremies Out rather adsolute gifts to humanity. This perspective is 

also supported by another common tradition from the NK Source, 

particularly from the island of Marakei which attempts to explain why 

human ovings suffer. The tradition of the i mai karawo (basket from 

heaven) bestowed upon the peoples of the earth during the time of the 

karikib‘ai (creation) wos the people’s answer to this primordial 

question. If was said that the contents of the abi mai karawe included
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all things from blessings of all kinds fo suffering of all kinds, ¢.6. 

the iff of life, good health, wisdom, knowledge and skills, and also 

illness, suffering, disasters and the giff of death. Human beings are 

recipients of all fhis. 

Associated with the realities of iliness and suffering, and life 

and death, there is also a sfrong sense of fhe present world, not only 

as corrupt and helpless, buf also femporary. I-Kiribati nave their own 

eschatological hope of a perfect and permanent land of paradise called 

oan Nakao (the land of Nakoa), which is attainadle by all I-Kiriboti 

after death. This eschatological belief of a paradise makes mo 

discrimination anong people in fhe sense of the Christian doctrine of 

predestination (in ifs simple sense), where God has efernally chosen 

Those whom he intends to saw, or fhaf salvation is due entirely fo fhe 

eternal decree of God. There is also no idea of purgatory, a doctrine 

held by fhe Roman Catholic Church, where the souls of the dead are 

held for purification purposes before entering heaven, a process that 

can b@ aided by fre prayers, almsgiving, indulgences, fasting, 

sacrifices, and offer works of piety by fhe faithful on Carth. The 

indigenous eschotologsy is seen as a reality, both of the present and 

the future. It is interesting to note that the notion of salvation is 

sererally perceived by I-Kiribati more in terms of “acceptance” into 

Goan Nakao - tre land of paradise, which involves fhe reward of 

"happiness" to fhe faithful ones and fhe reward of “sadness” fo the



  

unjust.23 There is no such fearful picture of the fire of hell where 

all the wicked should suffer forever. dithoush the travel fo ddan 

Nakao involves some procedures on the part of the dead,24 all I- 

Kiribati are entified fo enter thot paradise. However, the so called 

unjust souls, fhe aged, and disadied also nave their dor/ in tre 

maneavo of NaKoa, alfhoush their participation in the activities of the 

MOI] fakes second place to fhe faithful and young souls. If wos 

believed that to die young is a privilege for reasons of the Aanana/ 

(disposed fo action, prompt), and the éuwenako (active and erersetic), 

because only those who were konanaki and ewenako would fully enjoy 

fhe dancing and feasting activities of fhe maneabo of Nakada. 

When Christianity first came to the islands if introduced a new 

quarengss of salvation which was associated with the eternal blessing 

of fea and the eternal punishment of +Ae//. This wos one strong 

factor why there were mass conversions to the Christian faith in the 

first place because the call fo salvation is wrapped up with a waning 

of fhe threat and punishment of hell, rather than the good news of 

God’s unconditional love for both the living and the dead. Illness and 
  

23 The "unjust" are those who violated the gift of life by 
murdering others and by commiffing suicide. dccording to the NK 
Source, there were a number of caszs where the souls of the dying 
travelled fo the Land of Naxoa and obserwd thot so called “unJust" 
looked very unhappy; and those who committed suicide still have ropes 
around their necks, buf mo eternal painful punishment whatsoever. 
Qithoush they have their Oot in the manwado they did not fully 
participate in the singing aw dancing activities. 

24 M.R. Rimon, Christ and the Tanoo, Ibid., 90-106.
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Suffering were then seen in a mew perspective, offen associated with 

fhe notion of imperfection and guilf. Through fhe powerful and 

persuasive teachings of the missionaries, the indigenous people began 

fo learn thot their gods were inferior and imperfect, and thot their 

perpetual relationship wifh their gods would nof oring them any good, 

buf rather imperfection, guilf or sin, illness and suffering. 

Evidently, the initial establishment of Christianity in Kiribati 

is characterized by more confrontations and condemnation tha 

negotiations and explanations befueen the indigenous oelief patterns 

and fhe Western form of fhe Christian faith. ds a resuif, tre 

indigenous belief patterns and religious concepts were seen os 

imperfect and condemned as theologically wrong according fo what was 

taken fo be the Christian norm af a fim. Those who returned fo old 

culfural practices are reluctant fo affend church services simply 

because they hove feelings of imperfection and guilf, and as a resulf, 

from Time fo Time they offen perceive their illness and suffering in 

terms of punishment from God. The Christian Good News must always be 

Qa liberating story where forgiveness and reconciliation flourishes. 

Loyalty fo sound culfural values and practices should not be associated 

with the idea of sin, illness and punishment. The gospe! values should 

find their deepest meaning and expression in the culfural values and 

practices of the people. The context of the gospel must always be the 

culfure where fhe Church exists. from the perspective of the Kiribati 

culfure, illness and suffering as well as life and death are the main
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features of Numanify, and are accepted as aosolute gifts rather thon 

curses. The traditional concept of salvation is inciusiw rot 

discriminative for if emoraces all of mankind - all I-Kiribati are 

welcome to the paradise maneabo of NaKaa, even the so called "unjust" 

have their dori reserved. The idea of efernol punishment, as 

traditional Christianity preaches is not compatible with the indigenous 

concept of the paradise maneabo of NaKoo where all are accepted, 

included and emoraced. How can the two views be reconciled without 

Oeviating from fhe central teachings of Christianity? Is if possible 

fo include fhe indigenous theological concept of "Salvation for dll" as 

part of fhe central feaching of modern Christianity? In this study 

CET attempts fo dig into the wealth of culture with the view to making 

compararive analyses wifh fhe Christian Gospel and affirming their 

empirical significance to I-Kiribati Christians. 

In lignf of what has been discussed in this chapter, w are 

quite clear aoout fhe tremendous importance of the Kiribati religio- 

culfural values and practices and perhaps the eils entangled within 

them thot call for more thorough and more extended, persistent 

Christian attention. dithough the Curopeans are beings condemned for 

political and culfural imperialisms, if must oe realized thot 

Christianity is a faith operating in any aw all states and cultures and 

identical with now. If can and does bring forth good fruits, but if 

should and must stand in prophetic challenge fo much of the life in any 

society. Hower, in fhe Christian Gospel itself, an in its
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transmission from culture fo culture, we find culfural biases thar reed 

to be identified and reinterpreted in view of the receiving culfure in 

order for that Gospel fo really reach home, and bring fulfillment. dnd 

this is precisely one of fhe major concerns of CET. 

Women, like men, are fo be accepted equally into the church. 

Tre social differences of gender roles should not be taken as grounds 

fo exclude women from fhe ministry of fhe church. The church must be 

tre meeting point where such differences are reconciled and integrated 

to form an inclusive buf outward mission of fhe Church. The ailify to 

work as individuals and as a group in fhe Church should be encouraged 

and given more emphasis adove the distinctions or divisions people have 

on fhe basis of age, sex, colour, culfure awd religion. The social 

teachings of culfure and fhe Church are far from perfect, therefore, 

constant sfudy and evaluation of fheir pitfalls is imperative. 

In most Pacific islands women are denied much freedom of 

expression and self development of falents because of traditional and 

Western culfural restrictions. €ven in most churches their role in the 

ministry is always seen at the background. Over and against the 

gospe|, culfural taboos have exerted themselues. Even the traditional 

Teachings of conservative churches have used the Bible as a fool fo 

keep women our of the ministry. The culfures of the Bible are being 

confused with the eogpe/ itself. If is therefore imperative for the 

churches in Kiribati and in the Pacific, not to be ignorant or



THE KIRTBATT RELIGIO-O.M TURAL MILIEU 219   

insensitive fo all fhis, out rather to be more open minded to ufilize 

new hermeneutical approaches and accept an unbiased re-reading of the 

Bible. If is the crucial task of all theological colleses in the Pacific 

fo provide an exact study of the Bible and a better knowledge of the 

history of Christian thoughts and traditions. 

Gt the sane time, the emergence of amifolisn is associated 

with the introduction of new socio-economic structures of domination 

and exploitation. In the nan of abw/opment, social classes are 

gradually ozing estadlished and the sap between men aw women is now 

besiming fo emerge. Unfortunotely, all fhese are supported by the 

collaboration or silence of counfless indigenous people. If is 

extremely important that the KPC and other Christian Churches should 

make a serious study of the sifuation and work together towards new 

social transformations. While in culfural matters all I-Kiribati can 

work fogether despite their differences, there is no reason why the 

churches cannot com together likewise. The collective efforts of the 

Churches invested in the KNCC should be given full implications. 

From the middie of the nineteenth century, Protestant and 

Roman Catholic missions with great seriousness and increasing numbers 

and well stratified structures sought fo build the frue resemblance of 

the Western "male Church". The women’s life and freedom were 

Orastically undercut. €cclesial offices were filled only by men. There 

were MO ordained women ministers and deaconesses in most churches in
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te region. Theological education and the ministry of fhe churches 

had been male-oriented. for instance, in ifs early begimings in 

Kiribati, the first theological college run by the LMS recruited both 

men and women, buf women were frained primarily to become the wives 

of the graduates. If was reported that many single young men camot 

be appointed to the ministry after graduation simply because they were 

single. They should be married men first in order to join the ministry. 

Tt 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 

today are receiwd by the village or parish people with certain 

preconditions. In som cases, single ministers are forced to marry 

their brides provided by fhe village in order fo settle down as full 

time parish ministers. female ministers are given more freedom to 

mary or not fo marry, and if married their husband must be a 

committed Christian. 

However, in 1968 when the LMS withdrew from the islands and 

handed over the leadership of the church fo the local people, new 

changes started fo emerge. The early 1978s was a new tuning point in 

the history of the KPC. The first three General dssembly Meetings of — 

the Church (198, 1978 awd 1972), pressed vigorously for reform of 

ecclesial structures and fhe ministry of the Church. for the first 

Time, Young women are recruited, not primarily to be prepared as wives 

of ministers as they used fo be in the past, but as full time students
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in their own rights, like men. ds a result, there hos been m 

increasing numoer 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 mole students to 

undertake higher theological studies overseas. Womn ae also 

accepted as full members of fhe General dssembly which is the 

governing body of the KPC. During the past three years there hove 

been two local women ministers appointed as full time lecturers af the 

TTC, the only center for theological training in the Republic, which 

also serves fhe neighbouring Microresian churches. More female 

menoers of the TTC Faculty of Theology should be encouraged in the 

future. 

Tre Acita 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 through the ROK thot 

women's participation and contribution fo the KPC is clearly seen. The 

ROK funded the constructions of the KPC Head Office at dntebuka and 

Ms Pateman’s House (Girls Dormitory), at the TThC. Beside many other 

projects, the ROK has an anne! dove (offering) of money to help 

towards the financial running of the KPC. The ROK is well estadlished 

with O newly built Head Office; a centre for local handcrafts: and a 

small motel. The ROK also has good working relations with other 

Women’s Qssociations, such as Te Itoiningaino (RC Women’s 

Qssociation), and the AMaK (Government’s Women’s Association). The
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Secretary of fhe ROK is also a full member (and the only female 

memoer) of the (KNCC). The RdK is also a full member of the Pacific 

Women’s Association of the Pacific Council of Churches (PCC), based in 

Papeete, Tahiti in French Polynesia. 

Qiso in the history of the Republic’s duti ni Maunsotabu (House 

of Qssembly), there have been a number of KPC women involued in 

politics. If is my hope thot in the neor future the KPC would be adie 

fo appoint a female Moderator, or the government fo appoint a female 

President! according to my surwy, KPC is now leading in the Pacific 

in areas related 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. 

Remarkadly, this change began imnediately after the withdrawal of the 

LMS from ifs ministerial control in the year 1968. 

While much has been changed as the result of the constant 

orives of modemism, there are still positive elements of culture thot 

can only survive with great difficulty and should be given special 

aftfention. CET is interested in consolidating those aspects thot 

promote learning, caring, freedom and growth of the whole person.
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There is more fo be examined in culture and in the traditions 

of the Church that go beyond the size of this paper. However, in this 

study I have tried to bring together what I regard as important in our 

understanding of the Kiribati indigenous world-view, the rituals and 

different forms of mysticism, and also influential concepts that form a 

fundamental aspect of an I-Kiriboti Kate’ today, including som 

significant political, economic and religious changes thot have been 

brought aoout by Curopeans, especially the British missionaries and 

colonists in the 19th century. 

Imperatively, if is timely that our theological trend in Kiribati 

and the Pacific today should be focussed on the study of the 

interrelations 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 very Western oriented to its 

becoming truly J-Kiriboti or Paci ficness. 

There is much that we need to explore, re-examine and develop 

from within our own cultural context as well as to offer to the wider 

world. The interest of CET is not focused exclusively in a search for 

Q theological faranib‘a/, out also in an open dialogue with the human 

sciences, and a constant search for relevance and new changes that 

foster evelopment, growth and freedom in our theological activity. 
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CHOPTER FIVE 

The Integration: Implications and Conclusion 

In the previous chapters the initial formation of CPE in tre 

U.S.d. and CET in Kiribati have been discussed and some culfural and 

theological aspects haw been identified. In this chapter, tre 

implications of fhe research are laid down and more proposals are made 

to help facilitate the effective operation of the envisaged program of 

CET in Kiribati. 

Implications of the Findings 

Since most CPe clusters in the U.S. are not Church-bosed 

programs, fhere is always fhe risk fhof CPE will lose fouch with tre 

original mission of fhe Church -- Marturio (Witness), Koinanio 

(Fellowsnip) and Diakonia (Service). Placing éreater emphasis on 

diakania, it has lost touch with the other two. The danger is that CPE 

might become a new denomination among the other Church denominations 

in the U.S. Convinced of the importance of c/inico/ theolasy and 

empirical theology CPe unfortunately does not haw my porticula 

theology as fhe foundation of ifs movement. Influenced by the 

language of behaviouro/ science, the traditional theological concept of 

sin and solvation was interpreted in terms of modern social sciences 

rather than through the eye of Agith Emphasis was placed more aw 

more on social services as interpreted by social sciences, with the 

resulf oeing thot fheir ministry fo and understanding of humm
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suffering was no different in character from thot of the agnostics. 

The conclusion can be drawn from these data thot CPE program is not 

necessarily a Christian-based program. 

Githougn CPE hos prowd fo be a wilid model of pastoral 

education, as an dmerican product ifs own basic goals, methods, 

principles, values and emphases haw been prowd to work more 

effectively within the context of a highly individualistic society, its 

Girect Ouplication or application into a highly communal society like 

Kiribati may nof be very appropriate. Realistically, the educational 

and culfural context of Kiribati today is different from thot of 

Omerica, 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, l@ss liberal and more conservative, -- a society where 

people take religion seriously as the main highlight almost everyday in 

the maneabo, in every home, and even at work places. 

CET as an integrative enterprise must adopt its entire program 

to the conditions and situation of Kiribati. Through this integration 

and adaptation CET would provide a new method of theological 

education where learning and doing theology will emerge from the 

culfural orientation of the students and find its dewlopment in 

lectures, research and workshops, and throush empirical involvement 

with fhe firsthand documents. In ifs educational program CET
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integrates both culfural awareness and experiences with the relevant 

contributions of theology and paycholosy, as well as the other human 

sciences (sociology, anthropology, biology etc), and group dynamics 

into a ministry of teaching and healing. Like CPE, CET will assist 

  

ministers, theological students and lay persons to be better equipped 

caregivers. In practice, if will be a Christian-based program with 

certain theological assumptions. dn essential question is, Does one 

hove to be theolagioally liberal in aroer to benetit the most from this 

program? Or, If C&T is a Church-based prasram, ooes it mean thot it 

must be Theolasically conservotive? In this research it is strongly 

asserted that the Church is called to a nomrtraditional ministry and 

witress. The traditional witness is obsolete. There is no more 

adequate way for the Church to express and demonstrate a solidarity 

with Christ in today’s Kiribati society than to express and demonstrate 

Q solidarity with people who struggle for healing, peace, Justice and 

freedom. The question for the Kiribati Church is not only dho Onst 

is, but uhere is Christ? The TTC hos been long preocowpied its 

theological curriculum with courses that fofally emphasize the notion 

of “Who is Christ". It is intrinsic and worthwhile to engage students 

In an intellectual theological search in books and lectures as part of 

freir training, but it is far more necessary and relevant to engage 

students 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 a change to a more 

balanced emphases in the theological curriculum where the thrusts of
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the fheolagioal intrinsic and worthubileness and the theolasical 

necessity and relevancy are equally fostered in the training of future 

ministers. When this change is achieved, then the Church would be 

free from ifs traditional style of ministry, to align itself with the 

poor, the sick, the oppressed and the marginalized (Matt. 5: 35-40). 

Trese findings clearly underscore the need for some kind of 

theological foundation so that CET program will not lose touch with 

the mission of fhe Church. furthermore, CET has the responsibility of 

providing a basic training within the church, which will endadle pastors 

and theological students fo utilize the contributions of the human 

sciences and theology in their ministry of caring. 

Theological Basis of CET 

In order that CET will mot lose touch with the ministry of the 

Church, if is very important that this study attempts to find a 

theological foundation. Basically, as a theological program, CET 

cannot be detached from the ministry of the Church because in ifs 

original purpose if is designed to be an extension of the the Christian 

ministry. This means that Christian ministry and the Church camot be 

dichotomized, because they are om. Christian ministry is the action 

and the Church is the context. To formulate a foundational theology 

of Christian ministry upon which CET is based, one hos to start with 

the Church -- fo 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, fhe ministry of fhe Church can be defined in terms of 

Jesus’ work -- his teaching aw his acts. To know fhe origin of 

Christian ministry, one needs fo refurn to the intention and action of 

Jesus -- fhe focus of Jesus’ ministry in his life, death and 

resurrection. This sefs men and women free and reconciles them to God 

and fo om another. So, if the Church is the confinuotion of tre 

incarnation, fhe ministry of fhe Church should be the incarnation of 

Jesus’ ministry. 

The uniqueness of Jesus’ ministry is marked by his lowliness and 

humbleness -- "one who serves" (Luke 22: 27). Many passages in tre 

Bible show thot the idea of a suffering servant is pivotal in Jesus’ 

ministry. To saw humanity, he humbled himself, faking the form of a 

servant and becoming odedient unto death, even death on fhe cross 

(Phil. 2: 7, 8). 

Tre Church needs fo reconsider ifs method used in Christian 

ministry. In Kiribati, the image of the Church as fhe suffering 

servant is fhe most appropriate for Christian ministry. When Jesus 

cam fo fhe world he wos fhe man for others. In like manner the 

Church is fhe Church only when if reaches ouf fo ofhers, fo those in 

the ordinary secular human life, mof dominating, out helping and 

serving them. In the suffering servant Church, fhe Church is not only 

for those who are in the Church, buf if is also for those who do not
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een hove faith. If must relate to people irrespective of their race, 

culfure, creed, social position, or prestige. 

The motivation of Christian ministry, especially in the image of 

the Church as the suffering servant, is the love of God. God calls his 

people fo care and af the same time to low those in the world. This 

low is nO mere sentimental affection, but a positive force for Justice, 

rignteousness, freedom and peace. 

This mew commancment by Christ becomes "good news" 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 19: 33, 34). 

ds a suffering servant, the Church consists of people who aw 

called fo witness in obedience to the Great Commission (Matt. 28: 19, 

28). The Church as witnessing people must forever be looking outward 

rather than inward. In the first place, the Church is responsible for 

the message of redemption -- Christ offers forgiveness of sin, invites 

people to repentance and delivers them from the destruction. In Christ 

people find the source of hope and a new life (2.Corinthians. 5:17). 

Homer, Christian ministry is not simply bringing the people to 

conversion. If is not enough that the people should hear the gospe! 

proclaimed only. They need also to experience the gospel, which gis
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them peace, healing, reconciliation and liberation. In light of this 

theological foundation, CET will be able fo serve more effectively, and 

provide a wholistic Christian ministry in the Church and the society af 

large. Wifh a proper perspectiw on this theological foundation, CET 

in ifs program cannot detach itself from fhe very purpose of fhe Church 

-- inand for the world. 

Religious Resources 

The use of religious resources is most essential in the context 

of caring and counselling in Kiribati. However, the use of religious 

resources snould haw a cefinife aim. For example, fhe use of 

scriptural resources should be specifically related to a person’s need. 

The paraole of the sower in Mark 4:3-8 provides a description about 

the use of Scripture fo meet human needs and conditions. The parable 

implies the importance of the knowledge of the condition of the soil. 

Not every soil can grow the seed, buf only fhe soil which hos been 

plowed and prepared can grow seed and bear fruif. This means thot the 

use of religious resources, particularly the reference to the Scripture, 

has to b& preceded by true understanding of the provlem. The 

knowledge of fhe person’s background, culfure, and the reed of the 

sifuation may help a pastoral counsellor to use religious resources in 

an appropriate and effective way. Howard Clinebell commented: "Use 

religious words and resources only after one has some awareness of 

person’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 frain 

students in analyzing human sifuotions and in applying biblical 

experiences fo ministry. If also provides an opportunity for the 

students to become familiar with the useful biblical passages and use 

them in practice. 

There is also an increasing awareness on the part of many in 

the secular disciplines of the value of religious resources. Carl Juns, 

for example, once said, "mong my patients in the second half of life - 

- thot is fo say, over thirty-five -- there hos not been one whose 

proolem in fhe last resort was not that of finding a religious outlook 

on life."2 In the context of pastoral care and counselling, especially 

in Kiribati, if is aoeurd if the pastor does not utilize religious 

resources. This does not mean thot spiritual factors are the only or 

the primary cause of mental or physical illness. However, in pastoral 

care, fhe spiritual dimension should haw Its proper place in the 

helping process.? 

  

| Howard J. Clinebell, Basic Types of Postar! Care and 
Counselling: Resources far the ministry of Healing and Growth, revised 
ed. (Nastwille: Abingdon, 1984), 122. 

2 Carl Jung, Mookm Man in Search of a Soul, (1939, reprint, 
New York: Hartcourt Brace, 1961), 24. 

3 Dovid J. Hesselgraw, Counselling Cross-Culturally: an 
Introduction to Theory and Practice for Christians, (Grand Rapids: 
Baker, 1984), 279.



  

In Kiribati today, where most of fhe 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 a 

possibility thot som of fhe populations would view spirifual 

phenomenon in terms of fhe pathological. They perhaps no longer 

believe that there is such a thing os "supernotural intervention" in the 

life of a human being. Like the rational moterialist and existentialist 

they also believe that there is no supernatural agency which can break 

into the autonomous physical world ruled by natural law.4 The result 

is thot they howe a strong bias against spirifual healing. In thre 

Western society fhe naturalist and the existentialist oelieve that the 

very existence of demon possession, for Instance, is socially dependent. 

Hower, this notion in recent years is no longer true. Interest in 

occulfism, spirifism and satanic worship hos resurfaced in Western 

society. These issues have become crucial areas of pastoral care. 

Generally speaking, the majority of the people in Kiribati still 

believe in the existence of supernatural intervention in the life of a 

human oving. The people are presented with fhe question of how fo 

oeal with if. How does one umersfand fhe phenomenon of fhe 

supernatural ? | 

  

4 Morton T. Kelsey, Payaho/asy, Medicine and Christian Healing, 
revised ed. (San Francisco: Harper & Row, 1988), 7.



  

Tre CET in ifs initial and future cevelopment will assist 

Students fo be aware of fhe reality and seriousness of demonic 

influences on the people of Kiriboti. dt the sane time the progran 

will provide training for the students to be more alert fo social 

reality, which will basically enable fhem fo understand and empathize 

with the needs of the people. 

Identifying cases from the field, students will exercise their 

skills fo differentiate between what is pathological aw demon 

possession, while also recognizing the role of pastoral counselling in 

these encounters. 

ction and Reflection 

Q systematic way fo achieve the objectives of CET is by means 

of intelligent action and reflection. By action, is meant direct 

interaction between students and clients (patients in a hospital or 

homes, prisoners ina jail, or other people who are in crisis), students 

and staff of the medical or correctional institution, group peers and 

also sfudents and their supervisors. If involves activ conversation 

and questioning, listening and responding, writing of verboatim reports, 

and the analytical interpretation of the encounter. In reflection, the 

fofal sum of fhe student’s personal experiences are seriously 

reconsidered, or reflected upon. — Reflection requires serious 

consideration of or meditation upon the past knowledge or experience 

acquired from fhe encounter. Reflection is important becouse it
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increases self-awareness, 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 through reflection of our experiences we then 

com fo terms with fhe living knowledge of our own bondage, 

weaknesses, temporainess, as well as our strengths, giffs, and hone. 

Action and reflection are helpful in duilding one’s courage fo claim 

one’S UNI QUeNess. 

Sharing of experiences and self-reflections in a well-organized 

and coring group seminar is also an important excercise. It enddles 

students to be honest with their own feelings, their struggles, and 

their differences, and yet still feel accepted. If helps one fo know 

that if is all right to be different. The atmosphere of a caring group 

and the attitudes of ifs members are fhe determining factors, which 

makes ore feel accepted and appreciated even though one is different. 

Self-reflection is not a goal buf a means. If is a means of moniforing 

one’s own learning, development and growth in interpersonal relations. 

In this exercise, self-reflection and definite concrete action should 

lead the individual fo more effective learning and living. 

Theoretically, wrifing from a culfure which stresses “oeing" 

or "doing" .... the invitation to self-reflection, or the sharing and 

writing of experiences may haw som difficulty. Basically, if is 

Oifficulf in a Communal society, when affiliation is stressed, fo share
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personal and individual achievement with somebody else without boeing 

thougsnt of as esotistical or individualistic. dn individual’s 

achievement is not highly considered as important unless if contributes 

something good fo fhe fofal group. In fhe communal society, people 

have fo avoid individual competition, because competition in itself 

strengthens individualism and individualism disturos fhe balance of 

equi | iorium. 

It is hard fo sif and wrife or falk aoout one’s own achievement 

or growth without being overshadowed by om’s oun culture. 

Achievement or growth is not something for shoring, out if is 

something fo be prowd in action o in life. If is not the 

responsibilify of fhe individual fo sfate one’s own achievement or 

growth, uf fhe responsibility of “ofhers", (or fhe grap or 

teacher/supervisor in the context of education), who haw seen it 

happen in a person’s life, because the individual is weak without the 

leader or the group support. In fhe group seminar, an indivicudl is 

Ceperndent upon one’s group or leader in orcer fo claim one’s 

achievement and growth. 

In Kiribati you may 6 bashful and anxious adouf sharing your 

Own achievement because once you have said if, you haw fhe obligation 

fo fulfill if in life. You must be adle fo behaw according fo what you 

have claimed to be, ofherwise people would brand you a liar. Because 

if is ansabuake (inappropriate) and kanang (shameful), one has fo avoid



  

Hower, self-reflection is very crucial because if leads 

Students fo self-awareness, an exercise which is very important in the 

educational objective of CET. The implication of the data is that CeT 

should include fre activity of self-reflection adapted fo fhe local 

culfure and implemented so as fo focus on the meaning of an individual 

in Q communal society. 

Doing-Being Dilemma 

The problem of the “doing-being" dilemma could be effectively 

reconciled if fheir culfural validify are fully explored and understood 

in their respective confexf, and also freir legitimate roles ae 

systematically adapted or stipulated to suif the need in fre context 

were They are applied. 

I-Kiribati culfure sfresses “being” rather than "doing" in 

relation fo activity. The orientation is fowards passive, experiential 

and contemplative patterns which is in contrast to Western values. I- 

Kiribati Oeliew that life is only temporary. Moferial wealth is not 

prized becouse when om dies moferial wealth is meaningless. Thot is 

why I-Kiribati place a greater emphasis on spirifudlify, religion aw 

philosopny. for I-Kiribofi, “oeing" Is essentially important for 

existence.
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In the maneabo existence, all people are om and fhe sam; 

mufualify is exercised and there is no indivioualify. This is the time 

when group solidarity and tolerance are fully realized. Individual 

Oifferences are still tolerated as longs as they do not disturo the 

peace of fhe group as a uhole. Community needs always surpass the 

individual ones. However, since people vary in their ability to carry 

our fhe spiritual disciplines, if is possible to perceive individuals 

according fo their spirifual abilities and ofher achievements. Thus, ue 

have fhe indigenous /fanse (priest); the spokesmen of the maneabo - 

win te mantaba; and so forth. 

In the society where the culture stresses the ideas of group 

solidarity, communal consensus, neither-nor positions on differences, 

mufualify and the barao/ and karinerine relationships, the decision 

making process is determined by the situation and the ethic of fit -- 

angaraoi. 

Qs for os possible I-Kiribati must not show their greed for 

Individual achievement and competition, because personal achievements 

and competition strengthen individuality and consequently disturo the 

harmony of the community -- maneabo existence. Place of birth, family 

background, herifage, traditional roles and statuses are seen as more 

important than personal achievement. However, when one is ascribed to 

Q certain status or role, he/she must behave like as expected and obey 

certain moral norms.



  

Howwer, fhe American culfure sfresses doing over being, and as 

such the individual is far more important than the community. 

Separateness is enforced as the resulf 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 effort, and as such fhere is always a winner and a looser. Tre 

harmony and equiliorium of fhe community is replaced by fre conflict 

between individuals. The sense of estrangement from one another is a 

common disease. If the community is fo be served, if is dom in and 

according fo fhe sole will, rights and freedom of the individual. The 

identity of fhe individual cannot be swallowed by fhe community. The 

communify acknowledges social differences and encourages those 

Cifferences fo be developed. While the communal society like Kiribati 

is characterized by fhe "We" identify, the individualistic culfure like 

Omerica is characterized by the "I" Identity. 

While the differences are so oovious between the Kiribati and 

the Qmerican cultures, the CET is interested in reconciling the 

Gilemma by means of integration. This integrative approach is based on 

the assumption that no culfure is aosolufe. Therefore, a synthetical 

learning and application of sound aspects from the two cultures is 

encouraged. Doing and being are both important entities and each 

should be given proper treatment in the life of the individual an the 

communify. While doing is aimed af tre action of growth, being is 

aimed at the presence of others and their well-being, and both are fo



  

be seen in their practical actuality in both worlds, thot of the 

individual and that of the community. While doing is centered on the 

"self", being is on the “other” and the two modes of self quareness are 

both intrinsic and necessary, and each should be given equal attention 

in order thot growth and well-being becom intellectually and 

empirically fulfilled in individuals and in groups in a variety of social 

serrings. 

Conservotive-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 camot be seen 

Os merely an effort of evangelization on the one pole, and a social 

support on fhe other pole. Rather, they must be unerstood as 

comprehensive and wholistic fasks which cover all aspects of human 

existence. 

The conservative-liberal problem is seen to be a perenial one. 

Tre conservative oelieve that the most important mission of the church 

is wangelism, whereas the liberals belie it is a pastoral ministry. 

Homer, 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 -- 

evangelistic and pastoral." Both are inseparable, “for they are two. 

aspects of a single life."
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Today, if is not enough for J-Kiriboti, os well as the rest of 

the world fo 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, fhe solution above is most likely -- unity in diversity. 

Q Proposed Structural dnalysis 

CET urges the need for a structural analysis of the Kiribati 

society. This will be made through its theological education program 

that will help I-Kiriboti moving towards a better society. Structural 

analysis is an aspect of social science which rewals most couses of 

social proolems, and is essential in facilitating social reform aw 

change. The Church (leaders and members) should seriously make a 

thorough study of the society to identify the weaknesses, to reveal the 

actual sifuation and the severity of the problems, and fo deal with 

roof causes effectively. Obviously, structural analysis is a crucially 

important process in raising fhe social awareness of the people in 

regards fo fhe unjust social structures and relationships within the 

entire society. It should begin af the level of the people within their 

Own experience and fheir own level of uerstawing. If is tre 

obligation of the people. No one can do their analysis for them. This 

ensures the collective initiative and participation of the people in the 

Girect development process to change their conditions. Undoudtedly, 

lack of understanding of the social stratification and structures, and 

  

> C.W. Brister, Aastana/ Care in the Qhurah (New York: Harper & 
Row, 1964), 87.
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also the positive and negative forces thot operate on fhe people that 

are oppressed leads a dewmlopment effort directly fo failure. 

Development with social Justice can take place only when we are clear 

where injustice fakes place. Sfrucfural analysis involws a dynamic 

process where the awareness of fhe people is articulated aw acted 

upon in the context of their active programs. 

For CET, the goal of structural analysis is fo rewo/ tre 

character of fhe system of fhe sociefy, fo uncover a system of bondage 

in order to transform fhe power structure fhof creates fhe bondage 

into a process of liberation. If should /aenr/fy for the people who is 

the oppressor and the victim. If should enaole people to recognize the 

reed for change -- fhe formation of a new humanity. 

Tre process of structural analysis must always sfarf with the 

people: with their local situation - family -- the village -- the place 

of work -- fhe Church, efc; where the people live, work or meet. The 

people will oe encouraged fo reflect on fheir reality in order fo 

understand it well. They must undertake the analysis themselves. It is 

anticipated that in the articulation of fheir own experience they 

should be able fo reveal the effects of the culfure and system within 

which they live. Sfructural analysis in this context would enadle the 

people fo overcom fhe social limifations (fafalism, superstitious 

practices, apathy, helplessness, efc), and fo begin fo move fouards 

effecting Changes.



THE INTEGRATION: DRPLICUTIONS GND CONCLUSTON £42 
  

Pastors should fake up the role of motivator or endoler and work 

together wifh the people in a mutual learning process. They must be 

ale fo assimilate the experience of the people and the manysided 

knowledge of the resource persons -- fhose who are commifted to the 

couse of fhe people. They should provide people with fecmical aspects 

of doing social and structural analysis. The structural analysis must 

be On on-going process with the people. If cawot & rusmed av 

finished with. If must be brought fo bear on every aspect of program 

experience, as a continuing exercise of the people. 

People often blane fate or lack of ability and understanding for 

their condition. Usually they believe without question that their 

social posifions and roles contribute fo the smooth working of the 

society. Consequently, they help to perpetuate unjust systems under 

which trey suffer. 

With structural analysis, CET would be aole to set its social 

goals more clearly. This includes: 

(1) Opting for the weakest of the weak and the poorest of 

the poor -- fhose members of the society in a vriety of settings 

(village, work force, schools and even the churches) who are suffering, 

oppressed, oeprived, depressed and exploited: aw to effect a shift 

from a Oewlopment or project approach fo a people’s movement 

approach, in which fhe community becomes the master of its oun 

Oestiny, plaming, deciding upon and implementing its activities. Ler
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the people urite the asendo snould be fhe norm. 

(2) Identifying fhe oppressor and the oppressed; the winner 

and the looser; aw also fre roof causes of oppression av 

exploitation. 

(3) Describing social stratification fhroush culfural 

analysis and deepening the social investigation process. dn analysis 

done at the peopie’s lel explains their universe. Their suffering, 

Suppressions, and oppression come info proper perspective only when 

placed within a framework where experience becomes meaningful. 

(4) Encouraging clear and long-term objectives fo estadlisn 

Q just aw egalifarian human community without exploitation and 

oppression; helping formulate appropriate strategy and tactics fo 

overcome oppression in a collectiwg manner, in which people as a 

community work fogether using combined efforts. 

(5) Providing an overall perspective for development work in 

the light of which ifs intrinsic worth and effectiveness can be judged. 

(6) Identifying availadle resources in fhe community and the 

reed if any for outside assistance. 

(7) Understandings the need for self-reliance and solidarity 

with offer oppressed people. The culfural values of fhe mar/do, 

foronib‘ai, iuobuok/, maug nako etc, are crucially important fo be 

actually puf info practice.



  

(8) Sensitizing people fo their reeds and rights; fuming 

from apathy and a mentality of fatalism, enabling them to fight for 

their rights. dn analysis at the level of the people opens up their 

eyes and changes fheir mentality. 

(9) Motivating people fo establish new relations, new values 

and supporting groups and insfifufions, as well as material assets. 

(18) Fostering action and reflection as an or going process 

wifh fhe people; encouraging fhem fo grow fogether fhroush mutual 

criticism fo further forge unify aw solidarity. With the help of 

analysis, people are brousht info a common awareness of the suffering 

of ofhers under bondage also. When they uwerstan the inter- 

relatedness of the local sifuation fo the national and internotional 

oppressive and exploitative system, fhey are emotionally ready for 

solidarity with all suffering people. 

Social analysis, as a method of analyzing fhe proviems of 

society, involves two levels of action and reflection, namely the c/ase 

analysis, wnich is an analysis between social classes; and sub-aysvans 

analysis, which is an analysis between the sud-systems of the society - — 

political, economic, an culfural (including religion, family, 

education, mass media, efc). How fhe social classes and fhe sub- 

systems operate in themselves and how fhey relate should be explored 

using fhe following methods and means:
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(i) Questionnaires and surveys. 

(ii) Social investigation. 

(lif) Formal and non-formal education. 

Pastors and educotors and also members of fhe KNCC are ina 

better position fo organize formal study circles, discussion groups and 

seminars whereby thorough analyses of the issues can be carried ouf. 

Issues may include oppressive culfural values, the manzabeo communal 

authority and the rights of individuals, land tenure, rivalries betueen 

Church denominations, wage levels, educational system and policies, 

care for the disabled and the mentallyill, method of imprisonment, 

marketing policies, distrioution of notional wealth, and many other 

pressing issues from time fo fim. 

Reflection on fhe history and experience of the people is 

imperative. Daily experiences that fouch people to the core should be 

amplified. If is fhrough awareness-raising that people begin to 

question. Questioning is a posifivw sign that people are awakening. 

Constant interpretation is the task of fhe Church (pastors, KNCC, efc) 

and educators who are always af hand fo render this service to trigger 

people info thinking and acting for themselves. 

Conscientization Through a socialization process from childhood 

is also imperatiw. This calls for the roles of parents, families, 

Village peoples, primary and secondary schools and their teachers, and



  

2%   

tre general adulf population. Those involved in this process should be 

positive thinkers who are well-informed with the ills of the society and 

ae willing fo direct the young towards new mentalities ond 

personalities. The role of CET is crucially important in training 

pastors fo be effective and professional resource persons aw also 

facilifators and enablers in fhe society, who ae capaile of 

facilitating intelligent understanding of the situations, and also in 

creating a caring and loving community. If this role is materialized, 

there is mo douot thot the service of the Church would be prod 

relevant in foday’s Kiribati changing society. 

Conclusion 

In conclusion, there is reed fo assert that there are no rules 

of tim, place, or fenure of fheological 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 activity is as broad as life itself, and tries to & 

inclusive enough fo fouch all the areas of human and social concern 

within the Kiridati society. This will call forth new, creatiw, and 

effecti 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 ifs theological college, and also other Christian 

churches, accept serious reponsibilify for this challenge, then if will
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be demonstrated that the progran of CET is beneficial and should be 

utilized in a variety of professional settings within the Kiribati 

context. 

There are many other significant areas to which attention must 

be given that go beyond the scope of this present work. However, what 

has been discussed so far initially laid down the conceptual foundation 

of CET, which requires further developments and refinements in 

research, theory and practice in the near future. 
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@oan Nakao 

Qoi moi karawa 

dine 

Qkea unia 

Qki mamotam 

dkoi 

anti 

GLOSSGRY 

KIRIBOTI TO ENGLISH 

——Q defined plot of iaw:; also 
used «8 a collective nom for 
people, eapecially when preceded 
with #e —definite article. 

——-The law of Nakao: paradise. 

——4 baset from heaven: a tradition 
from fhe NK Source about the 
origin of all things thot surround 
human life, ©.6. sidewes, biessings. 

———(] woman, or women 

———fruifless ad  unwrthy: 
description of persons who ave 
productive or contributive to 
well being of the family, or 
village, etc. 

e2
85
 

————thet inence of food and drink 

————Hoapi tality. 

——— it; suitable; most appropriate. 

  Spirits; usually bad or evil spirits. 

————field; outside the home.



  
GLOSSARY 249 

Qomarau — a traditional term used to describe 
the leel ad ~rotue of 
interpersonal relationship, which is 
polife, gentle or easy; (liferal 
meaning: refined, soff). 

Gomata +a OIE 

Gomatoa --—-——-The  opposife of cama7am, se 
aoow., (liferolly means cose, 
rough). 

Goraki n aine —----—female’s periodic illness. 

Otaci -----—-Children, the young person. 

dtazinaing, atazi-aine 

Qtaibd’ai 

Quti ni Maungafaou 

B’aai 

Baatuan fe utu 

Babaire. 

Babaka n atazi 

Babanga te Katei 

~----—=Young unmarried woman. 

-----——Knowledge; information; learning: 
social Guareness. 

-----——House of dssembly. 

--—---- Things; properties. 

——--—fFamily elders. 

——-————Decision. 

—-—-—-Childish; immature, insensible. 

——-———-T gnorance of Culture.



Bainokonoko 

Baire man fe maneaba 

Bakat az 

Beretitenti 

Beroro ma bururU 

Binoka 

Boraoi 

Botaki 

Boti 

Boti n Iruwo 

28 

-————- descripti of a yong ad 
Oependent girl before the age of 
puberty; (literal meaning: fragile- 
hande). 

————Decision, or instruction from the 
Mana. 

———--—-Prodigality; extravagance. 

———--The original inhabitants of Bandba 
island, also known as Ocean island. 

-——--——Presi dent. 

——-——-]_ sifting zone for women avd 
children at the periphery of the 
maneoba. (lif. noisy and sprinkles). 

Twining making strings from a 
coconut fiber. 

  

——---—Unity; agreement. 

omen ITY. 

  Social gathering. 

————f1 sifting place within the maneabo 
allocated fo all members of the 
kawe - village. 

--—----Visifor’s sifting place within the 
manéeabe, always situated at the 
lagoon side.



Boto 

Boua ni kauo 

€ Tabu te Uea 

Cti 

Qwenako 

Tbonga 

Touokanib’ai 

Tkawai 

I-Kiribati 

Tkotaki 

I-Matang 

Inaki 

Zl 

——--———-( expert, feacher. 

  Supportive pillar; also referring fo 
Q supportive role of a wife to her 
husband; or a young man fo his 
bootua. 

—-————-fhonarchy is forbdidden. 

-—————-Ri ght, correctness. 

—----—Octive and energetic; skillful. 

ne eer 

——-—-—Reciprocal giving and sharing. 

—---—--Gaulf, old person. 

  The indigenous people of Kiriboti; 
Q replacement of fhe colonial nam 
known «=by mony foreigners as 
Gilbertese. 

--——---] gathering fogether of people. 
Gn old practice of gathering in 
preparation for a certain course of 
action, which involves certain 
ritualistic activities. 

-——--—-The people from the Law of 
Matang, (traditionally the land of 
the spirits); The name now used fo 
refer to Quropeans. 

-——--—Sifting place within fhe axaneaba 
See also dori.



Inanoi 

"Irqua kanam fe ben?" 

Kain te ufu 

Kaain fe maneaba 

Kadiraki 

Koewenako 

Kainga 

Kaka-rabakau 

Kamama 

Kamoatauninga 

Kamoamoa 

Kanoan fe maiu 

fe 

—--~-——Mutual ify; co-operation; a process 
of union between different groups 
or parties. 

-----—-._ traditional saying which oss 
about one’s state of mofurify, or 
manhood and womanhood; lit. "how 
many coconuts have you eaten?" —- 
how moture are you? frequently 
used to mean -—- how strong ae 

--—————Members of the family; usually a 
extended family. 

----——-Members of the maneaba 

ere —Anointing with oil; a rifualistic 
process during the 7e/ao. 

~———---Leaner,, pupil. 

—----—(oode of an extended family. 

-----—-Dialogue, interchange of wisdom; a 
formal conversation in the maneqba, 

—-——-—-Shameful ; disgrace 

——--—-Disrespect. 

——————-Proud; bragging. 

eer Contents, or characteristics of 
human existence through out the 
life span.
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Karabinoa, karabinoaki 

Karea 

Karikid’ai 

Karinering 

Karo 

Katebo 

Katei 

Katoka-bunna 

Kou-n-aro 

Kauntazka 

Konamaki 

Kororaoi 

oe 

  To roll on; a term used to refer to 
Q process of a shared or corporate 
decision making of the maneaba 

—-——-—Heaven; paradise. 

-—-—-—-Of fering: free 
contribution fo the Church. 

Giving: 

——————-The process of creation. 

——-———-Respect. 

-------Parent; sometimes used fo mem 
only a father. 

——---—Immersion; another name for the 
Téioo ritual. 

  —Culfure, conduct or manner of life. 

-—---—-Putting-or-cover; a rifuolistic 
process of protection — from 
misfortunes or evil curses. 

--——-——Denominat ional debates. 

———————Deoate; open debate. 

—————-Vj | lage. 

——--——Disposed to action, prompt. 

————-—-Perfect ion.



Maiu 

Mate 

Mam‘ akuri 

M’anea 

M’aneaba 

M’aneaban Nakao 

Maribo 

Maroro ma anti 

Maua-nako 

Minita 

Minita n I-Matang 

--————-Life (when used with fe); alive. 

——————Death (when used with #e ); dead. 

—--—-—ork-oriented; strong sense of 
responsibil ify. 

-------To accept, receive, embrace. 

-------Tragifional meeting house. d@ place 
where all people ae received, 
accepted and embraced: -— from 
maneo and aba. 

--—----The maneada of Nakao. 

——-——-Hard working for the purpose of 
having plenty of food and wealth or 
prosperity for all. 

-----—-Open discussion; fo engage in 
conversation, usually informal. 

——-——- communion wifh the evil spirits: 
or one’s ancestors. 

———-——-On_ interjection af the begiming 
of the cry made by people when they 
ae just af the point of hauling 
together; an utterance thot calls 
for a combined humm effort in a 
variety of settings. 

—————-Church Minister. 

-———---Ouropean, expatriate minister.



Mot iranran 

Mwenga 

Mfwi anounou 

Na’dreau (Na Kareau) 

Nano-m’aka 

Nano-rinano 

Nofi 

————Hell; a plae of — eterna 
punishment. 

—-—-—— Indecision. 

——--——-Home,, residence. 

--——---The attainment of inner freedom 
aw a sfate of being wholly 
complete; having a strong sense of 
optimism ad  fotal hope in 
life. 

-—---—-The Creator God, according fo the 
Kiribati traditional Creation Myth: 
(literal meaning: the Spider). 

————-Tr Gurdim of Paradis, 
according fo fhm — traditional 
Kiribati eschotology. The nam is 
Q shorten form of the No’dreau or 
Nokarequ. The nams Nakao av 
No’Oreau refer fo the same ovify - 
the creator and the guardian of 
paradise. 

-------Courage; boldness; lif. powerful 
mind. 

---—-—Patience; a lowly stote of mind; or 
broadmindedness: humbleness and 
not trying fo push oneself fo the 
front. 

-—-——--The masculine ftifle, such as Mr. 
(liferal meaning: @ wave). 

——--—-Child; offspring.



Nei 

Nei ni kaqua fabakea 

Nikira n roro 

Oi 

Oj nm aomofo 

Oi n aire 

Oi ni bofaki 

Oi-ni-m’an 

Oi-ni-th’anen fe kawa 

Onomwi 

-————-The feminine fifle, such as Ms. 
(literal meaning: a pool, pond). 

  The pond of peace of all tre 
elders; fhe peace-zow oat the 
center of the maneaba, surrounded 
by all the dori of the ofniman. 

———-—--The rest of the age; a widow; 
unmarried woman; nof a virgin. 

—————The very thing itself; the very 
person himself; one’s self; liferal 
meaning: source; trunk; torch. 

——-—-—Real person; human worthiness. 

-------Old women; (literal meaning: real 
women). The author of this work 
introduced: for the first time this 
new Kiribati written form for Oid 
women, claiming if as most 
appropriate in conveying the real 
traditional image and role of the 
old women in thm Kiribati culfure 
aw society. See also Jinim’ae 
below. 

-------The real (important) gathering. 

——-----Old men; (literally, the source; or 
real men) 

———-——-Vj |lage elders. 

---—-—-Replacement; substitution of a 
bride or bridegroom in the case of 
Q dead spouse.



Raoi 

Riai 

Rikiano 

Roro n Rongorongo 

Roro n Tanginteou 

-————-—-Calm, peace. 

—————Weaving - making fine mats from 
the pandanus leaves. 

-—--——Peace; pandanus thatch. 

-----—Peace of mind. 

———-———Proper, suifaole, fit, Justice. 

-——--—-One’s origin - from the word rikia 
meaning identify and heritage. 

  Tidings, news; Adopted as the name 
of the first Protestant theological 
college established by the London 
Missionary Society, on the isla 
of Beru, which wos the LMS first 
Mission base from 1876-1908. 

----———Generation, age. 

generation; refers 
mainly to the old generation of 
pastors who were graduates of fhe 
Rongorongo Theological College, 
guring the Brifish colonial yars 
and missionary ero of the LMS. It 
aiso taken fo mean their views, 
teachings and a conservotivw 
ministerial aw ecclesial style 
within the KPC. 

-———-—-Tangintebu = generation; —s refers 
mainiy fo the new generation of 
pastors who aw ftroind of fre 
Tangintedbu = Theological = College 
from 198 onward. diso used fo



  

Tagn taztae n fe manedba 

Tqaounca 

Taoutdou 

Toe-ibennao 

Taetae-ni-ikawai 

Tanginteou 

Toningaroti 

+ | 
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mean a more liberal theological and 
ministerial activities within the 
KPC. 

Taan babaire ——-—-The controllers, decision makers. 

Toa baireaki -————-The controlled: people under 
certain restrictions; under 
authori fy. 

Taan Ongora -——--—O0servers. 

——---—-Spokesmen in the arsanegba. 

----——-@n incantation; sorcery: — magic: 
(liferal meaning: holy inspiration). 

-------Ooservance of — fradifional 
religious taboo; €.§. 
regulations, efc. 

and 
food 

————-—-The rifual of purification. 

—-—--—Conversation of the — elders; 
conversing in an elderly fashion. 

-------Sound of the conch shell; adopted 
as the new nam of the Kiriboti 
Protestant Church __ theological 
college when if wos first 
transferred from Rongorongo to 
the capital island of Tarawa, in 
1968. 

——————-jdle@; lazy. 

-------4) readiness fo surrender all one’s 
possessions, abilities and rewards



Tarraroa 

Tauboang 

Te 

Te Ue; dnga te Ue 

Tebotebo 

Teiao 

Teirake 

Tekateka 

Tekateka i oin te boua 

Tekebuaka 

with gladness without complaint: 
Q willingness fo sacrifice or fo 
renounce everything. 

——---—-Hold or take distance. 

-——-——Moderation; fofal contro! of all 
types of wants and desires. 

——-——-The definite article in the Kiribofi 
language. 

--—----The process of giving gifts in the 
form of fradifional wisdom and 
sills dring the _ tradition 
bofaki; \it. the flower; give the 
flower. 

——----The rife of purification (bath), or 
immersion during the 7e/ao ritual. 

--—-——- _rifual, during puberty, marking 
an onset of menstrual periods. 

—-———-{ rising. 

nnd] SITTING. 

-----—-{] rifualistic process of sitting at 
the trunk of the pillar during the 
Teiao; assuming a pilla~-function 
in the family; also referred to in 
connection with the female’s sense 
of responsibilify and endurance. 

~——-——-Unforfunate; unlucky.



GLOSSARY 

Tekeraoi 

Ticki te I-Kiribati 

Tia-Rooi 

Tig a kororaoin te beku 

Ti tebdo te Maiu ao te Mate 

Toronid’ai 

Tungaru 

Unaine 

Unim’ane 

ZE9 

———-—-fortunate; good luck, best wishes. 

——--—{] person who may be a cifizen of 
Kiribati, out nof an indigenous I- 
Kiribati; iso applied to indigenous 
I-Kiribati who frequently deviate 
from the culfural norm. 

--—-—--The Peace-Maker. 

-—-----The completion and fulfillment of 
the task. 

-—————_Death aw Life ae equily tre 
sam - Gm expression when one is 
faced with challenges) av 
hardships; usually when life is 
threatened. 

-------Self-reliance; self-sufficiency, 
sz] f-worthiness. 

  The indigenous name of the grouw 
of isiands known by €uropeas, 
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 
nome. 

--———-4 common uritfen form for Old 
women; (liferal meaning: Gggressive 
women). 

~—----—-(] common wriffen form for Old men; 
(literal meaning: Aggressive Man).
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Utu —————-Hamlet, extended family. 

Woe-rau -——-— Thatcrr-weaving. 

Win te maneaba ———--—-Specker of the marco: iif. 
the mouth of the manecba. 
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