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PREFACE

Bolivia was the last country of South America in which 
Protestant Christianity was established, with permanent Protestant 
activity not being initiated until 1898. The geographical isolation 
as well as the religious situation were important among other factors 
in making Bolivia a difficult missionary challenge to Protestant 
missions.

The present study attempts to examine the mission theory and 
practice of the mission agencies, and the churches growing from their 
work, that primarily were responsible for the introduction and develop
ment of Protestantism in Bolivia. These groups are the Canadian Baptist 
Mission, The Methodist Church (U.S.A.) and the Bolivian Indian Mission. 
Although a number of other Protestant agencies have been at work in 
Bolivia in recent years, the three Missions under consideration are the 
oldest and most established and the present writer makes the assumption 
in this study that they represent most clearly the activity and 
influence of Protestant Christianity.

The present inquiry is presented as a study in missiology, which 
is the theory and practice of missions. The investigation seeks to 
analyze the message and purpose of the three Missions, the goals they 
have sought to achieve, and the methods and strategy which have been 
employed to attain these objectives. A major concern of the study has



been to examine the extent to which the "exotic plant" of Protestantism 
(in the words of cne critic)* has had success in taking root in Bolivia, 
and to assess the relationship of Protestantism to Bolivian national 
life. An effort has also been made to suggest ways that the Baptists, 
Methodists and Bolivian Indian Mission might contribute more effectively 
to Bolivian life. The end of the year 1966 is the close of the period 
considered in this study.

Methods used in the study have included an examination of the 
self-understanding of the Missions, and the investigation of how this 
understanding has been expressed in actual practice. Seme comparison 
of the three groups under consideration has also been included.

In this approach considerable use has been made of the content 
analysis of documents and other historical materials relating to the 
churches and agencies involved, as well as the results of a number of 
interviews with mission and church personnel and individuals not related 
to Protestantism.

In conducting this investigation it was discovered that no other 
writers had dealt with Bolivian Protestantism, with the exception of the 
descriptive histories of several missions and writings about specific 
projects which have not attempted to deal in a direct way with most of 
the missiological questions raised in this study. Since the completion 
of the research two studies have appeared which would have been valuable 
had it been possible to incorporate them, which are noted in the intro-

*A phrase used by Reman Catholic Archbishop Pierini which will be noted 
later.
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ductory paragraph to the Bibliography. Neither of these studies, however, 
has as its primary focus or concern the questions approached in the 
present study.

The writer should indicate something of his cwn involvement and 
perspectives in approaching the subject. The years 1953 through 1956 
were spent in Bolivia as a missionary of the Methodist Church, with 
several visits to the country since this period, including one visit of 
three months in 1962 and another of two months in 1966 vhich were 
utilized in gathering data for the study. My present work cn -the faculty 
of the Missionary Orientation Center in Stony Point, New York has con
tinued my interest in many of the questions examined in this study.

My closest continuing relationship with Bolivian life has been 
through my wife, Nora Quiroga de Boots, whose life was affected by 
Protestant missions to Bolivia. In significant ways this study is as 
much hers as mine, for it reflects a great deal of her intellectual 
inquiry and personal support in the research and writing, as well as much 
of the detailed work of preparation.

I want to thank Professors Harold E. Davis, John Finan, and Brady 
Tyson of -the School of International Service at The American University, 
and Professor James Pyke of Wesley Theological Seminary for their help 
and guidance. I would express a special word of thanks to Professor 
Davis, Chairman of the Coimittee, whose constant encouragement, help 
and personal involvement with this project was deeply appreciated.
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CHAPTER I

AN HISTORICAL OUTLINE OF BOLIVIAN PROTESTANTISM

Protestant Beginnings in Latin America
Prior to the nineteenth centxtrycnly sporadic attempts were 

made to bring Protestant Christianity to Latin America. The first of 
•these efforts took place in 1555 when Villegaigncn, a Huguenot noble, 
tock a group of French colonists to Brazil with the intention of 
founding an ideal colony on the principles of religious liberty. The 
colony was situated near what is now Rio de Janeiro. Ttoo years later 
three hundred French Calvinists joined the group. But Villegaigncn 
proved to be a renegade and a traitor, denouncing his fellcw-workers 
as heretics and taking actions which led to persecution and death 
among them.1

The second attenpt occurred in 1624 when Bahia in Brazil was 
captured by the Dutch, and the Dutch Calvinists began Evangelical work. 
This work oeased when the possessions were recaptured by the 
Portuguese sane twenty years later. John Mackay, a well known writer 
on religion in Latin America, feels that the principal reason for the 
failure of the attempts in Brazil was the fact that they were 
politically more than religiously motivated.2

lW. Stanley Itycroft, On This Foundation (New York: Friendship 
Press, 1942), p. 72.

2Professor John A. MacKay in Lectures on Hispanic Christianity 
at The American University, May, 1961.

1



2

In 1734 the Moravians began work amcng the Indians and 
Negroes in Dutch Guiana as well as the West Indies. No permanent 
results, however, followed from any of the above mentioned attempts. 
Thus we must turn to the nineteenth century to discover the real 
beginnings of Protestantism in the Latin American countries. This new 
faith entered the Latin American world in three ways— as missions to 
non-Christian Indians, through Protestant merchants, sailors, and 
immigrants, and by Protestant missions amcng Roman Catholics.

The non-Christian Indians, especially those of the southern 
area of South America, were considered as objects of missionary effort 
by several groups. In 1833-34 the American Board of Foreign 
Commissioners, the first mission organization established by a North 
American denomination, considered beginning work among the Indians of 
Patagonia. But after sending representatives to investigate the 
possibilities, it was decided that no work would be opened. 3

The most extensive of the efforts of the Protestants to reach 
the non-Christian Indians had their rise in Allen Francis Gardiner and 
were carried on through the Patagonian Missionary Society, later the 
South American Missionary Society. Gardiner, a retired commander in 
•the British Navy, organized the society in 1844 as an expression of a 
missionary interest in this area by members of the Church of England. 
After extensive trips throughout much of South America, Gardiner and

3Kenneth S. Latourette, A History of the Expansion of 
Christianity (New York: Harper 8 brothers, 1943), Vol. V, p. 102.
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six other men died of exposure trying to reach the Indians in 
Patagcnia. In 1859 eigrt other representatives of this group were 
killed by Indians of Tierra del Fuego.4

Both the sen and grandson of Gardiner were active in efforts to 
reach the Indians of the Chaco region of Paraguay and Argentina. Here 
the effort was made not only to win the indigenous peoples to the 
Christian faith, but also to raise the level of social, intellectual, 
economic, and physical living of the entire population. Collective 
life and customs were modified and to some degree revolutionized.
Charles Darwin was so impressed with the achievements made among these 
peoples whom he had regarded as hopelessly degraded that he became a 
regular contributor to the funds of the Society.5

In 1849 the Moravians sent a mission to the Indians of the 
Mosquito Coast in Central America with considerable success. The 
Church of England, through the Society for the Propagation of the Faith, 
was also represented in this area.

The Protestantism which entered Latin America by immigration 
was decidedly varied. British merchants and sailors became prominent 
in the dripping centers. To give spiritual care to these English com
munities, ocnsular chaplaincies were instituted in several of the ports, 
subsidized by the British Government. The first Protestant church 
building in nineteenth century Latin America was the Anglican chapel

**Ibid., pp. U02-1Q5
5Ibid.



erected in Rio de Janeiro in 1819.6
In 1825 Scotch colonists migrated to a plaoe near Buenos Aires 

and in the following year a Presbyterian minister was sent out to them. 
Beginning in the 1850s a considerable number of Waldenses came from 
Italy to Uruguay, and eventually found hemes in Argentina. Under the 
leadership of their outstanding clergyman, Armand Ugcn, they remained 
faithful to Protestantism and also had missions for Roman Catholics.

After the Civil War in the United States numbers of 
Southerners, unhappy over the results of the struggle, migrated to 
Brazil, including sane who were Baptists, Methodists and Presbyterians. 
The Southern branches of these denominations sew in them both a need 
and an opportunity and they became nuclei for missions to Brazil.^

Marry of the large number of Germans who migrated to Brazil were 
Protestants. Through assistance of the Brazilian government, their own 
efforts, and aid from abroad these groups formed strong churches. The 
Brazilian government granted direct stipends to Protestant pastors who 
cared far the larger connunities.

The third way in which Protestantism came to Latin America—  

through missions amcng Reman Catholics— was given early impetus by the 
British. The prominence of the British in nineteenth oentury 
Protestant missions, aonbined with the importance of British merchants 
and capital in the nineteenth oentury econcny of Latin America, made 
British leadership in this area almost inevitable.

6Ibid. 
?Ibid.
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The British and Foreign Bible Society gave early leadership in 
this field, distributing several -thousand Bibles in Spanish and 
Portuguese between 1821 and 1824. James Thomson, a Scotch Baptist, 
agent for the British and Foreign Bible Society and the Lancastrian 
Educational Society, had much success in many parts of Latin America. 
Arriving in Argentina in 1818, he organized over one hundred schools 
and preached the first Protestant sermon in 1820. He was made an 
honorary citizen of Argentina, from whenoe he continued on to Chile 
where he met with similar success (also being named an honorary citizen 
of that country). His work of education and distribution of Bibles 
carried him to Peru, Ecuador, Colombia, Mexico, -the West indies, ending 
in Cuba in 1837.8

The second half of the nineteenth oentury saw Protestant 
missions from the United States assuming a more important role in the 
attempt to win converts to Protestantism. Considerable growth took 
place in Brazil, where we have already noted that Baptists, Methodists 
and Presbyterians used nuclei of Southerners from the United States as 
their springboard. In many of the Latin American countries Protestant 
efforts were greatly hindered by Reman Catholic opposition, which was 
both religious and political. The battle for legal recognition was a 
major obstacle to the spread of Protestantism until the twentieth 
oentury. One of the celebrated battles was in Peru, where the widely 
publicized trial of Francis oo Fenzotti was the turning point in the

^Sante Uberto Barbierd, Spiritual Currents in Spanish America 
(Buenos Aires, Argentina: Editorial "La Aurora", IS50), p. 116.



struggle for legality. Penzotti had been sent by the Methodists and 
the American Bible Society to Peru in 1882. He built up a large church 
in Callao, but was brought to trial in 1890 for preaching Protestant 
doctrine and thus violating the fourth article of the Constitution.
The trial was taken to the Supreme Court which rendered a favorable 
decision for the Protestants. It is significant to note that in the 
next decade as many missionaries visited Peru as during the preceding 
three-fourths of a century.8

With the legal difficulties of the nineteenth oentury largely
past, Protestantism has been free to grow much more rapidly in the
twentieth. The nineteenth oentury had not been very successful in
terms of numbers of converts. One Protestant historian concludes:

In 1915 the results obtained by Protestants in Latin 
America were not impressive— their total followers in 
the republics barely reached 100,000, a figure much ■ , 
inferior to the returns of missionaries among the 
Negroes in the British West Indies and the Guianas.10

The twentieth century, however, has been a very successful one 
in terms of Protestant growth in numbers. Protestantism has grown 
more rapidly in Latin America than in any other area of the world. The 
latest edition of the World Christian Handbook, 1962, indicates some 
nine million (9,119,439) Protestants, but it is now thought that the

9J. Lloyd Mecham, Church and State in Latin America (Chapel 
Hill, N.C.: U. of North Carolina I’ress, 1934), p. 20.

^Kenneth S. Latourette, quoted by John J. Ccnsidine, New 
Horizons in Latin America (New York: Dodd, Mead, and Co., 1958),
pp. --------
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number goes beyond ten ndllicn.-̂ -

Church and State Relations in Bolivia in the Nineteenth Century 
Bolivia did not break away from Spanish authority until 

August 6, 1825, following the liberation of Peru at the battle of 
Ayacucho. One of the most important factors in prolonging the rule of 
Spain in this geographical area was the Reman Catholic hierarchy which 
was unswerving in its loyalty to the Spanish cause. Archbishop Mbxo 
of Chuquisaca and Bishop La Santa of La Paz gave important support to 
Manuel Goyeneche, the royalist conmander, in suppressing separatist 
and liberal tendencies among segments of the population. Although some 
of the lesser clergy gave considerable support to the cause of 
independence the Catholic hierarchy stood firmly with Spain and 
allied the influence of the Church to the Spanish throne.^

After the independence of Bolivia, however, the Catholic Church 
was still able to maintain its central place in Bolivian life. As one 
historian points out, "there was nothing in the history of Bolivia, 
either before or during the wars for independence, to indicate 
religious dissent or desire for a change in the political status of 
the Catholic Church.”^

llWorld Christian Handbook, 1962 edition (London: World 
Dominion Press, 1^62J, p. 243.

l^Alcides Argiiedas, Historia General de Bolivia (La Paz, 
Bolivia: Amo Hermanos, editors, 1922), pp. 5-6.

13Llcyd J. Mecham, op.cit., pp. 220-221.
14Ibid.
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However, Simon Bolivar, in Hie model constitution which he 
submitted to Hie country bearing his name, did attempt to effect a 
separation between Church and State and open Hie way far religious 
toleration. This desire is clearly expressed in Hie following state
ment which was sent to Hie Bolivian Assenbly explaining his omission 
of an article cn religion in Hie proposed constitution:

I will mention one article which my conscience has 
forced me to omit. In a political constitution no 
religion should be prescribed, because, according to 
the best doctrines on fundamental laws, these are 
the guarantees of political and civil rigrts, and, as 
religion does not pertain to either of these ri^its, 
it is of an indefinable nature in Hie social order 
and belongs to the moral and intellectual. Religion 
governs man in his heme, in his office, within himself; 
it alone has the right to examine his intimate con
science. Laws, on Hie contrary, lock cn Hie surface of 
things; they do not govern except outside the house of 
the citizen. Applying these considerations, can a State 
govern the consciences of its subjects, watch over the 
fulfillment of religious laws, and reward or punish, 
when the tribunals are in Heaven and when God is the 
judge? Hie Inquisition alone would be capable of 
replacing such oourts in this world. Shall the 
Inquisition return with its fiery torches? Religion is 
the law of the conscience. All law over it annuls it, 
for by imposing necessity for duty, there is destroyed 
the merit of faith which is the basis of religion. Hie 
sacred precepts and dogmas are useful, luminous, and of 
metaphysical evidence; all of us cugjht to profess them, 
but this is a moral and not a political duty.

In spite of this eloquent plea by Bolivar for religious 
toleration and the separation of Church and State, the Bolivian 
Constituent Assembly added to the constitution the following article:

ISibid., pp. 221-222



9

The Roman Catholic Apostolic religion is the religion 
of the Republic to the exclusion of all other public 
cults. The government protects it and insures its 
respect, recpgnizing the principle that there is no 
human power over conscience.^

The last phrase of this article appears to be a concession to 
the strong feelings of Bolivar on this question.^ The majority of 
Bolivian people clearly wanted the Catholic Church to have a 
privileged position in -the life of the new nation.

Bolivar had also suggested that the Congress have the power to 
control patronage with relation to the Vatican, with the Pope having 
no power to appoint high church officials except from lists of names 
submitted by the Bolivian Government. The Assembly retained this 
suggestion of Bolivar in framing the Constitution of 1826.

On several occasions during the nineteenth century there were 
attempts to secure religious freedom and seme degree of separation 
between Church and State. In 1843 efforts were made without success 
to secure religious freedom for the colonists in El Beni, a northern 
territory of the Republic. This freedom was finally achieved in 1861, 
only to be omitted from the Constitution in 1878, and restored again 
in 1880. The failure of the government to ratify the concordat of 1851 
with Rome was a victory for a more liberal ecclesiastical policy. In 
the Constituent Assemblies of 1861, 1871, and 1880 efforts were 
made to reduce the control of the Church in the field of education,

16lbid., p. 222.
l^Ciro Felix Trigo, Las Canstituciones de Bolivia (Madrid: 

Institute de Estudios Politicos, 1958), p. WI.
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but without success. 1® In general, however, there was little agitation 
for change until the end of the century, and Professor J. Lloyd Mecham 
would seem to be correct in his judgment that the privileged position 
enjoyed by the Church caused very little dissatisfaction of any con
sequence. As will be noted later, this caused serious problems for 
early Protestant missionaries, making their activities largely illegal 
in most of the country until the Constitutional change in 1905.

Beginnings of Protestant Missions in Bolivia
Several of the same men who have already been mentioned as the 

first Protestants to carry their faith to Latin America were also 
pioneers in introducing Protestantism to Bolivia. Jamas Thomson, Allen 
Gardiner, and Francisco Penzotti each made one or more visits into 
Bolivian territory.

James Thomson was the first to attempt to share his faith in 
the geographical area which later came to be known as Bolivia.5- During 
■the wars of independence in 1824, a year before Bolivia became a nation, 
Thomsen visited Bolivia on a trip. He became interested in having the 
New Testament translated into Aymana, one of the indigenous polivian 
languages, and three years later found a Bolivian in London named

Andrew N. Cleven, The Political Organization of Bolivia 
(Washington, D. C.: Carnegie Institution of Washington, 19W),
pp. 200-202.

^J. Lloyd Mecham, qp.cit., pp. 222-223.
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Vicente Pazos Khanti^ wham he interested in beginning work cn an 
Aymara translaticn of part of the Scriptures. Previously Thcmscn had 
interested professors at the University of San Marcos in Lima, Peru, 
to begin translating the New Testament into Quechua, another language 
of indigenous peoples of Bolivia, Peru and Ecuador.^

In 1827 Lucas Mateo, a colporteur with the British and Foreign 
Bible Society, made a trip to La Paz and the southern area of the 
aountry. In his report he states that "the great Marshall Sucre, 
President of the Republic, and other high ranking officials received me 
openly and honored me with their protection, but ny mission and work 
had no effect amcng the people. "̂ 2

Allen Gardiner, with his friend Gonzales, arrived in Potosi, 
Bolivia, in 1846 with the hope of establishing permanent Protestant 
work. They were able to secure permission of President Ballivian to 
begin a mission among the indigenous Indians. Gardiner returned to 
England to secure additional support, leaving his corrpanicn in Bolivia 
to learn Quechua. Upon returning in 1848 Gardiner found that the 
government had been overthrown and the new government was not prepared

20vioeirte Pazos Khanti (1779-1845) was from a small village in 
Bolivia, and was a pure-blooded Indian cn his mother's side. Historian, 
journalist, and sociologist, he travelled widely in Europe; German 
Arciniegas cal}.s him one of the "trail blazers of independence" in 
Bolivia. German Arciniegas, Latin America: A Cultural History (New York: 
Alfred A. Knopf, 1367), pp. 371-372.

2lHistorical notes in files of Bolivian Indian Mission, 
Cochabanba, Bolivia.

22lbid,
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to honor the earlier agreement. Gardiner and his companions had to
leave the country, going an to open up work in Patagonia.

In 1877 JoGe Mcngiardino, a colporteur from Argentina,
distributed Scripture in the southern region of Bolivia. On his way
back to Argentina he was killed, some believing that his death came
by the hands of those who opposed his work.^

In 1883 Francisco Penzotrti, who has been mentioned earlier
with regard to the struggle for religious liberty in Peru, and
several companions set out for Bolivia cn their first trip of Bible
distribution in that country, and shortly thereafter completed a
second trip. Penzotti's description of these trips is helpful for
understanding the goals and problems dealt with during these journeys.
One should note the difficulties and hardships faced by these pioneers,
as well as their special oonoem for the Indian peoples:

In the year 1883, after many prayers, public and private, 
in the city of Montevideo, it was resolved that the
Rev. A. M. Milne, as agent of the American Bible Society,
accompanied by a colporteur named Jacinto Gandolfo, and 
by the writer, as evangelist, should make an effort to 
oarry the Gospel into the North of the Argentine Republic 
and Bolivia.
In June we set out, commencing our work in Cordoba, and 
passing through Tucuman, Salta, and Jujuy distributing 
Bibles and holding meetings wherever possible, both 
publicly and in private: then following on into Bolivia, 
and descending to the Pacific Coast by Taoora. After 
eight months of assiduous labours, many privations and 
strong persecutions, we returned happily to our homes, 
very tired and weary, but full of joy because of what the 
Lord had permitted us to do.

23wade C. Barclay, History of Methodist Missions (New York: 
Board of Missions of the Methodist Church, 1357;, Vol. I l l ,  p. 775.
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Our labours in Bolivia led us through Tupiza, Cotagaita, 
Potosi, Colquechaca, Sucre, Oruro, and La Paz as well as 
to some of the mining towns of less importance. We 
managed to put into circulation sente 30 cases of Bibles 
and portions. On that visit we were persecuted not only 
by the Roman clergy, but also by the people and the 
Civil Authorities, who often told us that they would not 
give five cents for our lives. But he whom God protects 
is well protected.
There were many things calculated to make us downcast, but 
that which weighed most upon our hearts was the condition 
of the Indians. I remember on cne occasion, when in 
La Paz, we were present at a religious celebration so 
repulsive to good sense, and to the spiritual worship which 
asks of us, that Mr. Milne's eyes filled with tears, 
and he resolved in his heart to do what he could to bring 
to the Indians the glorious news of salvation through 
Jesus Christ.
Few months after our return a plan was agreed upon whereby 
another party, consisting of the writer, and two 
colporteurs, named Juan Pedro Geymonat and Paulino Ocario, 
should again visit Bolivia. This time cur journey lasted 
thirteen months. We visited the same place, with others, 
as Cochabamba, Cliza, Punata, Arani, etc. The battles 
fought were not less stubborn than cn the previous 
occasion, but we enjoyed, by way of compensation, the 
sympathy and interest of some who through cur first visit 
had received some light. During this second journey a 
larger number of books were put into circulation, between 
forty and fifty cases of Bibles, and portions being dis
tributed. On reaching Sucre our good brother Juan P. 
Geymonat, being unable longer to stand the ups and downs 
of the journey, returned to his heme in Uruguay.
In 1890 Mr. J. B. Arancet came to. Bolivia and worked for 
close to two years. Later came Jose Vicacua and several 
others. Were one to attempt to relate in detail incidents, 
labours, and blessings received, it would be necessary to 
write a book.21*

The lasting impact that Penzotti's visit made on at least one 
important city official in Bolivia is reflected in the experience of

2**Fnancisco Penzotti, Tahuantin Suyo (bi-monthly magazine of 
the Bolivian Indian Mission, July 1911), pp. 31-32.
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Will Payne, a missionary visiting Bolivia in the early part of the 
nineteen hundreds. Penzotti had been forced to leave the city of 
Cochabamba because of strcng opposition by church and civil 
authorities. Sane eighteen years later Payne, although he met strcng 
opposition in Cochabamba, was received with honor and offered pro
tection by the fiscal of the city. The fiscal explained that 
although he had not become a convert to Protestantism, he had been much 
impressed by Penzotti and had secured a Bible from him, and that he 
had decided that he would help any Protestant who visited the city.2®

The efforts of these and other26 early pioneers were an 
important foundation for Protestant work. But it was not until the 
arrival of Archibald Reekie in 1898 that permanent Protestant work 
began and Reekie is generally recognized as the real pioneer of 
Protestant missions in Bolivia.27 Bolivia was the last country in 
South America to receive a resident missionary, and with the arrival of 
Reekie a new era begins.

Canadian Baptists
Archibald Reekie, a young Baptist student pastor in Manitoba,

2Swill Payne and Charles T. W. Wilson, Pioneering in Bolivia 
(London: H.A. Raymond, n.d.), p. 120.

26Rcbert Lodge of the Regions Beyond Mission (now Evangelical 
Union of South America) entered Bolivia in 1896 with the intention of 
locating permanently, but died shortly thereafter. H. E. Stillwell, 
Pioneering in Bolivia (Toronto: Canadian Baptist Foreign Mission Board, 
1323), p. 92.-------

27w. E. Browning, John Ritchie, and K. G. Grubb, The West Coast 
Republics of South America (London: World Dcmnian Press, 1930), p. 126.
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Canada, read an article in 1895 in a Baptist denominational magazine 
describing the religious situation in Latin America, and urging 
Protestants to carry their understanding of the Christian Gospel to 
■that continent. The article made a deep impression on the young 
pastor.28 Then in early 1896, G. C. Grubb, a well-known churchman from 
England visited Canada cn his return from a visit to South America. In 
a sermon which made a considerable impact cn Reekie and some of his 
friends Grubb made the following appeal for missionaries to be sent to 
South America:

In the year 1893 Mr. Millard and I, were taking a mission 
in South America, and had a most blessed time there; end 
I think that you who are real Christians here in Canada 
ought to turn on your prayers for South America, for if you 
wish to gp to a heathen country you have only to go to the 
Roman Catholic Republics of South America. I have preached 
the Gospel among many heathen nations, but I have never 
seen such heathenism as in the Roman Catholic Republics of 
South America. Pray for the thirty-seven million in South 
America who are steeped in the grossest darkness and the 
deepest and most degrading sensuality. Oh, send them the 
Gospel. , It rejoices me to be told by some of iry 
ministerial brethren that a Society has been formed in 
Toronto to send the Gospel to South America, and I ask you 
to give the Society your cordial support, for a special 
responsibility rests upon you to send Christianity through
out the length and breadth of this vast continent.
Remember, South America is to you the uttermost parts of 
the earth.29

This verbal appeal was reinforoed for Reekie and his friends

28Ibid., p. 81
29Norman H. Dabbs, Dawn Over the Bolivian Hills (Toronto: 

Canadian Baptist Foreign Mission Board, 1952), pp. 14-15.
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by an illustrated bock prepared by Grubb entitled Pie Neglected 
Continent, which dealt with South America. In this bock was a nap of 
South America showing the locations of missionaries at work in that 
area. Grubb had not visited Bolivia, but because there was no 
Protestant missionary there he had blacked out the whole country in the 
two color map which he had prepared of South America. Ihis deeply 
impressed Reekie and his friends, and they determined to do something 
about it.30

It is interesting to note that Norman H. Dabbs, who has written 
the recognized history of Canadian Baptist work,31 in discussing 
Reekie's motivation to begin missionary work in Bolivia, refers 
exclusively to his ccnoem for the deplorable religious inadequacies of 
Roman Catholicism. However, the General Secretary of the Canadian 
Baptist Board of Foreign Missions, Dr. H. E. Stillwell, in a much 
earlier bock, frankly recognizes another more "mundane” factor which 
influenced Reekie's choice of Bolivia.3̂  Stillwell writes that the 
questicn of climate was quite important. Canadian Baptist missionaries 
had long suffered from the heat in their work in India, and in select
ing a new field Reekie felt that choosing some other kind of climate 
should be an important consideration. He noted that the Pacific Coast 
countries of South America were very mountainous, and realized that a

30 Ibid.
31Ibid.
32stillwell, op.cit.
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high altitude would eliminate the problem of the extreme heat of 
India.^ In view of this influence in Reekie's choice it is ironic 
that later missionaries would view the high altitude and severe climate 
as a major obstacle and perhaps the major source of hardship and 
personal discomfort in their work.

Reekie, along with A. G. Baker, Charles Mitchell (both of whom
were later to become missionaries in Bolivia) and others began a group
with the purpose of praying that something might be done for this
country in the heart of South America. This group finally decided
that Reekie should make an exploratory trip to Bolivia, and so he set
out cn the long journey south in 1896. Reekie's story of how he
secured funds indicates how difficult it was for him to find financial
support to make the trip:

After mutch thought and prayer I decided to ask ny sister, 
Minnie, now of Kelowna but then of Winnipeg, if she could 
give one hundred dollars toward the expense of a trip to 
Bolivia. She replied that she feared that when I got 
there and saw the ocnditicn of the people, I would be 
constrained to stay in an attempt to give them the Gospel 
and would not return to complete ny studies; but added, 
however, if you think you should go, I will give the one 
hundred dollars.
The sacrifice and willingness with which this sum was 
given seemed like an indication that the Lord was opening 
the way for the trip to be made. I then wrote to ny 
parents and brothers asking for certain sums, and each 
replied with the sum asked here. My plans had become 
known to ny fellow students and several of them and other 
friends, with solicitation, contributed toward the expense

33ibid., p. 83.
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of the journey. At the close of the examination in May, 
1896, I set out for Bolivia, travelling cn a second-class 
return ticket to Mollendo in Peru, good for six months. 34

Reekie's brief stay in Bolivia thaoou^ily ccnvinoed him that 
G. C. Grubb's description of the dire religious and social ocnditicns 
was true, and -that he and others must do something about them.

The first official mention of Bolivia in Baptist mission
records is made in the report cn the 1897 meeting of the Foreign
Mission Baptist Convention of Ontario and Quebec:

The Board has had its attention called to Bolivia, a 
country in which there is neither evangelical church nor 
missionary. Mr. A. G. Reekie, a student at McMaster, upon 
whose heart for the past year the needs of the 'neglected 
continent' have been heavily laid, visited Bolivia last 
sunmer in a missions inspection tour. ^

Reekie presented to the oonferenoe his belief that work should 
be opened immediately in Bolivia. He suggested that the opening of 
schools was the best way to begin work, and that fees from tuiticn 
would go a long way toward paying the costs of the operation. He made 
it clear that he was prepared to go to Bolivia without stated salary, 
and that all he asked was for the churches to pay his expenses. Finally 
he added: "I want to go back to Bolivia; I want you to send me; but if
you don't send me, I am determined to go anyway."36

The Conference then took the following acticn:

34lbid., p. 82.
35Annual Report, Board of Foreign Missions, Baptist Convention 

of Ontario S Quebec, 1897.
36Dabbs, cp.cit., p. 25.
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After ample discussion, Professor J, H. Fanner moved in a 
convincing manner the following resolution that was 
seconded by Rev. J. B. Kennedy: ’"That in view of the seem
ing leading of God, the Convention enoourage the Foreign 
Mission Board to open a new mission in Bolivia, when 
special subscriptions are provided covering a period of 
three years, to meet estimated expenses." By a unanimous 
vote the Convention agreed to enter upon the work under 
the conditions set forth in the motion. Mr. Reekie was 
set aside as the first missionary to Bolivia.37

Nornan Dabbs, in writing the history of Baptist work in 
Bolivia, suggests that to understand the early difficulties faced by the 
Canadian Baptist Mission one must remenber that the conference in 1897 
only agreed to give the mission to Bolivia a trial. The churches were 
not prepared to take many risks or to make a deep financial cararitment. 
Later missionaries were to regret that Mr. Reekie had suggested the 
possibility that missionaries could earn their own support. But it 
seems highly improbable that Reekie would have secured approval for the 
new venture under any other circumstances. 3 8

Mr. Reekie and his wife arrived in Oruro, Bolivia, cn April 20, 
1898, to become the first permanent Protestant missionaries in that 
country. 39 Though he had thought that he would have to wait a con
siderable time before engaging in evangelistic work, he had an 
opportunity to do so just two months after his arrival. He had begun 
by giving English classes, and during the class he would sing a hynn.

37 ibid.
38ibid.
39stillwell, qp.cit., p. 96.
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Three of the students expressed a desire to hear something about his 
faith, so cn Sunday, June 10, 1898, they gathered in Reekie's room for 
a meeting which the Baptist writer Stillwell states is the beginning of 
their "aggressive mission work" in Bolivia. ̂

The next year, cn May 7, 1899, the first regular Protestant 
preaching service in Bolivia was held, using a schoolroom as the chapel. 
During the first seven weeks the attendance averaged thirty-three, 
fifteen of whom were regular attendants.41 But four years were to 
elapse before the first convert was wen, and a church was not organized 
until April 20, 1902 when five Bolivians were baptized, celebrating 
the fourth anniversary of Reekie's arrival.42

Shortly after the Protestant preaching services had begun in 
1899 complaints were raised by people in Oruro. Then unexpectedly cne 
Sunday the Prefect (governor of the province) and his family attended 
the warship service to see what was happening. Mich to the Protestant6* 
surprise the Prefect sent a favorable report to the government in 
La Paz and even secured a sizable financial grant to help the mission 
school. To the Prefect's amazement, Mr. Reekie declined this aid with 
an explanation of the Baptist doctrine of the separation of Church and

Wibid., pp. 125-126.
41Ibid., p. 129.
42Annual Report, Board of Foreign Missions, Baptist Convention 

of Ontario and Quebec, 1902.
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State. **3
On February 1, 1899 Mr. Reekie opened the first evangelical

school in Bolivia at Oruro. Reekie saw this school as an appropriate
means of evangelism, and daily instruction in the Bible was given to
those who attended, as well as the teaching of hyims.^ Later that
year another missionary couple, the Routhledges, arrived and began the
Colegio Ingles in La Paz. Mr. Routhledge describes the activities of
the school during the first year, indicating its poor physical
facilities but also expressing his delimit with the students who were
attracted to the new school:

Mrs. Routhledge has two daughters and a niece of the 
President of the Republic in her classes* - I had a nephew 
of the President, two ministers of the Cabinet and several 
prominent lawyers. Children of some of the best families 
in the city were also in /cur classes, so that when we 
opened our 'Colegio Ingles' less than a year after our 
arrival (they arrived in 1899) in La Paz our class roans 
were soon full to overflowing. La Paz has one of the 
largest Jesuit educational centers in South America, with 
a staff of twenty-two professors and a place wort̂ h at 
least half a million dollars. Hie 'Colegio Ingles' was 
poorly equipped in a tunbledown, rented building and yet 
when we opened our doors at least seventy-five children 
from the best families in the city left that big Jesuit 
establishment and came to our school. They came knowing 
what we were, for we had already established a Sunday 
School and Church service, and we told them from the 
start that we would read -die Bible in the school. Our 
desks were all hone-made, in fact all of our furnishings 
were of the most homely description, and yet at all times 
we had more pupils than we could well care for. ̂

^Stillwell, op.cit., pp. 129-130.
**l*Dabbs, op.cit., pp. 46-47. 
^Stillwell, op.cit., p. 135.
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During these early years Baptist mission work faced serious 
difficulties with regard to its legal status and relationship to the 
government. More will be said later about this question, but it is 
important to note here that during the first seven years all 
evangelistic work was illegal. The Baptists were recognized as enter
ing Bolivia for educational purposes, but it was generally known that 
their motive was basically evangelistic. Until a bill granting 
religious liberty was passed in 190 the Protestant presence was 
rather precarious, and cn several occasions there was doubt if their 
work could continue. One of these times was in June, 1903, when the 
police in La Paz forbade them to hold preaching services or engage in 
other church activities because of the tense situation. ̂  Had the 
Conservative Party been able to return to power during these years it 
is quite possible that the Mission would have been forced to leave 
Bolivia. As we shall note later, the coming to power of the Liberal 
Party in 1899 was of considerable significance for Protestant missions.

Other difficulties were no less real. Few converts were being
wan, and in no sense could the Mission be thought of as a success:

During those early years men believed in the Gospel and 
were baptized at an average rate of one each year and in 
1906 the Mitchells were the only evangelical missionaries 
in Bolivia. We had one foothold in Oruro, and the 
Mitchells had retired there, sick at heart, after their

^This will be discussed in detail in a later chapter.
^ Annual Report. Board of Foreign Missions, Baptist Convention 

of Ontario and Quebec, 1903, p. 14.
^abbs, op.cit., p. 58.
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painfully wen hone in Cochabanba, had been lost by the 
fierce opposition of religious bigotry in Bolivia, and the 
lethargy of our people at here. **9

The Annual Report for 1907-1908 states this to be the most dis
couraging time in the history of Canadian Baptist Missions. 50 Several 
missionaries had resigned, complaining of Reekie's administration.
Just at a time when the 3905 government legislation granting religious 
freedom was being hailed by the Baptists as the "first major victory 
for the Gospel," the Mission was at its weakest and at the point of 
collapse.51 Plagued by meager results, the Mission faoed a loss of 
support at heme. The beginning of the work in Bolivia had never been 
popular with very many Baptist churches in Canada, and the few who 
were interested thcugvt that their responsibility had ended when they 
had provided the means for missionaries to travel to the country chosen 
for their work. It was assumed that they would largely support them
selves through the tuition fees in the schools.52

Although the Mission Board of the Ontario and Quebec Con
vention of Baptists agreed in 1906 to continue supporting the new work 
in Bolivia, these next few years were to be difficult ones. By 1910 
Mr. Mitchell had served ten years without a furlough, five of these

^Annual Report, Canadian Baptist Foreign Mission Board. 
39W-39M,"  I’.'

5°Annual Report, Board of Foreign Missions, Baptist Convention 
of Ontario and Quebec, 1907-1908, p. 11.

51uabbs, op.cit., p. 61.
52ibid., p. 66.
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years without his wife or children.33 By 1914, at the end of sixteen 
years of work, the Bolivian Baptist Missicn had baptized cnly sixty 
converts.3** with these difficulties, however, cane the promise of 
increased support from Canada when the Ontario and Quebec Board united 
with the Maritime Provinoe Board in 1911 to form the Canadian Baptist 
Foreign Mission Board.

School work, which had been the beginning of Baptist mission 
activities, was closed down in 1908 in the belief that "direct 
evangelism” would now be more effective.33 In 1913, however, the 
Baptist Archibald Baker began the first school for the indigenous 
Indian people of Bolivia in La Paz; later he was asked by President of 
the Republic Ismael Mcntes (1904-1909; 1913-1917) and the Minister of 
Education to be responsible for organizing a method of educating all 
of the Indian peoples.56 The Baptists did not have resources of 
personnel at this time to respond to this request, but took this to be 
a significant sign of the growing acceptance being given them by the

53ibid., p. 79.
3**Annual Report, Canadian Baptist Foreign Missicn Board, 1913- 

1914, p. 27. A discrepancy appears here in the record. The Annual 
Report of the Board of Foreign Missions of the Baptist Ccnventicn of 
Ontario and Quebec, 1919, indicates that six hundred and seventy-five 
persons had been "united to the native churches by baptism” (p. 31.)
It seems most unlikely that there would have been a loss of more than six 
hundred during the next three years after the uniting of the Board of 
Missions in Canada for united Baptist work, and it seems likely that the 
lower figure is correct.

53Stillwell, op.cit., pp. 168-169. This action was later to 
be cone a point of major debate and will be discussed in a later chapter.

36Dabbs, op.cit., p. 89.
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Bolivian government. This feeling was reinforced when, cn one of the 
anniversary celebrations of the founding of their work (c. 1913-1915), 
-there were two hundred and fifty people present, among them six menbers 
of Parliament, two senators and a cabinet minister.®^

During the period of World War I there was a sharp rise in the 
nuntoer of foreign missionaries sent from Canada. Whereas in 1915 the 
actual staff in Bolivia was less than it had been in 1900, by 1918 the 
missionary staff numbered eighteen men and women. 58 But the apparent 
slowness in church growth was still a painful reality to be faced con
tinually by both the missionaries cn the field and the churches at 
heme. By 1921 there were only 81 members in the church, and this 
again became a time of agonizing reappraisal of the future of work in 
Bolivia. The church in Canada decided that Mr. Stillwell, the General 
Secretary of the Missicn Board, should make an extended trip to Bolivia 
to re-evaluate the entire work there. This was done in 1921, and 
became the turning point for the permanent and substantial support from 
Canada. Stillwell's report, though it underlined the many difficulties 
and argued that work there was just as difficult as: missicn activity in 
the non-Christian environment of India, concluded that the crucial 
groundwork had now been laid and that it was important to give full 
support to the work in Bolivia to enable the church there to make the

S^stillwell, op.cit., p. 174
^Annual Report, Canadian Baptist Foreign Missicn Board, 1938- 

1939, p. IT. ^ ---
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important thrust forward. A tangible result of his visit was the 
completion in 1923 of the first Protestant church building in 
Bolivia.59

The following decade, however, seemed to show more results in 
terms of buildings and real estate than in growth in church member
ship. The report for 1928-1929 indicated that "thirty-one years of 
work have seen five missicn stations opened with good bungalows and 
chapels in four of them and with a present total mentoership of one 
hundred and seventy-four"; then rather despairingly the report con
cludes that "there is no hint of any mass movement here yet but the 
process is that of winning them one by one with a struggle over each 
individual soul." It was felt that "probably only Mohammedanism 
offers an equally difficult field."59

The next decade did not prove much bri^rter, and by the 1938
celebration of the fortieth anniversary of the Baptist work the list of
accomplishments did not seem very impressive:

After all there wasn't too much to show for forty years of 
colossal sacrifice. To anyone who kept a weather eye too 
scrutinizingly cn the statistics there were reasons for 
discouragement. Only one thousand in the Sunday Schools; 
seme three hundred and fifty baptized believers; half a 
dozen fully organized churches; twenty-five or thirty 
baptisms per year. Moreover, a wave of resignations had 
stripped the staff back to a mere existence level, and 
there were cnly four families left.6!

"Dabbs, op.cit., pp. 109, 110, and 118.
" Annual Report, Canadian Baptist Foreign Missicn Board, 1928- 

1929, p. 3.
"Dabbs, op.cit., p. 161.
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Towards the middle of the next decade more significant church 
growth began to occur. In 1944 there were 58 baptisms, marking a 12% 
gain in membership.*^ By 1947 twelve churches with 524 menbers had 
been organized, all of the churches having Bolivian nationals as 
pastors except one.33 At "the end of 1954 the number of organized 
churches had risen to thirty-four, with a total membership of 1,218, 
and fourteen national pas tors.3 ̂ During this period the number of 
foreign missionary personnel also increased, totalling seven men and 
nineteen women in 1952.33

Although the number of missionary personnel has decreased in 
recent years, with only sixteen missionaries assigned to Bolivia in 
1965,66 the number of churches and church membership has increased.
By 1966 there were fifty churches with 2,237 church members.6? The 
church maintains one elementary and secondary school in a major city 
(Reekie College in Oruro) and has sixteen smaller elementary schools

62Annual Report, Canadian Baptist Foreign Missicn Board, 1944- 
1945, p. 2.

63Annual Report, Canadian Baptist Foreign Missicn Board, 1946- 
1947, p. 8.

C|iAnnual Report, Canadian Baptist Foreign Mission Board, 1954- 
1955, p. ID.

33Annual Report, Canadian Baptist Foreign Missicn Board, 1951- 
1952, p. 2.

33Interviews with Baptist missionaries in Bolivia, 1965-1966.
3 T̂he Church Overseas (Annual publication of the Canadian 

Baptist Foreign Mission Board, 1967), pp. 47-48.
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among the indigenous people in the Lake Titicaca area, A Bible 
Seminary with seme forty students is located in Cochabamba. An 
experimental agricultural farm is maintained cn the hi^i Altiplano, 
along with a nursing station where medical care is given. A medical 
doctor is sponsored by the Baptists in the lowlands. A radio station 
which was begun in 1941 is new operated in cooperation with the 
Methodist Church.

The Methodist Church
The beginning of missicn work on the West Coast of South 

America by the Methodist Episcopal Church6 8 of the United States must 
be seen in the ligfrt of attempts to establish self-supporting missions 
by William Taylor in this area. Mr. Taylor had earlier been engaged 
in mission activity in India, but set sail in 1878 for the West Coast 
countries in an effort to establish seIf -supporting schools that oould 
be the base for the establishment and development of Protestantism in 
that whole area. Though a Methodist, Taylor did not begin his work with 
the approval of his church, and sought to be wholly independent of the 
Methodist Church organization for the founding and control of Methodist 
missions.69 He believed that his approach would have the advantage of 
"weeding out" inefficient and unsuccessful missionaries. His phi
losophy is summed up as follows by a close associate of Taylor in the

660ne of the three Methodist Churches that united in 1939 to 
form the Methodist Church.

69Barclay, op.cit., Vol. Ill, pp. 792-793.
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project:
The person who lacks ability, who lacks energy, who is 
inclined to take life easy, who lades love for people 
among whom he labors, cannot win the favor of the people 
as to secure self support. Such a person has to leave the 
field. Supported from home, the missionary might go on 
for years and accomplish little.70

Taylor's first effort to gain local support met with success.
In Mollendo, Peru, he approached a North American railroad contractor 
with the proposition that "a school teacher, being also a Gospel 
minister" be brought to Mollendo to both teach and preach. Though the 
man was Roman Catholic and did not want to put his name on the sub
scription paper, he nevertheless premised $150 for travel and $30 
monthly. Taylor called this his "first financial strike in South 
America.'7̂ -

In Antofagasta, which was then the chief seaport of Bolivia, 
Taylor fcund a colony of English-speaking people, some of whom held 
positions paying large salaries. They responded to his proposition for 
a teacher and preacher with nearly three times as much mcney as Taylor 
had requested, and in 1878 Alexander Jeffry and his wife opened a 
school and began religious services. They were forced to leave, however, 
when a war was declared in 1879 between Bolivia and Chile (and ultimately 
Peru), the War of the Pacific, which resulted in Bolivia losing 
Antofagasta as part of its national territory.72

20Goodsil Arms, History of the William Taylor Self-Supporting 
Missions in South America (New York: iMethodist Bode Ccnoem, 1921),
pTT25T----------------

71Barclay, op.cit., p. 794.
72Ibid., pp. 794-795, 799.
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Although Taylor's efforts along the West Coast of the conti
nent met with some success, his work continued to be a source of 
tension in the church in the United States, where many felt that it 
usurped the work of the Board of Missions. In 1884, however, Taylor's 
election as a Methodist bishop was equivalent to an endorsement of 
his plan and method of missionary expansion. The General Conference of 
the Church in 1884 recognized Taylor's self-supporting approach, thus 
legitimizing what had been done in Chile. Though Bishop Taylor was 
then assigned to work in Africa, a group of supporters incorporated 
themselves into a society to promote the work Taylor had begun. ̂

In 1891 Karl Beutelspacher, a converted German sailor, arrived 
in Antofagasta and began mission work among the sailors and railroad 
workers. Although the Methodist Juan Thompson had visited Bolivia 
in 1890-91 and had dene some preaching, the first real Methodist work 
in the territory encompassed by present day Bolivia was begun in Oruro 
by Beutelspacher. There a Sunday School was established in 1891 with 
the help of Emilio Petit, a layman who worked for the railroad.7®

The fact that the beginning of Methodist work in Bolivia was 
under the jurisdiction of the Chile Conference of the Church created 
a problem for church extension. Chile was cn the self-supporting plan 
of Taylor so that salaries had to be earned on the field. It was a

73n>id., pp. 812-813.
74Ibid., p. 800.
^ Annual Report. Board of Missions of The Methodist Episcopal 

Church, 1902, p. 353.
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difficult struggle to find funds for the work already begun in Chile 
and no funds could be spared for Bolivia. Thus in 1900, when Bishop 
Charles McCabe assigned Karl Beutelpspacher to the development of a 
church in Bolivia, it was necessary to separate the work there from 
jurisdiction in Chile and join it to the North Andes Missicn 
Conference so that Beutelspacher might draw from funds which the Board 
of Missions granted to that m i s s i c n . Beutelspacher arrived in La Paz 
in 1901 and worked there until 1904 when poor health foroed him to 
leave.^

For several years principal families of La Paz had been send
ing their children to be educated in the American Methodist school for 
girls and the Presbyterian school for beys in Santiago, Chile. Because 
of the quality of education provided by these schools, there seemed to 
be interest in having a similar one established in La Paz.7®

So in 1906 Francis Harrington, who had been a Methodist 
missionary in Chile but had been sent back to the United States for 
medical care for tuberculosis, was sent with his family to begin 
Methodist work anew in La Paz. 7̂  He immediately began gathering

Arms, op.cit., p. 169.
77Annual Report, Board of Missions of The Methodist Episcipal 

Church, 1309, p. M-lfe.
7®Arms, op.cit., p. 246.
7®!Die Methodist Church in Bolivia 1906-1961 (A 225 page com

pilation of historical items by the Sociedad hxstx&ica de la Iglesia 
Metodista en Bolivia. No date or publisher is given though it was 
published approximately 1962 in Cochabanba, Bolivia), p. 23.
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people together for Bible reading and singing hyims. The following 
year he established the first Methodist school, the Instituto Americano, 
in La Paz, with considerable financial help from the government. This 
was the first permanent Methodist work in Bolivia. The first year 
enrollment consisted of seme 125 young men; some twenty others attended 
night classes. The government financial aid to support the school was 
extended to cover the founding of the Instituto Americano in 
Codiabantoa in 1912.

The first quarterly Conference of the Methodist Church in 
Bolivia was held in 1907. At that time work was begun among the 
Aymara-speaking Indians, and an Aymara-speaking local pastor named ElxxL 
Rodriguez was appointed. That year seven members were received as 
probationary members.80 In spite of this example of early interest by 
the Methodists in the indigenous peoples of Bolivia, the practical 
premise of the Methodists'mission to Bolivia was a mission to Latins. 
For when Bishop Oldham organized the work in Bolivia as a separate 
Provisional Annual Ccnferenoe in 1916, the only Indian project 
sponsored by the Methodists was a night school in La Paz.8̂

No Methodist Church today in Bolivia enjoys continuity with

80Ibid., p. 32.
8lj. T. Coppleston, "History of Methodism in Bolivia" (Unpub

lished materials in files of Methodist Board of Missions at 475 
Riverside Drive, New York), Section II, p. 1.
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any of the four preaching appointments read out at the organizing
session of the Provisional Annual Conference in 1916. In 1917 the
Methodist Church in Bolivia had only fifty menbers and no ordained
national pastors.82 a  couple of the churches were soon closed, and
little interest was shown in trying to develop the church. In general
the missionaries in Bolivia though* that school work was more
important than developing churches. The superintendent of the work,
John Washburn, wrote to headquarters in New York in 1921 with regard to
reopening the church in Cochabamba, the second largest city:

If we were to start up in rented buildings as we did 
before we would get the lower class of people in the 
church and have die higher class people in the schools.
That these cannot be mixed without bringing disgust to 
the higher class is well known. 83

Although "distinctively Indian work" was opened in 1921^ and 
six Indian converts were baptized in 1923,85 this period still was a 
very difficult one for the church. One writer describes the situ
ation during the two decades after 1916, when government support was

^Annual Report, Board of Missions of The Methodist Episoopal 
Church, 1917, p. 1*29.

B^Copplestone, op.cit., Sec. II, p. 1. (The problems which this 
statement suggests with regard to Bolivia's social structures and missicn 
strategy will be discussed later.)

^Annual Report, Board of Missions of The Methodist Episoopal 
Church, 1921, p. 532.

^ Annual Report, Board of Missions of The Methodist Episcopal 
Church, 1923, p. 533.



withdrawn from the schoo ls ,86 ^  following summary:
The church found itself without a champion and pressured 
from every side. There was increased opposition from the 
Roman Church, lack of sufficient financial support 
threatened the existence of the work, and disoourugement 
took its toll in missionary morale. Vhere once it had 
been given support by the government in a hostile society, 
it new found itself without that support and forced to 
withdraw into completely church-supported institutions.

The missionaries were deeply concerned over the lack of church
work among the Spanish-speaking peoples. Bishop Miller, who then had
episcopal responsibility far the work, wrote in 1925 that "after all
these years we have not a single organized church in all Bolivia." He
then added this description of Methodist activity:

We are doing good school work, and trying to freshen the 
salt water of the sea by pouring in our graduates with 
somewhat religious results attained in our schools. As 
there is no organized church work anywhere, the graduates 
and ex-pupils soon drop back into their old lives and 
the results of the toil and sometimes tears is largely 
lost.88

Serious discussions were held between the Methodists and 
Baptists in 1924 and 1925 about the possibility of forming a United 
Church, and during this period the Methodists agreed to discontinue 
their church work with the exception of one church among the Aymara of

86The reasons for this withdrawal of government support will be 
examined in a later section.

87paul McCleary, "The Methodist Church in Bolivia" (Unpublished 
paper in the files of the Board of Missions in New York), p. 3.
Mr. McCleary was Executive Secretary of the Methodist Church in Bolivia.

88copplestone, op.cit., Sec. Ill, p. 11.
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La Paz, and concentrate exclusively cn institutional work, leaving 
church development to the Baptists. The church union plans did not 
materialize, however, and the Methodists concluded -that they would have 
to begin church work again.

Though medical work, which was begun in 1928, brought a new 
vision of ways in which Bolivia might be served, -the period of -the 
nineteen thirties continued to be one of difficulty and discouragement. 
Often the educational and medical work had to depend for -their con
tinuation cn the personal financial support of the missionaries assigned 

- to them; cn more than one occasion missionaries renounced their entire 
salaries for months at a time.®®

In 1942 religious servioes in Spanish were begun in the 
American Institute in Cochabamba, and by the following year two churches 
had been organized. The annual report concluded: "After nearly thirty 
years of spade work in education, medical science and personal fellow
ship, conditions are now favorable for developing evangelical church 
work in Bolivia."90 At this time the church was organized among the 
indigenous Aymara of the Altiplano.9^

Five years later, however, there were still only two churches

"Marian Derby and James Ellis, Latin American Lands in Focus 
(New York: Board of Missions of The Methodist Church, 1961), p. 139.

90Annual Report, Board of Missions of The Methodist Church,
19W, p. 91.

^Annual Report, Board of Missions of The Methodist Church,
1944, p. 2W.
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and only cne national pastor; the newly elected bishop with juris
diction for Bolivia, Bishop Sante Uberto Barbieri, named in 1348, was 
pessimistic about the state of the church." in 1343 the major edu
cational institution, the Instituto Americano of La Paz, had passed to 
the hands of the United States Embassy instead of into bankruptcy. And 
in 1948 the Board of Missions of the Church in the United States 
"seriously considered an offer to sell Bolivian Methodism to the 
Lutheran Church for $50,000. "93 In 1350 the Methodist General Secretary 
in New York ocnduded that the "Methodist Church in Bolivia has been 
perhaps the weakest in any of the South American countries.""

The Bolivian social revolution which gained political power in 
1952 greatly affected the life of the entire nation, including the 
situation of the churches. The social structures of the nation were 
significantly altered, and Bolivia moved from a more traditional and 
closed pattern to a more open and pluralistic society." This provided 
a new and more favorable social context for Protestants, and the 
churches were new free to engage more freely and directly in evange
listic efforts.

In order to take advantage of this situation The Methodist

"interview with Bishop Berbieri in April, 1965.

93MoCleary, op.cit., p. 4.
"Report of the Executive Secretary, Board of Missions of 

The Methodist Church, 19$0, p. 163.
"The political and social developments and their relationship 

to Protestant missions will be discussed in a later section.
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Church in the United States designated Bolivia in 1956 as a "land of 
witness and decision." Large resources of missionary personnel and 
support were channeled toward Bolivia, and a major effort was initiated 
to encourage church development. During these years the missionary 
force grew to between sixty and seventy. The church moved from a 
membership of 330 in 1954 to 1,082 in 1961, and by 1966 reported 2,011 
menhers.96 By 1366 there were some forty-seven churches with 120 
preaching places. Some 200 nationals were designated as "local 
preachers" and some forty-three pastors had been ordained.9  ̂ The 
Methodists estimate that attendance at church services is scare three 
times that of the number who are members.99

As of 1966 the Methodists maintain two large schools enroll
ing some three thousand elementary and secondary students, a secondary 
level agricultural school and some thirty elementary schools. An 
eighty-bed hospital is operated in the capital city and three medical 
centers are conducted in rural areas. The Church has a theological 
seminary and participates with the Canadian Baptists in the radio 
station in La Paz.

" Actas, La Iglesia Metodista de Bolivia, 1966 ("Aortas" are 
the minutes of the Bolivian Methodist Church's yearly meeting.)

9 R̂eport of the Executive Secretary, Methodist Board of 
Missions, 1966, p. 1.

"Derby and Ellis, op.cit., p. 140.
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Bolivian Indian Mission"
While living in a small town named Wyndham in southern New 

Zealand in the late eighteen nineties, George Allan and Miss Mary 
Stirling, his fiancee, heard a visiting minister named George Rudd 
speak of the spiritual needs of South America. They were both deeply 
moved by what they heard and began considering a missionary career as 
•their life's work.

Shortly after this experience they sailed to Australia to 
enter the Angus Missionary Training College at Belair, Adelaide, to 
prepare for missionary work. While in training in 1897-1898 Mary 
Stirling and a friend read the bock The Neglected Continent, which 
described the condition and spiritual need of the Indians of Bolivia. 
This book had great impact upon them and later upon George Allan, 
directing their interest toward going to Bolivia to work with these 
peoples. It is interesting to note, as has been indicated earlier, 
that Archibald Reekie of the Canadian Baptists was influenced by the 
same book.-*-00

The kind of dramatic religious experience which contributed 
towards George Allan’s desire to be a missionary is described as 
follows by an unnamed writer and quoted by Keith Hamilton:

_ "in 1966 the name of this Mission was changed to the Andes 
Evangelical Mission, but far the purposes of this study it seemed more 
useful to use the title by which this Mission has been known for nearly 
fifty years.

l°°Margarita Allan Hudspith, Ripening Fruit (Harrington Park, 
New Jersey: Harrington Press, 1958), p. 11.
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George A. was "the youngest son of a Scotch Presbyterian 
family of ten in New Zealand. After graduating fran high 
school, George went to work cn his older married brother’s 
farm. James his brother, was a joyous, practical Christian 
who took a keen interest in the work of the Sunday School, 
Christian Endeavor, and Bible Class. He labored with love 
and consecrated ability, and tried in every way to make an 
impact on his younger brother.
One night when attending a CE meeting, George, now 22, 
heard a message cn John 10:27-29. As he listened the 
light dawned. ’Why, it's a GIFT...Salvation...Eternal 
Life...a Gift from God, through His dear Son.' He saw it 
all so clearly. He accepted and forthwith the joybells 
were set ringing in his heart.
He walked heme that night in the mocnlight, his feet 
treading on air, his eyes absorbed in the beauty of the 
scene about him...Cattle were grazing in the fields...Was 
it imagination...the stars seemed to shine more brightly 
that night! Strange, he hadn't noticed before the beauty 
of the undulating countryside with the patches of native 
bush on either side of the river that ran through the 
district. Yes, beauty all around, and his own heart 
attune with the Creator of it all. Peace and joy reigned 
in his heart. Gratitude to the Giver of all welled up 
within him.101

While in their period of training the Allans made contact with 
the South American Evangelical Missicn, and a branch of this sending 
society was begun in Melbourne, Australia. A group of interested 
persons in Australia and New Zealand then raised sufficient funds to 
send the Allans and two young single men to the "neglected continent."
In April 1899 they sailed for South America, arriving in Montevideo, 
Uruguay, on May 13 of that year. Proceeding to Argentina, they 
established themselves in Buenos Aires and took up the study of Spanish.^

10-1-Keith Hamilton, Church Growth in the High Andes (Luckncw, 
India: Luckncw Publishing House, 1962), pp. 99-100V

^Hudspith, op.cit., pp. 21-22.
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The new missionaries soon made contact with Andrew Milne of the 
Bible Society, whose visits to Bolivia have been mentioned earlier.
Milne encouraged Allan and his fellcw-workers in their hope of 
establishing work among the Indians of Bolivia, and in 1902 Allan and 
one of his companions joined with Bible Society representatives for a 
trap to Bolivia. In Oruro they were received and assisted by Archibald 
Reekie of the Baptists, and in La Paz they were housed and aided by 
the Methodists at their mission school in that city.1^

Soon after the new missionaries had arrived in South America 
the parent sponsoring council in Taranto had met with difficulties and 
finally amalgamated with the "Regions Beyond Missionary Union," leav
ing Allan’s group in Argentina on their own. Allan then proceeded to 
establish the short-lived Australasian South American Mission, which 
at the end of 1902 had eight workers in the field.

Allan and his wife and two children journeyed to Bolivia in 
1903 with the intention of establishing a permanent mission. They 
settled in Cochabamba and remained there until 1907. During these years 
Allan worked on a translation of the Gospel of John into the Quechua 
language, and sought contacts to open work among the Quechua people.3-01* 

During these years the Australasian South American Mission had 
grown at one point to having seventeen missionaries in South America

l°3Ibid#, pp. 27, 30. 
10HIbid., p. 31.
105Ibid., p. 33.
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(most of them in Argentina), but then began to disintegrate until 
finally cnly the Allans were left cn the field. Going back to their 
homeland in 1907, the Allans determined to begin again in attempting 
to build a viable and permanent missionary organization.

After a year and a half of visiting in England, Australia and 
New Zealand, the Allans were instrumental in. forming a missionary 
society which tock the name of the Bolivian Indian Mission (often 
known by the initials B.I.M.). The following Constitution was adopted 
by the new society:

Character
The Mission is Evangelical and Interdenominational

Object
A. The evangelization of the Indians of Bolivia
B. To interest others in this work.

Constitution
A Field Staff seek to advance the (a) Section of the 
declared object; while Councils in connection with the 
(b) Section thereon support them from the Heme Lands.

Support
The Missicn is supported by the freewill offering of the 
Lord's people. The needs of the work are laid before 
the Lord in prayer, and before the friends of the mission 
in its publications.
As the Mission will not go into debt, no fixed amount of 
support is guaranteed to its workers.
Funds are distributed to workers according to amount cn 
hand and existing needs.

106Ibid.
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In relation to other evangelical societies, our principle 
is cooperation not competition. 107

The Allans, with one other family and a single missionary, 
went out as the first missionaries of the Bolivian Indian Missicn, 
arriving in Bolivia in 1909 to begin work in the village of San Pedro
in central Bolivia.108 The efforts of the first year were again
directed toward making contacts for church development, and in con
tinuing the Allan's earlier work of translating Scriptures into Quecua. 
Francisco Penzotti, the Bible Society colporteur mentioned earlier, 
wrote in 1911 of the work of Allan and his fellow workers:

In 1909 I visited Bolivia, and now, in passing through 
cn this second visit since undertaking the agency, iry 
heart is greatly rejoiced to see the evidenoe of the
fact that 'our labour is not in vain in the Lord.'
On the 20th. of May I arrived in Oruro, where our good and 
faithful brother, Mr. George Allan, awaited me. I had not 
known him before perscnally-cnly by name-yet had felt that 
he was one whctn I could love t h o u I  had not seen him.
Now love lives and grows in ny heart toward him. Our good 
brother, Mr. Johnson Turnbull, and his wife also received 
me very kindly, and we have had two meetings in the hall 
where they gather with a good number of souls who belong 
to the flock of the 'Divine Shepherd.'
Mr. Allan has been working for a number of years far the 
Indians studying Quechua, etc., and he and his co-workers 
are gaining the esteem and approval of the people and 
government. He, with the oo-cperaticn of two native 
Bolivians translated John in Quechua, and of the 
Apostles, the first Epistle of John, and the Epistle of 
James.

10 ̂Tahuantin Suyo (former monthly publication of the Bolivian 
Indian Mission;, April, 1911, p. 1.

108Hudspith, op.cit., pp. 38-42.
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After a long and interesting interview with Mr. Allen and 
Mr. Turnbull, we resolved to name a committee to consist of 
Messrs. Allan and Turnbull, Antonio Salazar and Don Mariano 
Terrazas, to carry forward the translation of the whole New 
Testament into Quechua.109

During the first quarter of a century in Bolivia the missionaries 
of the Bolivian Indian Mission had few results to shew for their work.
The daughter of the Allans, writing the history of the first fifty years 
of the Mission, states that "the first twenty years of arduous labor sew 
little fruit in Bolivia. "11° She writes that "there were great barriers 
to be overcome: landlocked, difficult communications with the outside 
world, illiteracy, superstitition and ignorance aided and abetted by the 
lies of local priests to increase their fear of the foreign devils.will

Throughout much of the history of this Mission the basic 
approach has been one of attempting to win converts without establish
ing institutions such as schools and hospitals which other missions have 
used to begin their work. With the formation of an American oouncil for 
the Mission in the United States in 1916 it was possible to secure much 
larger resources of men and financial aid, and throughout most of the 
history of the Mission large numbers of missionaries have served in 
Bolivia. By 1924 seme thirty-two missionaries were on the field, and 
by 1927 there were forty-two.1-1-2 By the next year fifty-two were in

IQ^Tahuantin Suyo, July 1911, pp. 31-32.
110Hudspith, op.cit., p. 96.
m Ibid.
^ Tahuantin Suyo, Sept. 1927, p. 2.
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service, twenty-seven being British subjects and twenty-five Americans. 
The size of the missionary force was reduced during the nineteen 
thirties but in recent years it has risen considerably, so -that by the 
end of 1966 there were over one hundred missionaries.I-1-3

Although the Bolivian Indian Mission has maintained a staff of 
seme thirty-five to eighty missionaries during much of its history,11** 
until the last two decades there have been very few converts. Most 
of the personnel have been assigned to rural villages to establish 
mission stations from which the work may grew. But until 1949, with 
forty churches established, there were only 333 believers, an average 
of about eight members per church.116

By 1957 the churches had grown to 885 members, with sane 109 • 
places of warship.13-6 During this period (in 1950) the Union Crdstiana 
Evangelica (known as the U.C.E.) had been formed; it was made up of 
churches of the Bolivian Indian Mission as well as sane from the South 
American Evangelical Union. Hie Union was an effort to place the 
churches of the Mission in the hands of national leadership and to give 
the churches their own organization. This decision has contributed in 
part to a rapid growth in church membership during the past several

113The Andean Outlook (current publication of the Mission),
Jan.-Feb., 1967, p. 3.

^^Hamilton, op.cit., p. 33.
116World Christian Handbook (London: World Dominion Press, 

1949), p. 3STI
116Ibid., 1957, p. 118.



years. By 1957 the Union had 1,557 members,117 and the number is new 
estimated to be well over two thousand. By early 1966 the U.C.E. had 
seme eighty-five pastors, ministering in seventy-three churches and 
sixty-nine chapels.118 It is estimated that the total Christian ooro- 
irunity reached by this Mission numbers seme eight thousand.119

It would seem that an important factor in the rapid growth of 
the churches served by the Bolivian Indian Mission is the development 
of leadership training, with five Bible Schools serving for different 
levels of training. In general the approach of the B.I.M. has not been 
through institutions or service projects, but rather through the 
formation of local congregations. But the development of the Bible 
Schools represents an institutional development that has greatly aided 
the growth of the churches and the work of the Mission.

llTtforld Christian Handbook, 1962, p. 128. 
^Director's Report, May, 1966, p. 6.
119Pie Andean Outlook Supplement, Fall, 1966, p. 1.
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The apparent substantial discrepancy between the total number of 
Protestants given by Arias and that given by Danboriena is explained at 
a later point in Dambariena's study where he indicates the Protestant 
membership to be sane 21,000 and the total Protestant community to be 
sane 1*6,000.122 Thus he apparently refers to the total Protestant com
munity in the preceding chart at the point where he indicates "total 
membership."

The problem of what critericn is used to determine Protestant 
numbers is a difficult one. Sane groups make a distinction between 
’believers11 and "members" vhich points to a lengthy waiting period dur
ing which a believer must be cn trial or probation before he becomes a 
full member. Meet of the churches follow the custom of adult baptism, 
which means that the large number of children in these churches do not 
appear in membership figures.

Because of these problems as well as the difficulties in securing 
accurate figures cn membership, it is extremely difficult to reach even 
an approximation of present Protestant numbers. A reoent estimate 
indicates that churches have grown so rapidly in the past five years that 
the Protestant camnunity in 1966 numbers sane 100,000, or nearly three 
per oent of the total population.123 If this is accurate, then it 
represents a considerable increase from 1961 when the >40,000 - 50,000 
Protestant ocnmunity comprised approximately 1.35 per cent of the

!22ibid., p. 18
^Mortimer Arias, The Christian Century (June 29, 1966),

p. 838.
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population. The rather rapid increase in Protestant nunbers in relation 
to -die total population is outlined by Damboriena:

1938 - 0.15%
1949 - 0.47%
1952 - 0.45%
1957 - 0.89%
1961 - 1.35%12H

As has been indicated earlier, there is no doubt that the three 
major Protestant groups being dealt with in this study have grown quite 
rapidly in the past five years. This would seem to be indicative of 
what has happened in many of the other churches as well.

In viewing the Protestant panorama in Bolivia in relation to the 
present study, the writer believes that the Baptist, Methodist, and 
Bolivian Indian Mission churches both represent and synbolize the 
Protestant presence in Bolivia. Not only are they the oldest 
churches with the most sustained historical development, but they are 
also the most prominent Protestant churches in Bolivian national life.
They include more than one third of total Protestant menbership and are 
responsible for a large majority of the church, educational, medical and 
other service institutions which Protestants maintain. The importance 
and the impact of Protestantism in Bolivian life is closely identified 
with the history of these three Protestant groups.

124Daboriena, op.cLt., p. 25.
125ihe Seventh-Day Adventists are not included since they form a 

separate group cn the fringe of Protestantism who have almost no relations 
with other Protestant churches.
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Protestantism in Relation to Political Developments
Bolivia was in a state of political change during the advent of

Protestant missions at the end of the nineteenth century. Since
independence in 1825 Bolivia had passed through turbulent and diffi
cult times. The first thirty years had been largely a period of anarchy, 
and the remainder of the century had been characterized by harsh and 
arbitrary military dictatorships which did little to develop the country 
or to mold Bolivia into a modem nation. During the War of the Pacific 
(1879-1883) Bolivia suffered military defeat and the loss of its Pacific 
coast as well as its rich nitrate fields. Thus by the end of the 
century there was considerable unrest, with the feeling on the part of
many that new steps would have to be taken to modernize the country
and put it cn a sounder political and economic basis.126

During the decade of 1880-1890 political factions began to 
emerge that led to the formation of the Liberal and Conservative Parties. 
Politics until that time had revolved around groups with personal 
interests, but now ideological differences began to play an important 
part in politics. Mariano Baptist a, founder of the Conservative Party, 
expressed this development when he stated in 1883 that "for the first 
time in Bolivia the electoral question involves the social question. "127 

The program of the Liberal Party was formulated by General

l^Enrique Finot, Nueva Historia de Bolivia (3d ed. j La Paz: 
Gisbert y Cia., S.A., 1964), pp. 199-257.

12?james h . Abbott and Lowell Dunham (trans.), The Latin.-Amerd.can 
Mind, by Leopoldo Zea (Norman: University of Oklahoma Press, 1963), 
p. 199.
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Caraaciho in 1885. It followed closely the principles of classical 
liberalism that had developed in many oountries in the nineteenth 
century. Reforms were to be introduced that would grant greater freedan 
to the population, and there would be less government interference in 
economic affairs and ccnmercial transactions. Order and domestic 
tranquility were to be sought after in order that Bolivia, so long 
divided by disorder and internal strife, might move in the direction of 
progress and social regeneration. 8

An important source far the ideology of the Liberal Party was 
the ideas that arose from the philosophy of Positivism. Bolivian 
thinkers such as Nicomedes Antelo, following the Positivists, held that 
liberty and order should be sought in the area of material well-being 
"by bringing into play all the economic agents which industrial arts 
suggest and all the natural resources which the country affords."^9 
Immigration and industrialization should be encouraged, and a high 
premium should be placed on work.

Positivism seriously challenged the role of religion, affirming 
that it belonged to an earlier and less developed period in the history 
of man and should be gradually eliminated as man becomes more 
enlightened. In Bolivia this attack took the form of questioning the 
power and influence of the Roman Catholic Church, with the Liberal Party

^Sguiiignno Fnancovich, El Pensamiento Boliviano en el Siglo 
Veinte (Mexico: Fcndo de Culture. Econcmico, 1956), pp. 11-14.

1292ea> op.cit., pp. 201-202.
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making as cue of its goals the greater separation of Church and State 
and a more limited role for the Church in national life. The 
Conservative Party, for its part, rallied to the defense of the Church 
and tradition, proclaiming itself to be the defender of "religion, 
morality and good customs."130

In the year 1899, by means of a revolt which overthrew the
Conservative government, the Liberal Party came to power under General
Pando. The Liberals inaugurated a period of relative calm which lasted
nearly twenty years, and which led to a nunber of changes.133- A. G.
Baker, a Canadian Baptist missionary in La Paz who later became a well-
known professor at the University of Chicago, wrote a letter to his
miss ion board toward the end of this period which gives a helpful
sunmary of these changes:

When the Liberal Party under Pando came into power in 1899 
they adopted a more progressive policy. Education received 
more attention, railways began to be planned and con
structed, and foreigners were encouraged to invest their 
capital with better guarantees than ever before. The Reman 
Catholic Church authorities were given to understand that 
the government owned and ran the country. More liberal 
interpretations were put upon the laws prohibiting 
Protestants from holding meetings and selling Bibles. 
Cemeteries were secularized, the salaries as well as the 
rights of the Catholic clergy were limited. The law for 
Liberty of Worship had been agitated far years by a few, 
but now it began to reoeive a greater amount of attention 
and under the second Liberal President, General Montes, 
became law. Under' Montes, too,- the education system 
which had been passing through many nutations became more 
settled and ideas took more permanent form. General Montes

130Francovich, cp.cit., p. 10.
131Pinot, cp.cit., pp. 336-358.
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sent young men and women, who had taken high standing in 
-their work, to foreign countries to study, not cnly 
different scholaristic subjects, but also methods which 
nugit be incorporated into the national system. As a 
result of these different influences a much larger and more 
complete system of instruction has been adopted, and 
several new departures have been made. Side by side with 
the old Municipal Schools, the government have planted 
others under their own supervision, with better equipment, 
better method and better teachers, who receive better 
salaries. Modern schools, technical colleges, mining 
schools, agricultural colleges, commercial colleges, have 
all cane into being during the last few years. An effort 
is being made to include a large per cent of the children 
in the schools and colleges. Indian schools are still in 
the experimental stage, but the country has at least 
recognized its obligation to give the Indian a share in the 
fruits of knowledge.
The policy of religious liberty has progressed with the 
other Liberal policies, and has taken form in laws for 
restriction of abuses in connection with the religious 
festivals, the limiting of the number of religious holidays 
in the schools, the secularism of the public schools, and 
other similar reforms. A few years ago the government; 
passed a law giving the people Civil Marriage. Considering 
the condition of marriage relationships in the oountry, as 
will later appear, no law could be more helpful and morally 
beneficial to the national life than this very law.132

One historian observes that during this period which extended to 
1920, the Liberals were able to aooonplish the "most fruitful and con
structive" political reforms in the history of Bolivia.133

The Liberals came to power in 1899 just eight months after 
Archibald Reekie arrived in Bolivia to establish permanent Protestant 
work. In the eyes of Reddle and his successors, the Liberal victory

132gtiUwell, cp.cit., pp. 58-59.
133Prancovich, op.cit., p. 13.



"coincided providentially" with the arrival of Protestant Missions.131*
It brougrt the first hope of permanency to Protestant work. Thougi 
no legal change had taken place that affected the illegal status of the 
newcomers, the small group of Protestants had the tacit protection of 
important elements in the government. As one Methodist official con
cludes: "Without a doubt, the legal means existed to keep Protestantism 
out of Bolivia and there also existed certain groups willing to use all 
kinds of pressures, but the governmental indifferenoe to these pressures 
brought Protestantism to life."133

Though recognizing this governmental support, it was nonetheless 
evident to the new missions that they would have to gain legal guarantees 
in order to make more secure a rather precarious existence. They 
recognized that had the Conservative Party won the bitterly contested 
elections of 1903 they would be in serious trouble.133 In fact, in June 
Of 1903 the Baptist Church in La Paz had been closed and preaching 
prohibited.13  ̂ The insecurity felt by the Protestants, and their need 
to hav® freedom of worship is expressed in a letter written by George 
Allan of the Bolivian Indian Mission to his brother in 1904:

We are among very fanatical Romanists, and face the task, a
truly tremendous one, of weaning away from the priests, or

13t*Brawning, cp.cit., p. 126.
135McCleary, op.cit., p. 2.
133Dabbs, op.cit., p. 58.
13̂ Annual Report, Board of Foreign Missions, Baptist Convention 

of Ontario and Quebec, 1903, p. 14.
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snatching away from under their power, a people most 
abjectly subject to them, and over whom they exercise an 
exceedingly tyrannical rule. If we only had liberty to 
worship, it would be a good lever, or a fulcrum if you like, 
that would give us something to pull cn in the work.*3®

The battle for freedom of worship was joined in the Congressional 
sessions of 1905. In the debates and speeches the Liberals plaoed great 
stress on the need of separating Church and State because of the bearing 
the ecclesiastical situation had upon immigration. It was held that the 
economic life of the republic demanded immigrants, and that these could 
only be attracted by assurances that their religious views would be 
legally protected. The Conservatives, for their part, argued that so 
small a minority— approximately 25,000— were not menbers of the Reman 
Catholic Church that it was absurd to change the country’s laws for 
these few. They also belittled the Liberals' argument of the need to 
attract immigrants, charging that the foreigners who came to Bolivia did 
so for the primary purpose of accumulating wealth, and were not in a 
position to ask privileges in matters of religion. Finally, cn 
August 20, 1905 a bill granting freedom of worship was passed. This 
was followed by legislation in 1908 taking control of the oemeteries 
cway from the clergy and a law in 1911 making civil marriage obligatory.

During the debates cn these measures several of the Liberal 
leaders in Congress maintained ocntact with the Protestants, and one 
report indicates that "it was they (the missionaries) who furnished most 
of the anmuniticn for many of the greatest speeches of the Senate and

l33Hudspith, op.cit., p. 13. 
139cieven, op.cit., pp. 203-204,
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the House of Deputies when the bills for religious liberty and other 
reform measures were passed.”3-1*0 Certainly the Baptists and Methodists 
felt that they had played the key role in securing religious liberty. 
Not only had they furnished materials that were used in speeches made 
by Liberals, but it was thougvt that "by their living presence and 
witness the missionaries levelled many barriers of prejudice that 
existed among the common folk" so that there was a growing body of 
sentiment favoring additional f r e e d o m . I n  addition, it was felt by 
the Protestants that they had wen the respect of many key government 
officials by showing that they were dedicated to the welfare of the 
oountry, and that this greatly helped sway opinion in Congress. An 
editorial article written in a La Paz newspaper in U9H8, commenting cn 
the history of Protestantism in Bolivia, stated that the Protestants 
were "duly recompensed" in being granted religious freedom by the 
Government because of their service to education,

Both the Baptists and the Methodists have taken credit for hav
ing the legislation supporting religious freedom passed. Che Methodist 
Mission Board executive writes:

Hie Methodist Church began work in Bolivia at the invi
tation of the Bolivian government In response to the
explanation that the Methodist Church could not provide

I1*0Annual Report, Canadian Baptist Foreign Mission Board, 1913- 
1914, pp. 25-27.’ '

l^Dabbs, op.cit., pp. 60-61
i^Noticias [La Paz], March 20, 1948, p. 3.
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schools in the country unless the Constitution was changed, 
■the Amendment was ratified which made it legal to profess 
religion other than the Roman Catholic.^3

While the history written of Baptist missions affirms:
It is highly probable that the granting of religious liberty 
would have been long if not permanently postponed had it not 
been for the presence of the resolute band of Baptist 
missionaries in Bolivia.

What took place in the relationship between the Liberal govern
ments and the Protestants is perhaps best summed tip by a Methodist Board 
of Missions executive who states:

The church gained tacit approval from -the government by 
rendering a service to the vast sector of the population 
long neglected by others. Without a doubt the Protestant 
missionaries gained the sympathy of the Liberal government 
because of their efforts which contributed to the goals and 
aims of the party in power.

The corporate Protestant presence in Bolivia was undoubtedly an important 
factor in the legal changes. Equally important, however, were the 
interests of the Liberal government with its desire to attract immi
grants and to modernize the country. In the question of religious free
dom the interests of the Liberals and the Protestants coincided, and 
resulted in legislation beneficial to both groups.

The Protestants had mixed feelings toward the Liberal govern
ments. On the one hand they were deeply grateful for the legislation

•^Dekfcy and Ellis, op.cit., p. 133. 
l^Dabbs, op.cit., p. 56. 
ltfJ>McCleary, opicit., p. 2.
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of 1905 vhich they regarded as the "Magna Carta" of missions in
Bolivia. The history of Methodist work prepared by the Methodist
Church of Bolivia lists in first place cn the dedicatory page, even
before the founders of the Methodist work, "the leaders of the Liberal
Party, who made possible the liberty of religion in Bolivia."? George
Allan of the B.I.M. wrote in 1912, in speaking of the Liberals, that
"God is answering prayer and awakening a spirit of inquiry and of
independent thought and act, and so is preparing the way for the pure
Gospel of Christ ."I1*®

Sane Protestants, however, feared the consequences of Liberal
influence, with its pcsitivistic dimensions. The Baptist missionary
Baker, writing in 1911, states these fears:

Scepticism of the more educated classes is daily becoming 
a more serious problem. Science and philosophy chairs 
are more influenced by university atheists. And now the 
same spirit is filtering down into the artisan classes. 
Formerly this class as a body was solidly Catholic; now 
official meetings are addressed frequently by sceptics, 
and they are inviting a grossly anti-religious spirit from 
some of our papers. I feel that we must make a determined 
and well planned effort to arrest the tide. I1*9

From one perspective, the pcsitivistic influence on Liberalism
had benefited the Protestant cause. Prior to the rise of Positivism,

^Browning, op.cit., p. 126.
i^The Methodist Church in Bolivia, 1906-1961.
m flTahuantin Suyo, Jan. 1912, p. 1.
^ Annual Report. Board of Foreign Missions, Baptist Convention 

of Ontario and Quebec, 1897.
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the philosophy of Krausism had enjoyed wide acoeptanoe. Promulgated in 
Bolivia by Enrique Ahrens and Jose Mas, its followers held that natural 
law governs man and that all men have a religious dimension to their 
existence. Mas affirmed -that liberty of worship oould only exist as a 
political necessity, and that "the public exercise of any religion, in 
a State that possesses the true religion, should be prohibited. "150 Mas 
and others did not believe this liberty was a necessity in Bolivia.
With the advent of Positivism the claims of Jose Mas and others for a 
"true religion" for the State were challenged, opening up the possibility 
of greater freedom for other groups, and thus directly helping the 
Protestant struggle far freedom. On the other hand, Positivism was a 
serious threat not only to the dominant Roman Catholicism, but to any 
religion, and the concerns expressed by Baker in the above letter 
indicate the seriousness with which Protestants viewed the pcsitivistic 
influences abroad in the country.

The Liberal governments that were in power during the first 
two decades of the twentieth century gave considerable support to the 
Protestant churches, in addition to creating a favorable climate through 
legislation granting freedom of worship and other legal guarantees. The 
most direct support came in the farm of subsidies granted to the 
American Institute in La Paz at the time of its formation in 1907, and 
to its sister institution in Cochabanba upon its establishment in 1912.

150Guillermo Fnancovitdi, La Filosofia en Bolivia (Buenos Aires: 
Editorial Losada, S.A., 1945), pp. 115-114.
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These subsidies were continued through 1915, when the government 
terminated aid to both schools.151 Baptist and B.I.M. schools were 
encouraged , with the government "occasionally providing free materials 
far the schools, and in roost cases granting exemption from payment of 
impart duties on missionaries’ goods and equipment."152 The Baptists, 
as was mentioned earlier, were offered financial assistance for their 
school in Oruro but declined the help because of their belief on the 
separation of Church and State. Protestant relations with the govern
ment were so good that in the report cn Bolivia made at the continent- 
wide conference cn Protestant work in Latin America held in Panama in 
1916 it was stated that "in Bolivia are found the most notable recent 
examples of the subsidizing by the government of foreign schools" and 
1hat "no government oould be more hospitable to all philanthropies."153

Frcrn 1915, when the government discontinued financial aid to the 
Methodist schools, until the social and political revolution of 1952, 
the Protestants received little help and support frcrn the government.

151The reasons this aid was terminated will be examined in a 
later chapter. Sane 40,000 Bolivianos (approximately $12,000) were 
given ̂yearly to each school, and in 1913 an agreement was made for an 
additional 28,000 Bs. far the boarding school, but this contract was 
never fulfilled. (Fran a letter of Earl Rcbinscn who was then Director 
of the La Paz school, to Mrs. L. B. Smith, Oct. 19, 1962).

152Hudspith, cp.cit., pp. 73-74.
153Christian Work in Latin America (New York: The Missionary 

Education Movement, i§17), Vol. I, p. 434 and pp. 173-174.
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In speaking of this period, a Methodist writer refers to the government 
as being "closed” to Protestant work, meaning that Protestants were not 
encouraged in their activities.151* There were some steps that proved 
beneficial to the Protestants, such as the creation of a civil registry 
in 1939, making it no longer a problem for Protestants to prove their 
legal age under a baptismal registry controlled by the Reman Catholic 
Church.15® Some Protestants felt that the government looked favorably 
cn the Baptist work in rural agriculture education among the Aymara 
peoples during the early nineteen forties.1 ®̂ Many Protestant mis
sionaries were dale to import equipment for their work duty free. But 
certainly there did not exist the kind of active support which the 
early Liberal governments had provided. Nevertheless, Protestants were 
grateful that there was no interference by the government with their 
work. A 1923 report stated that "the government has always been 
friendly to us"15  ̂ and a 1946 report states that "the propagation of 
the Gospel has never been opposed or hindered by any type of government

^^McCleary, op.cit., p. 2.
155Annual Report, Canadian Baptist Foreign Mission Board, 1939- 

1940, p. 3.
l55Bilan du Monde, Encyclopedic Catholique du Monde Chretien

(Paris: 1964), pp. 155-156. JIne Protestant r iter W. Stanley bycroft 
is quoted in support of this view.

■^Annual Report, Board of Missions of The Methodist Church, 
1923, p. 483.
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that Bolivia has had."15® In 1951 the Baptists stated that "in all our 
years in Bolivia we have never been interfered with in cur missionary 
work by the supreme government."159

Until the development of the nationalistic movement which cul
minated in the revolution of 1952 in which the M.N.R. Party (Movimiento 
Nacicnalista Revolucionario) came into power, very,little change or 
creative activity occurred in Bolivian politics. Both the Conservative 
and Liberal Parties were controlled by the ruling oligarchy with its 
economic philosophy of classical liberalism. There was little evidence 
of new ideas in social and political thought, and no promise of change 
in the conditions of life of the vast majority of the population.160 In 
1952, however, a social and political revolution of nationalist character 
occurred which has had an enormous impact cn the entire country.

The origins of this nationalistic movement are complex and varied. 
It developed gradually as a response to indigenous conditions and 
calamitous events in Bolivia's history: The War of the Pacific (1879- 
1883), the Chaco War (1932-1935), the large Indian population, the need 
for land reform, the domestic tin monopolies, the foreign control of

ncioil, and the rule of the conservative oligarchy.

158Annual Report, Canadian Baptist Foreign Mission Board, 1946- 
1947, p. 1.

159Annual Report, Canadian Baptist Foreign Mission Board, 1951- 
1952, p. 1.

160Finot, op.cit., pp. 334-372.
151Arthur P. Whitaker and David C. Jordan, Nationalism in 

Contemporary Latin Aterica (New York: The Free Press, 1966), p. 140.
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Bolivia had suffered severe territorial losses in the War of 
the Pacific (1879-1883) and was strategically cut off from the Pacific, 
The loss of self-esteem caused by this war increased among nationalist 
writers the oonoem to come to grips with the problems of Bolivian 
life. Franz Tamayo, who published in 1910 La Creadon de la Pedagpgia 
Nacicnal (The Creation of National Education) which was republished in 
1344 by the MNR as one of the ideological antecedents of the movement, 
is the most important example of the writers and intellectuals who began 
articulating the early nationalistic sentiments. Tamayo, whom the 
literary critic Luis Alberto Sanchez calls "one of the most original 
poets of all America,"^-6 2 represented a cultural nationalism apposed to 
foreign intellectual influences. Tamayo was particularly opposed to 
the influence of the Belgian Georges Rouma, whose ideas for educational 
ref arm reflected positivist influences. Like the Peruvian Jose Carlos 
Maxiabegui, Tamayo saw the Indian as fundamental in the formation of 
his country's nationality. He believed that the Indian was the sauroe 
of national energy, "an enormous concentration of interior energies.

Many intellectuals coupled this positive cultural nationalism 
with attacks cn the dominant political and economic ideas, including 
the classical liberalism of the ruling oligarchy. Gustavo Navarro, 
writing in the nineteen twenties under the pen name of Tristan Marof, 
called for a social revolution based cn the social and political forms

162Fnancovich, cp.dt., p. 51.
163Ibid., p. 56.
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of the Incas. He argued that the tin mines should be nationalized and 
the land taken from the large landowners and given to the Indian 
nesses. Navarro later founded the socialist party in Bolivia.

An important factor in the development of nationalism in this 
period was the fear of foreign economic control of Bolivia's oil- 
producing lands. In 1922 Standard Oil of New Jersey gained a concession 
of a million hectares of oil-bearing land which had originally been 
obtained in 1920 by another company. An immediate economic nation
alistic response occurred when a law was passed limiting further con
cessions to that Which Standard Oil already possessed. In addition, 
one year later taxes were imposed for the first time on the tin mines.
To avoid these domestic taxes, the tin companies incorporated in foreign 
oountries, which only aggravated the intellectuals' hostility to 
"international" capitalism.-1-65

The crystallization of these economic nationalist ideas occurred 
at the first Congress of University Students held at Oochabanba in 1928. 
Hie students outlined a program of government aid for the urban and 
rural working masses and ccndeimed the policy of laissez faire cn the 
ground that it contributed to the economic and social colonialism of 
the country.-1-66

Perhaps the most important event contributing toward a radical

^Whitaker and Jordan, op.cit., p. 141. 
^Ibid., p. 142.
166Ibid.
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change in Bolivian political life was -the Chaco War, the tragic struggle
between Bolivia and Paraguay frcm 1932-1936. The consequences of this
war in which more than cne million soldiers of -the two countries died,
had a profound effect cn Bolivian life.167 A Bolivian writer has well
described -the inpact of the war:

Thou$i a fiasco the war effort galvanized the country into 
action and broke, or at least cracked, the prevailing 
rigid caste system. Afterwards, it was impossible to 
restore the structure that had prevailed in the past. The 
stony immobility of the Indian could not be maintained 
cnee he left the lands that had been his only horizon. He 
began to be attracted to the city, where he became a 
"cholo" and climbed several steps up the social ladder, or 
to the mines where he lost his ties with the comnunity 
and oeased psychologically to be an Indian, be caning 
rather a seccnd-class citizen.
The "white man" could not preserve his previously 

- unquestioned supremacy. Gradually a slew process of 
social capillarity began to take place. The traditional 
misery and abandonment of the Indian assumed a new 
character; it became a symptom of "social unrest" and was 
no longer considered as his inevitable condition.
The liberal ideas which were studied and discussed in the 
universities acquired more convincing tones and provided 
the ideological foundations for new and active political 
parties. The doctrines of the great social movements of 
the past gave a universal context to the doubts and 
aspirations bom during the war. New parties formed by 
students emerged on the political soene and exerted great 
pressure in favor of change.168

It was thought by many that the war had been provoked by rival 
interests of American and British oil companies who hoped to find oil 
in this area, with Standard of New Jersey supporting Bolivia and Royal

167pinot, op.cit., p. 143.
16®Ednundo Flores, quoted by Alexander, The Bolivian National 

Revolution. (New Brunswick, N.J., Rutgers University Press, 1958;, p. 25.
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Dutch Shell aiding Paraguay. On -this question there is little evidence. 
Robert Alexander, an economist who has studied recent Bolivian history 
ocncludes that "one can only guess at the importance of the part 
played by the international oil companies in encouraging the two nations 
to push their claims in the Chaco to the point of war."^®9 as a result 
of nationalistic feeling against Standard Oil, its properties were 
expropriated in 1937.

A group of young military officers, angry because of the 
country’s defeat in the war and alienated from the status quo in 
Bolivia, formed a nationalistic officers group known as RADEPA (Razcn 
de Patria). One of the leaders of this group was German Busch, who 
became President of Bolivia from 1937 until 1939 and is widely hailed 
by the leaders of the MIR as a forerunner of their regime. Busch 
defined Bolivian nationalism as an affirmation of Bolivian nationality 
and the removal of foreign economic control. In a statement in 1939 
he said: ’’Gain the complete independence of Bolivia, obtain her economic 
independence.

169Ibid., p. 23.
•^Whitaker and Jordan, op.cit., p. 143. Richard W. Patch, of 

the American University Field Staff, who has written perhaps the best 
treatments of the social changes that have taken place in Bolivia since 
1952 would seem to be overstating the political situation when he states, 
in speaking of this developing nationalism that resulted in the MNR 
revolution in 1952, that "the new nationalism had nothing to do with 
reaction against colonialism or imperialism” or that "in a way the 
nationalism is pure— unaffected by anti-colonialism, anti-imperialism— 11 
K. H. Silvert, Emectant Peoples: Nationalism and Development• (New York: 
Random House, 1§63), Richard Patch, "̂ Peasantry and National devolution 
in Bolivia," pp. 95-126
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Hie MNR was officially founded in 19 41 in honor of German 
Busch's decree-la* controlling mineral exports. Hie leaders of this 
movement were sympathetic to -the labor movement, particularly among the 
miners. Alexander notes that "its leaders were first and foremost 
nationalists, and as such were very critical of the mining companies 
which had their headquarters outside of Bolivia, and drew most of their 
capital from foreign sources."-^ Its chief architect was Victor Paz 
Estenssoro, an economics professor who was one of Busch's chief 
advisors, and who later became the first MNR President when the party 
seized power in 1952. Paz Estenssoro, along with Heman Siles and other 
members of the MNR, joined forces with Major Villarroel of the junior 
officers' RADEPA and seized the government in 1943. Hie new regime 
"combined terrorism with incompetence"-^ and was overthrown by senior 
officers in 1946. Much debate has oentered around the question of the 
influence of German national socialism on the government of Villarroel. 
Though Alexander discounts the relationship of the MNR to the Nazi 
government in G e r m a n y i t  is generally agreed by other authorities^71* 
that German national socialism did exert an influence from 1943 until 
1945.

Finally, in 1951 the MNR won the national elections with 47%

•^Alexander, op.cit., p. 30.
172vtiitaker and Jordan, op.cit., p. 145 
■^Alexander, op.cit., pp. 30-33.
l7**Francovich, op.cit., p. 83; Whitaker and Jordan, op.cit., 

p. 142; and Patch, op.cit., p. 108.
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of the vote, but it was balked by a military junta. Hie MNR then 
organized a successful revolution and took power in April, 1952, with 
Paz Estenssoro as President. The revolution was accomplished through a 
coalition of miners, factory workers, and peasants.-1,75

The platform of the MIR was based on the following five 
principles which were incorporated into official decrees during the 
first two years of offioe: the granting of universal voting privileges 
for adults, which did away with the previous system of limited franchise 
based on literacy, income and sex requirements; nationalization of the 
three largest mining companies; reorganization of the arm/ with strict 
limitations cn the military, with many powers previously held by the 
military given to peasants and workers in an armed militia; agrarian 
reform with the distribution of lands to the Indians; and acceptance of 
the principle of participation, of workers in the management of the 
national enterprises.-1-76 While some observers-1-77 would argue that the

■L75After the Chaco War the Indians, especially in the Cochabanba 
Valley, had formed a strong syndicate to aid them in escaping from the 
latifundio system. Independent of the government and led cnly by the 
Indians, it had become powerful by the time the revolution of 1952 
occurred. They took no direct part in the revolution, for it was con
fined largely to the capital city of la Paz, but hostility to the exist
ing order aided the revolutionists. See Richard Patch, "Bolivia: U. S. 
Assistance in a Revolutionary Setting" in Social Change in Latin America 
Today, ed. Richard Adams (New York: Harper £ feros., lakh), pp. 108-16 
and Whitaker and Jordan, op.cit., p. 1*46.

176These are dealt with at length in Alexander, op.cit., 
pp. H6-141.

^77See Patch, op.cit., "Bolivia: U.S. Assistance in a Revolution
ary Setting," pp. 108-168, and "Peasantry and National Revolution," p. 110.
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Indians seized the lands by themselves and that the government had 
little to do with the process except somewhat reluctantly recognize an 
accomplished fact, others1^8 would hold that the MNR commitment to land 
reform was crucial in carrying out the changes.

In whatever way these changes occurred, there can be no doubt
that enormous changes have taken place in Bolivia* s social, economic and
political life during the years of 1952-1964 when the MNR was in power,
and during the past three years when a government greatly influenced by
the MNR^8 has ruled. Patch presents the revolution as more advanced
than that of Mexico:

Bolivia has accomplished a greater social revolution than 
Mexico and in a fifth of the time. Yet it has dene so 
under a nationalism that, unlike Cuba's, has preserved the 
forms of democracy.

Cornelius Zondag views it somewhat differently, but still sees it as a
preferred change:

Bolivia has demonstrated for more than a decade that an 
underdeveloped country can, within a relatively short 
period of time, alter the basic structure of its society

l?8see Dwight B. Heath, "Land Reform in Bolivia," Interamerican 
Economic Affairs, XII (4) (Spring, 1959), pp. 3-27; and Hans Buechler 
in a study an Bolivian Land Reform written for the Institute for the 
Study of Man (New York: 1566), pp. 2-5.

179Rene Barrientos, the present President, was a leader of the 
MNR for many years and was MNR Vioe President in 1964 when he led a 
military coup which farced Estenssoro to give up the Presidency.

180Pateh, op.cit., (Silvert), p. 126.
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and economy and still manage to hold on to what appears to 
be no more than a nationalistic oourse. 181.

Perhaps the most important change* particularly in its signi
ficance for Protestantism, which will be noted later, has been the 
social revolution by which the large majority of Indians, nunbering at 
least seventy per cent of the total population, have moved toward 
significant involvement in the encompassing mestizo culture. Bolivia is 
an especially significant example of mass emergence because sixty per 
oent of its population are speakers of two Indian languages— Quechua 
and Aymara. The old, rather rigid, class structures of Bolivian life 
were decisively broken, and a movement toward class mobility and 
democracy has oome to characterize the new society that is emerging.
The Bolivian Indian has rapidly moved from a situation of virtual serf
dom to a position of knowing himself to be a full Bolivian citizen. •'■82 

Although there was one incident of a strain in relationship 
between the MNR government and the Methodist Church a year after this 
government took powe r,183 Protestants in general have been very pleased

181comelius H. Zondag, The Bolivian Economy. 1952-65 (New York: 
Frederick A. Praeger, 1966), p. 57”"”

18^Patch, op.cit., pp. 113-114.
183ihe Methodist Church was meeting in its annual conference (at 

which this writer was present) in Cochabamba in Nov. 1953 when anti-MIR 
foroes tried to overthrow the government. A key Methodist national 
leader who had just been named the first Bolivian to be director of the 
large American Institute in La Paz was accused of being an accomplice in 
the murder of Viae-President Juan Lechin, as was another lay member of 
the conference. They were declared innocent a week later, and they 
nearly lost their lives at the hands of a mob. The Methodist meeting was 
searched for weapons and other evidences of anti-government activity.
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with their relationship to the several MNR regimes. The Baptist report
of the first year of MNR rule states:

This revolutional regime has been very favorable to our 
evangelistic work. They have in no way interfered with 
the steady progress of our church activities. The President 
himself, Victor Paz Estenssoro, visited the Farm and compli
mented the missionaries and the national workers on the fine 
work being done at Guatajata. At the same time he asked 
about the progress of our work in Villa Victoria. 184

The Methodist annual report of 1357 speaks higily of President
Heman Siles-*-85 and his government, and in the same year President Siles
was awarded a medal for being the most outstanding graduate of the
Methodist American Institute in La Paz in its fifty year history. *86
The Methodist Bishop of Bolivia also reported that the President had
invited the Methodists to establish as many churches, schools and

187medical centers as possible.
Protestant enthusiasm for the new regime and especially for the

leadership of Siles, is reflected in. a Baptist report:
During his political career he has been frankly sympathetic 
toward the evangelical missionary movement. He realizes 
that the missionaries are eager to make an important

184Annual Report, Canadian Baptist Foreign Mission Board, 1952- 
1953, p. 4.

185^nnual Report, Board of Missions of The Methodist Church, 
p. 103. Hemdn Siles took office in 1957 as the second president of 
the MNR rule.

186The Methodist Church in Bolivia 1906-1961, p. 171.
■^Barbieri, "That Strange Land Called Bolivia," ed. Smith, 

op.cit., p. 40.
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contribution to -the uplift of the Bolivian people, and his 
cooperation can be depended upon. Under his regime our 
missionaries and Bolivian Christian workers will undoubtedly 
have more freedom -than ever before to proclaim -the Gospel, 
and for -this we are truly thankful.18®

The positive Protestant response to the MNR reforms is by Paul
MoCleaiy, Methodist Executive Secretary for Bolivia:

The second factor which greatly influenced the life of the 
church was the program of economic development undertaken 
by the government. This plan included colonization of 
virgin lands by emigration and immigration. Its direct 
advantage was the geographical mobility which freed people 
from the psychological, religious and social pressures 
giving them an opportunity to create new social structures 
free from previous obstacles. It also provided the 
Methodist Church an advantage in that, being basically a 
rural church, it could now work cn familiar ground.
This period essentially gave the church the opportunity it 
was needing. Thou$i it came to the church unaware, it 
proved to be the means of breaking -the tight social 
structure which has hindered the church in her task from 
the beginning. While the church entered Bolivia through 
a favorable climate, it now was given an opportunity 
•through a favorable social climate. Though it did not 
immediately recognize this and continued to work according 
to old patterns, it socn became aware of the new climate.189

Many Protestants did not approve of seme aspects of the MNR govern
ments, such as its harsh treatment of political prisoners,190 but there

199Annual Report, Canadian Baptist Foreign Mission Board, IB57,
p. 11.

189McCleary, op.cit., p. 4.
190Even such a strong supporter of the MNR as Robert Alexander 

expressed disapproval of the way the MNR has treated its opposition. See 
Alexander, op.cit., p. ix-x.
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has been widespread support of the major reforms undertaken.
Under the new regime of President Barrientos an even closer 

relationship has developed between the Protestants and the Government.
In 1965 the Government gave the Methodists a contract to administer 
the government hospital in Montero, one of the fastest growing popu
lation centers in Bolivia.191 And in 1966 the Methodist Church gave six 
of its elementary schools to the Government, although these schools will 
continue under the guidance of Methodist leaders.

Methodism entered Bolivia in 1906 with government support for 
its school in La Paz, but this aid was discontinued in 1915. With the 
Montero hospital contract of 1965, we see the first direct government 
cooperation with a Protestant church in the operation of a major 
service institution. In addition, the Government has given the 
Methodist Church the responsibility for operating several of its 
schools.

l9^McCleary, op.cit., p. 5.
^ Highland Echoes (Monthly publication of the Methodist 

Church in Bolivia) May 1967, p. 5.



CHAPTER II
THE AIMS AND GOALS OF THE PROTESTANT MISSIONS 
AND THE METHODS EMPLOYED IN MISSIONARY WORK

The Religious Context of Protestant Missions in Bolivia
In 1955 the Monde Diplomatique stated that as a country Bolivia

is "the most isolated, the most forgotten and the most tragic country
of the American oontinent— Bolivia is an island— more completely cut
off from the outside world by its mountains and deserts than if it were
surrounded by oceans.113- The stark and pessimistic description this view
reflects of the country of Bolivia is quite often encountered also when
examining the nature and condition of the religious situation in the
oountry. This pessimistic view is suggested by J. Lloyd Mecham in his
classic Church and State in Latin America:

The contemporary situation of the Catholic Church in Bolivia 
is a logical consequenoe of the nature of its menbership—  
the illiterate natives and half-breeds who constitute nearly 
ninety per cent of the population of the country. Consider
ing its milieu the uhhealthful ocndition of the Church and 
religion in the Andean republic is not surprising. The 
descendants of the Aymaras and Quichuas of Alto Peru are 
nominally Catholics. They reoeive the sacrament of 
baptism; most of them are married by the Church; and they 
attend all imaginable kinds of ceremonies which occur with 
an unfortunate rapidity of succession, from an economic and 
social standpoint. They show outward reverence for Church 
ritual, but their general ignorance can all subjects beyond 
their limited domestic life renders it unlikely that they 
hold any religious ocnvicrticns. As for precepts of 
religion and prescriptions of its oornnandments, they know 
not a word. There is a great proportion of paganism in

3-Mcnde Diplomatique (Paris, France: Monde, 1955), p. 345.
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■their faith, and the Catholic rites are merged in others 
inherited from the days of the Incas.^

Several studies (referred to in the following paragraphs) by Roman
Catholic scholars confirm the main thrust of Mecham1 s critique of Roman
Catholic Christianity in Bolivia, and while acknowledging the nominal
Christianity of the great majority of the population, nevertheless
describe the situation as a missionary one with regard to the place of
the Christian Church.

The conference of Latin American Bishops of the Roman Catholic 
Church in 1958 estimated that Sunday religious observance among 
Catholics in South America amounted to 3.5% of the men and no more than 
9.5% of the women. Among the countries of the continent, it is 
estimated that Bolivia falls below this average.3 A 1954 study of 
Cochabamba and Sucre, two of the largest cities of Bolivia, indicated 
that only twenty-three per cent of the Catholics (which make up over 
ninety per cent of the population) could in any sense be considered 
practicing Catholics.1* The situation in many rural, areas reflects even 
less practice of formal Catholicism, where a large number of com
munities and villages have not seen priests or other representatives 
of the Church in years. A study by the Maryknoll Fathers points to the

2j. Lloyd Mecham, Church and State in Lathi America (rev.ed., 
Chapel Hill, North Carolina: University of North Carolina Press, 1966), 
p. 187.

QFrancois Houtart and Emile Pin, S.J., The Church and the Latin 
American Revolution (New Yoric: Sheed and Ward, 1965), pp. 166, 19̂ .

4Ibid., p. 167.
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great shortage of clergy Ccne priest to 5,030 people), the lack of sacra
mental life, the prevalence of superstition and ignorance and indiffer
ence to Catholicism as related to the lack of religious instruction. ® 
Another study referred to by Houtart and Pin foresees serious diffi
culties for the Church if Catholicism continues to be seen by the 
people as "a religion of Masses *al Niflito* (for the little Infant 
Jesus), of statues, sometimes confused with the saints themselves, of 
'responses Cabsolutions), of processions and the revelries which 
accompany them." Although Roman Catholic authorities consider that
more than ninety-five per cent of the people of the country are Reman 

7Catholic, Bolivia is nonetheless considered as mission territory by
Qthe Church because of the very inadequate level of Catholic life.

Although in many ways weak and ineffectual, the Roman Catholic 
Church has occupied an important place in Bolivian life throughout the 
history of the nation. It has been and continues to be the official 
religion of the country, and today the political status of the Church is 
not very different from what it has been throughout Bolivian national

5John J. Ccnsidine, M.M., The Church in the New Latin America 
(Notre Dame, Indiana: Fides Publishers, Inc., 1964), p. 166.

6Houtart and Pin, op.cit., pp. 197-198. (Referring to the 
study "La Religion des Boliviens.")7W. Stanley Rycroft and Myrtle M. Clenmer, A Factual Study of 
Latin America (New York: United Presbyterian Church in the U.S.A. ,
1965), ppV 234-235.

^Macham, op.cit., p. 189 and Orientation Course on Latin 
America - a study financed by the Maryknoll Fathers in Bolivia (La Paz, 
Bolivia: Instituto Boliviano de Estudios y Accicfi Social, 1968).
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historyIhe Church has a favored position, and is one of the main 
pillars of national identity. There is a sense in which to be a 
Bolivian means one should be a Catholic, at least in a cultural and 
social way, even if one cannot be considered a practicing Catholic.^

Although the Bolivian Church has not been strong and effective 
by many standards, Roman Catholicism has been and continues to be a 
powerful and pervasive influence throughout Bolivian national life. It 
is within this context that the Protestant approach to mission in 
Bolivia must be understood. In a later chapter issues and problems in 
Reman Catholic and Protestant relationships will be examined.

The Message and Goal of the Missions
Bolivian Indian Mission. Father Prudencio Dambariena, S.J., a 

leading Reman Catholic writer on Latin American Protestantism, considers 
the Bolivian Indian Mission to be the only "authentically funda
mentalist" mission of the three missions considered in this s t u d y . A n  
examination of the creedal statements of the B.I.M. clearly reflects 
this fundamentalist theological orientation.

A creedal statement from the early years of the history of the 
B.I.M. outlines its basic doctrine:

Doctrinally the Mission stands four-square on the old-

9Mechan, op.cit., pp. 181-185.
10Houtart and Pin, op.cit., pp. 171-173. Also Mortimer Arias, 

"El Catoliciamo" in La Juventud Evangelica v la Iglesia (Montevideo, 
Uruguay: Union Latino Americana Juventudes Evangdlicas, 1966).

^P. Dambariena, El Protestantismo en America Latina (Bogota, 
Colombia: Feres, 1962), Vol. II, p. 51.
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fashioned evangelical faith. We believe in the Triune God, 
in the Deity, the Incarnation, the Substitutionary Atoning 
Death, the Resurrection, and the Corning Kingdom and Glory 
of the Son of God, our Lord Jesus Christ. We believe man 
is a fallen creature, and can only come into the family of 
God by a "New Birth," through Fepentanoe toward God, and 
Faith in our Lord Jesus Christ. We believe in the Plenary 
Inspiration of the Bible, the Word of God, and in all its 
parts. And we believe that what it says about the punish
ment of the wicked being eternal it means.12

A more reoent 1964 statement of doctrinal standards is rather 
pimilar to the earlier statement. It affirms that "all members of the 
Mission must subscribe to and oontinue to hold and defend the following 
points of the evangelical faith":

a. Hie verbal plenary inspiration of the O.T. and N.T. 
Scriptures as originally given.

b. The Trinity of God— God the Father, Jesus Christ His 
Son our Lord, and the Holy Spirit.

c. The fall of man, his state of sin through the fall and 
his need of the new birth.

d. The deity of our Lord Jesus Christ and His virgin 
birth.

e. Full atonement for sin through the vicarious death 
of Christ.

f. Salvation as the free gift of God's grace and 
justification by faith.

g. The bodily resurrection of Christ from the dead, His 
asoension into heaven, and His high priestly inter
cession on behalf of believers.

h. The premillennial coming of the Lord, the resurrection 
of the body, the everlasting life and blessedness of 
the redeemed and the eternal punishment of the lost.

i. The Scriptural doctrine of a life of victory over sin 
through the power of the indwelling Holy Spirit.

j. Speaking in unknown tongues and healing are gifts of the 
Holy Spirit and are not the evidence of the Baptism of 
the Holy Spirit.13

^ A  pamphlet without date entitled "Bolivian Indian Mission."
The condition erf the paper on which it is printed suggests it is an early 
statement, possibly from the first deoade of the Mission's history.

*L3̂Principles and Practioe of the Bolivian Indian Mission Crev.ed., 
Bolivia: The Bolivian Indian Mission, Inc., May, i96^), pp. 4-5.
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If "any missionary or probationer becomes conscious that his 
view in regard to any of these doctrines has undergone a change leading 
to doubt or rejection of them," he must notify -the Field or Heme 
Council (which are the governing bodies) and be prepared to resigh.14

The B.I.M. is a "Faith Mission*"1® Its original purpose was 
the "evangelization of Bolivia,"1® but the scope has been enlarged in 
recent years to "the evangelization of the people of Latin America."17 
As Indian converts of the Mission from -the rural areas of Bolivia moved 
to the city and merged with the mestizo population, the Mission made the 
decision to broaden its missionary work to include all segments of the 
population.1® As mentioned earlier, it has recently changed its name 
to the Andes Evangelical Mission, with the purpose of working in other 
countries in addition to Bolivia.

As is implied by the stipulation that "all members most sub
scribe to and continue to hold and defend" the doctrinal standards of 
the Mission, the personnel of the Mission and the leadership of the 
churches reflect a high level of homogeneity in theological orien
tation. Considerable emphasis is placed cn the "verbal plenary inspi

14Ibid.
15Ibid., p. 18.

16Tahuantin Suyo (April 1911), p. 1.
17Principles and Practice of the Bolivian Indian Miss ion. 

cp.<*it., p. 1.
^Information from an interview with Rev. J. S. McCullough, 

General Director, Jan., 1966.
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ration of the Scriptures” and the pre-eminence of the Bible for all of 
life.19 "Saving souls” is a term often used by B.I.M. personnel to 
describe the goal of their mission activity. Most make a sharp dis
tinction between "Christians" and "Catholics" and believe that the test 
of whether or not a Roman Catholic "knows Christ as his personal 
Saviour and Lord" depends on his becoming a Protestant.

For the most part the B.I.M. Mission has not thought of service, 
or the establishing of service institutions, as one of its goals. It
has not sought to contribute toward nation-building and the development

21of Bolivia as a country. It has sought, rather, to "save" individuals

^An illustration of how the Bible can be used as a source book 
for science is seen in the following report of a class in the school 
operated far mission children:

Howard Fowlison, from California, U.S.A., and Roy Shakeshaft, 
from London, England, make up the first grade in the mission 
school. Ihe following conversation -took place one day in 
General Information class, which shows that they have early 
learned how to settle all debated questions:

Teacher: What shape is the earth?
Both: It is round.
Teacher: How do you know the earth is round? After quite 

a silence Roy decides that his father must have 
told him, and Howard doesn't know.

Teacher: But, Roy, how does your father know? He might be 
mistaken.

Roy: I don't know how he knows, but I guess he must
have found it in the Bible.

Teacher: But the Bible says in one plaoe that four angels 
stood on the four corners of the earth holding 
the four winds.

Howard (in a very decided tone): Vie 11, then it is square. 
"Report on Mission School," Bolivian Indian Mission (Sept. 1927)., p. 51.

2°1hese conclusions are based on a large nunber of conversations 
with B.I.M. personnel over the past fourteen years.

21-lhaugh, as will be noted later, its activities may well have 
contributed to these ends.
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from -the perdition believed to arait -them in the life to come. Most of 
the B.I.M. missionaries have thus been engaged in the work of "preach
ing the Gospel" and establishing churches, and have given little 
attention to education, agriculture, medical work and other concerns 
of a more service-oriented nature.

Since 1962 some B.I.M. personnel have expressed greater concern 
for social, political and cultural matters. The Deputy Director of 
the Mission has written articles in church publications in both Bolivia 
and the United States urging missionaries and churches to be involved 
in social action. He has also urged missionaries to sympathize with the 
nationalistic aspirations of the people with whan they w o r k .  22 This 
new concern for social, political and cultural questions is reflected 
in the curriculum of the B.I.M. language training oenter far mission
aries in Cochabanba. Although this is a significant new development for 
sane B.I.M. personnel, most B.I.M. missionaries would still hold tra
ditional views. It should also be noted that those advocating social 
action warn that this should not be confused with the "Social Gospel."23

The message and "feeling tone" of the B.I.M. approach to
mission is suggested in the following paragraph:

Do we not know that yonder, beyond the ooean bars, 
millions of our brothers still sit in darkness and the 
shadow of death? Do we not know that there is no other

22peter Wagner, "The Broken Crust," His. Oct., 1965, pp. 14-16, 
21-23.̂  See also Epafrodito (Peter Wagner), "En Esto Pens ad," Vision 
Evangelica. Marzo, 1966, p. 5.

23Ibid., p. 22.
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name under heaven given amcng men, whereby we must be 
saved? But they have never heard that precious Name.
Do we not know that without the shedding of blood there 
is no remission of sin? But they know not that His 
blood has been shed far them. Do we not know that 
beneath India's burning sun they languish and die, our 
brothers— Christless? That under the bridge of signs 
in China and Japan, a black, never-ending stream they 
silently float out into eternity, our brothers— Christless? 
That over the trackless deserts and through the forest 
wilds of Africa, they wander, our brothers— Christless? 
That in the icy vastness of the frozen north they glide 
may into the Great Beyond, our brothers— Christless?
That down from the mountain-sides, up from the fertile 
valleys, and through the jungles in dark South America, 
they wearily wend their way to that hopeless hope, that 
place of nowhere— purgatory— our brothers— Christless?^

Canadian Baptists. The theological orientation of the Baptist 
Mission is more difficult to define. This is largely due to the fact 
that the Baptists do not make creedal statements. Their view is that 
no written syrrbols nor shorter confessions of faith have ever been 
allowed to substitute for the Word of God itself in the ordering of New 
Testament churches."25

H. E. Stillwell, General Secretary of the Baptist Board during 
an early period in the Mission's history, gives the following summary 
of the message preached by the early Baptist m i s s i o n a r i e s  to Bolivia: 
"Authority of the Lord Jesus Christ over all life; liberty of conscience; 
personal faith in Christ; Jesus the only mediator; the love of the 
Father for all men; sufficiency of the sacrifice cn the cross; and the

^Bolivian Indian - Regular publication of B.I.M., replacing 
Tahuantin Suyo - (March 1927). p. 24.

2%orman Dabbs, Davn Over the Bolivian Hills (Toronto: Canadian 
Baptist Foreign Missicn, 19^), p. 122.
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gift of the Holy Spirit to convince the world of sin."26
In general, the Baptist Mission in Bolivia has had an orthodox 

theological orientation throughout its history. Vhile it has not 
reflected the strongly fundamentalist orientation of the B.I.M., it has 
generally thought of its mission as being that of the "direct evange
lization" of "lost souls."27 Upon beginning his mission to Bolivia, 
Archibald Reekie wrote that out of the whole population of the 
Republic he had "not heard of one who was saved."2® Gaining baptized 
nenbers for their church has been the central objective, and the Mission 
was nearly discontinued in the early years,2® and even as late as 
igttO,®0 because of the meager successes in gaining new menbers. Through
out the years, most of the Baptist personnel have been involved in work 
that contributes to direct evangelization rather than service-oriented 
projects. The majority of Baptist Mission personnel consider themselves 
to be "conservative" Protestants and have reservations about the World 
Council of Churches and the "liberal" Methodists of Bolivia who belong 
to the World Council.

However, at least two significant exceptions to this general

26h . E. Stillwell, Pioneering in Bolivia (Toronto: Canadian 
Baptist Foreign Mission Board, 1423)7 p. 2.

27Ibid., pp. 168-169.
2®Ibid., p. 95. '
2®Dabbs, op.cit., p. 66.
®°Ibid., pp. 161-162.
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theological orientation are noteworthy in 1he history of the Baptist 
Mission in Bolivia. Ihe first is A. G. Baker, who as has been noted 
earlier, was a member of the small prayer group who first became con
cerned about Bolivia and who supported Reekie in going out to Bolivia in 
1898. Baker had joined Reekie as a missionary in 1900 and spent several 
terms as one of the key nenbers of the Baptist Mission. Dabbs' history 
of Baptist work suggests that Baker's years as the Mission representative 
in La Paz from 1910 to 1917 were of crucial significance in the establish
ment of Protestant work in Bolivia.31 Baker later was named to the 
prestigious professorship in missions at the University of Chicago 
Divinity School, and became one of the leading Protestant authorities on 
the theory and practice of mission.

In his most important book, Christian Missions and a New World 
Culture ,32 Baker develops a theology of mission that differs considerably 
from the more orthodox views of most of his fellow Canadian Baptist 
missionaries.

Christianity then is essentially the same as other religions 
so far as its origins and its developmental relationship 
to culture environment are concerned. Like them, it has 
been a struggle and a quest for the higher values of life.
For the Christian, God and Jesus Christ stand as ihe 
synbols of the idealized values of Christendom. Olher god 
concepts serve a similar purpose for other religions, 
althougi the values are not identical. All mankind are 
brothers traveling along the road of life, but not all have 
made equal progress. Much of this diversity and the la>g

31lbid., pp. 89-91.
32A. G. Baker, Christian Missions and a New World Culture (Chicago: 

Willett, Clark and Co., 1934).
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of some has been due to isolation with its attendant social, 
moral and spiritual inbreeding. Now that the races have 
been thrown together, the inevitable prooess of mingling 
may be either beneficial or harmful. Ihe Christian seeks to 
bring the best that there is in his religion, his science 
and his general culture to the points where East and West 
mingle, in the oanvicticn that out of this cross-ferti- 
lizati.cn properly supervised will emerge a higher and better 
life for all mankind. Through mutual stimulation the 
religious values of life may be revised, enriched and 
universalized.33

Baker describes religion as a phase of the more general prooess by which
history is written, and understands Christian missions to be the
religious aspect of the total prooess, which is the "interpenetration or
cross-fertilization of cultures."31* He writes:

The missionary enterprise is the effort of the Christian 
Church to influence this exchange of culture elements, 
gpod and bad, in such a manner as shall result in the 
greatest benefit to those peoples who have fallen behind 
in the march of progress, and also to the building of a 
better world to which the whole human family may contribute 
and within which each race may find its fullest develop
ment. The abiding and all-inclusive objective of missions 
is then the development of personality to its highest 
possibilities, the building of a more perfect form of 
society, and the enhancing of the values of life as these 
find expression in a world culture.3®

Baker's views are quite similar to those expressed by William 
Hocking in Rethinking .Missions ,36 a bock that marks the theological 
revolution toward a more "liberal" concept of Christian mission. Baker

33Ibid., pp. 28-29.
3l*Ibid., p. 293.
35Ibid.
^William Hocking, Rethinking Missions, a Layman's Inquiry 

After Che Hundred Years (New York: Harper and brother's, 1935).
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argues that "there is no more reascn for the Christian to claim special 
miraculous origin for his religion than for the Japanese to boast that 
they are the chosen children of heaven and therefore divinely oont- 
ncLssioned to rale over all the earth." Baker believes that no religion 
oould "claim absolute finality and infallibility" yet he considered 
there to be "differences in accomplishment and inherent character" of 
religion.37 Thus we find in Baker a movement away from a concern for 
people being "saved" to goals of developing human personality, of 
building a more perfect society, and of enhancing values in a world 
culture.

The seoond missionary who shared a somethat different theo
logical orientation within the Baptist Mission was Dr. Earl Merrick, 
vho was in charge of the Baptist farm and agricultural oenter on Lake 
Titicaoa from 1936 until 1952. At one point in Dabb's written history 
of Baptist work he is referred to as "an unpredictable genius whose 
future phenomenal achievements were just getting out of the blue print 
state in 1938."®3

In discussing the relationship between land reform and the 
evangelistic approach of the Baptists, Merrick is critical of the 
general theological orientation of the Baptist Mission. He laments the 
failure of the Mission in understanding the relationship between agrarian

37Baiker, op.cit., pp. 291-292
3®Dabbs, op.cit., p. 16.
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reform and -the mission of Ihe Church.39 He writes that "it is a sad 
comment cn the maturing qualities of a denomination which prides itself 
on being termed 'evangelical' that it cannot understand that the 
experience of redemption should 'enhrace the whole of life'."1*9 He 
understood land reform as part of the process of realizing the "abundant 
life" of the Christian Gospel. Thus Merrick felt ihe need of relating
evangelism to service in a way that differed from ihe general -theo
logical stance of the Baptist Mission.

The Methodist Church. In contrast to ihe ncn-creedal position
of the Baptists, the Methodist Episcopal Church outlined in a single
paragraph its aim of missions:

The supreme and controlling aim of Foreign Missions is to 
make the Lord Jesus Christ known to all men as their
divine Saviour, to persuade them to become His disciples,
and to gather these disciples into Christian churches 
which shall be, under God, self-propagating, self- 
supporting and self-governing; to co-operate so long as 
necessary with these churches in the evangelization of 
their respective countries, and to bring to bear cn all 
human life the spirit and principles of Christ.^

In 1939, with the union of three Methodist C h u r ches,^ this 
statement of missionary goals became the basis for the aim of missions 
of the new body known as The Methodist Church, and has remained the

"Quoted from a letter to the author from Dr. Merrick, new a 
professor at Acadia University, Wolfville, N.S., Canada, Feb. 7, 1967.

**°Ibid.
^ Annual Report, Board of Missions of The Methodist Episcopal 

Church, 19^8, p. fc*f.
hOThe three churches were the Methodist Episcopal Church, the 

Methodist Episcopal Church South, and the Methodist Protestant Church.
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official statement until the present:
Ihe supreme aim of missions is to make the Lord Jesus 
Christ known to all peoples in all lands as their divine 
Savior, to persuade them to beocme his disciples, and to 
gather these disciples into Christian churches, to enlist 
them in the building of the Kingdom of God; to 00-cperate 
with these churches; to promote world Christian fellow
ship; and to bring to bear on all human life the spirit and 
principles of Christ. **3

Ihe phrases "to make the Lord Jesus Christ known to all men as their
divine Saviour" and "to bring to bear cn all human life the spirit and
principles of Christ" axe key indicators of the principal thrust of
the Methodist Mission in Bolivia. There has been less of an emphasis
cn "saving souls” than in either of the other two Missions, and more
attention given"to the universal dimension of Christ. There would seem
to be a purposeful anbiguity in speaking of making "the Lord Jesus
Christ known to all men as their divine Saviour," allowing either the
interpretation that he is already the Saviour of all men although all
men do not yet recognize it, or the interpretation that he does not
become their Saviour until he is recognized as such. Sane Methodist
personnel have believed either that Christ, is already the Saviour and
there is no need to lead people to a conversion experience, or that
Christ is present in some way to all men and that all people have a
chanoe to accept or reject Christ apart from the channels of historical

^ Doctrines and Disciplines of The Methodist Church (Nashville: 
Methodist Publishing House, , par. llV6; !l9^, par. 3̂l.
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church structures.1*1*
The aim "to bring to bear cn all human life the spirit and 

principles of Christ" was the major goal of the Mission during the 
decades of the nineteen twenties and thirties. As has been noted 
earlier, in 1925 the Methodists agreed to give up all church develop
ment and give all their energies to service projects. Not until 1942 
was it decided, after thirty years of educaticn and medical service, 
that it was important to develop "evangelical church work."1*5 Some 
saw a major purpose of the Methodist schools to be the promotion of 
Pan Americanism and mutual understanding between North America and 
South America,1*5 while others saw the schools engaged in "fighting for 
democracy."1*̂  The differences between the Methodist approach to 
mission through educational institutions as compared with the B.I.M. 
approach can be seen from an editorial written by George Allan, cement
ing upon the schools, in which he quotes with approval an article by

nunber of missionaries have expressed these views in con
versations between 1952-1965. Eugene L. Smith, General Secretary of The 
Methodist Board of Missions from 1948 until 1965, suggests the latter 
view when he writes: "The triune God is at work continually in every 
person, fie loves each person. This is true far both those who know 
Christ and those who do not." E. L. Smith, "The Lordship of Christ Over 
Ncn-Chxistian People," Papers on the Theology of Mission, Division of 
World Missions of the Board of Missions of Tne Methodist Church, 1963, 
p. 22.

^ Annual Report, Board of Missions of The Methodist Church,
1943, p. 9T.

**®Helen Rusby, "Nineteen Years of American Educaticn in Bolivia" 
(unpublished M.A. dissertation, Faculty of Education, Columbia 
University, 1926), pp. 2-4.

^Report of the Executive Secretary, Board of Missions of The 
Methodist Churdi, 1945, p. bb.
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Kenneth Stnadhan of the Latin American Mission -that raises questions 
about the schools. The schools are criticized for not producing 
"definite results" in the evangelization of the people. Allan suggests 
that the missionary program has been "translated into terras of Pan-
Americanism, and the establishment of the American educational
system."1*8

New directions in theological and Biblical thought have been 
introduced into Bolivian Methodism during the past twenty years. Dur
ing the nineteen fifties a rather general consensus reflecting a 
balance between the goals of individual conversion as compared with the 
"Social Gospel" of education, health care, and ccmnunity organization 
was represented amcng a large majority of missionaries and national 
leaders,1*9 In the nineteen sixties, however, this rather broad theo
logical consensus has been somewhat shaken. During this period there 
has been a rapid growth in membership among Aymara-speaking peoples, 
with a strong conservative theological emphasis and a Pentecostal type 
of warship. Ch the other side, some missionaries and nationals tend to 
reject the traditional, worshipping community and define the church as 
the Christian presence seeking to meet the needs of the world.80 In 
between these two general positions one finds the majority of missicn-

48George Allan, Bolivian Indian, Sept.-Oct., 1929, p. 78.
49This judgment is based on a number of conversations with 

missionaries and nationals from Jan., 1961 to April, 1961 and Dec., 1965 
to Feb., 1966.

^Annual Report, Board of Missions of The Methodist Church,
1968, p. 97.
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ari.es and national leaders, whose views might be characterized as 
generally representing those set forth in a reoent bock by Tracey 
Jones, the Methodist executive responsible far the general overseas 
mission work of The Methodist Church. Dr. Jones emphasizes that the 
mission is God's, not ours, and that we are called only to participate 
in this mission, God is at work outside of the Church ("but not out
side of Jesus Christ") and our mission is to bear witness to that God 
is doing in history and to oall all men to worship and serve God and 
to join in the fellowship of the Church. Acts of service to meet human 
need are not to be done in order to open doors for evangelism, but have 
a validity of their own as an expression of compassionate love for 
others. But evangelism is also oentral for the mission, for it is a 
call to all men to be reconciled to God and to respond to Him. In 
order to be faithful a church must be engaged in active service to the 
world with no other purpose than to serve, but must also be engaged in 
the work of evangelism. Thus both servioe and evangelism belong to the 
mission of God, but they are separate activities and are not to be 
identified as fulfilling the same function.

Educational Approach
Me have already noted the close historical relationship between 

the development of Protestant schools and the introduction and growth 
of Protestant Christianity in Bolivia, especially with regard to the

SlTraoey Jones, Our Mission Today (New York: World Outlook 
Press, 1963), pp. 57-93.
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ffethodists and to a lesser extent the Baptists also. We will now 
examine in more detail the nature of this educational work, including 
-die goals and the means used to accomplish these goals.

An examination of Protestant goals in educational work52 
reflects a continuing tension between the use of education to render a 
servioe to the Bolivian people as compared to education as a means of 
directly advancing the growth of church activities. This issue is seen 
in one of the earliest letters written by the Baptist missionary 
Routhledge concerning his activities in beginning educational work in 
1899:

We entered our quarters from the Hotel Americano in 
July 1899 and hung out our shingle as teachers of private 
pupils in English. In a short time ny wife and I had 
between us some forty pupils in private, night classes. We 
taught them English and they taugvt us Spanish, with this 
difference, that they paid us for the privilege. It 
really meant that we were studying Spanish all day long 
and also in the evenings when the classes were held. The 
fees received were credited on our salary and it thus 
turned out that we cost the Board very little in the way 
of salary during the years we were learning the language.
In fact, our school work helped in this same general 
direction during the whole period of our stay in Bolivia.53

The suggestion of Routhledge that a principal goal of edu
cation is to provide both financial support and contacts far the 
missionaries to learn Spanish may be understood in relation to an annual

52Educaticn as used here refers to educational opportunities 
provided for the public rather than religious education that is 
provided in the churches for believers or inquirers.

53Stillwell, cp.cit., p. 134.
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report of several years later which states that missionaries do not 
advise closing the schools, but that the time has come when those who 
know the language well and possess evangelistic gifts should be set 
free for direct Gospel work.51*

The desire to be free from school work in order to prooeed 
with a more direct approach appears to be a major concern of the early 
Baptist Mission. Although it is recognized that schools "furnish the 
missionaries with a foothold in the country until toleration is 
declared,"55 the feeling that educational work is relatively unimportant 
is clearly evident. The 1906 Annual Report indicates that since direct 
results from the schools are not many and since the only Baptist 
missionary (Mitchell) actually in Bolivia requests to be set free for 
evangelism since "his heart is not in school work,"56 action is to be 
taken to withdraw him from the school. And in 1907 Archibald Reekie 
himself asks that the school in Oruno be closed so that he can give him
self wholly to "direct Gospel work," since he feels that the school is 
only a secondary agency in the evangelization of the country.57

5 ̂Annual Report, Board of Foreign Missions, Baptist Ccnventicn
of Ontario and Quebec, ̂ L902, pp. 16-17.

55Annual Report, Board of Foreign Missions, Baptist Convention 
of Ontario and Quebec, 1903, p. 15.

56Annual Report, Board of Foreign Missions, Baptist Convention 
of Ontario and Quebec,1906, p. 22.

57Annual Report, Board of Foreign Missions, Baptist Convention 
of Ontario and QuebecTl907, p. 36,
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In 3908 Rev. E. T. Fox of Canada made a general review of the 
work in Bolivia for the Baptist Board, reporting that a good foundation 
had been laid and that plans should be made to ocntinue the work. As 
a result of the' Pox Report, the Baptist Board passed the following 
resolution:

lhat, in view of Mr. Fox’s excellent report and of the 
fact that the way is now open to direct evangelism owing 
to the freedom of worship now enjoyed, we hereby resolve 
that THE SCH30L WORK BE DISCONTINUED at present and that 
our missionaries devote their time to evangelization. 58

Reekie College was later re-opened in 1923, but the re-establish^ 
ment of the educational institution was seen largely in terms of 
evangelistic outreach rather than in terms of service. Rev. H. E. 
Stillwell, General Secretary of the Board at this time, spoke of the 
purpose of the school as that of 11 training of a native ministry.1,59 It 
was felt that the long term success of the Mission was linked with the 
training of a native ministry and an educated group of lay workers.60 
To this end the school session was opened every morning with singing, 
reading of Scripture and the Lord's Prayer. Some Bible history was 
taught and talks on religion were given, and an effort was made to 
convert the students to Protestant Christianity. Although there are 
indications that the Baptist Mission did have as one of its goals that

66Dabbs, cp.cit., pp. 23 and 75.
59Stillwell, op.cit., p. 239.
60Dabbs, cp.cit., p. 122.
6^Stillwell, op.cit., p. 128.
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of giving "a helping hand to the authorities"62 in cxxrtributing toward 
general education in Bolivia and in serving as an agency of alleviat
ing severe basic educational needs,63 evangelistic and church growth 
ooncems have been the primary focus.

The issue of the evangelical nature of Protestant schools is 
seen most clearly in the life of the Methodist Church in Bolivia. Since 
a major share of the work of the Methodists has been educational, and 
since the two large schools in La Paz and Cochabamba have played a 
prominent role in the life of the nation,64 often there have been strong 
tensions between an understanding of the schools as existing primarily 
for evangelistic purposes or having other goals with a different focus.

A concern for direct evangelism can be noted in a letter
written by the first Methodist missionaries, the Harringtons, during
the first year (1907) of the beginning of the Methodist school in La
Paz. After mentioning that financial aid had been secured from the
government with the provision that no religion be taugit in the school,
the letter states:

We adhered strictly to this condition, though we did sing 
hymns with the beys. They loved to gather around the 
piano while I played, and we all sang. They soon learned 
a nunber of our beautiful hymns. It wasn't long before 
they discovered we went out somewhere to church and they 
began to ask to go with us. We insisted that they could

62Ibid., p. 128.
63Dabbs, op.cit., pp. 23 and 75.
64*Ehis point will be documented in a later section.
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not go unless they got permission from their parents. 
Before the end of the year almost every boy had the 
ccng|nt of his parents and was attending church with

By 1913 it oould be reported that fifty beys voluntarily enrolled in 
Bible classes after school. 66 A 1915 report makes the statement that 
sixty-six of the sixty-eight boarding students were enrolled in Bible 
classes, with the commentary that this attendance was "entirely 
optional."67 In light of the high percentage attending, a question 
might well be raised concerning the kinds of pressures that the 
students might have felt were exerted upon them to attend. The same 
question must be raised with regard to the statement that boarding 
school students during the early nineteen twenties "almost without 
exception" attend the evening servioes on Sunday in the nearby 
Methodist church.68

A missionary teacher writing in 1926 gives the following
description of the kind of religious activities carried on by the
Methodists in the La Paz School:

The religious training given our students is cared for in 
three ways, the extent to which each department is worked 
during any given year depending, as in other lines of 
work, on the workers Who can be used and the amount of

65The Methodist Church in Bolivia. 1305-1961 (a 225 page com
pilation of historical items by the Socieaad Hist<5raca de la Iglesia 
Metodista en Bolivia; no date or publisher given), pp. 23-24.

66Annual Report, Board of Missions of The Methodist Church, 
1913, p. 5W." "

67Annual Report, Board of Missions of The Methodist Church, 
1915, p. 3TJ5I

6®The Methodist Church in Bolivia, op.cit., p. 63.
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of tine and strength each can give. Few have had special 
preparation along -this line, but at tines we have had an 
exceptionally large and capable staff so that much tine 
could be devoted to it. At other tines classes have had 
to be doubled up, skipped, or emitted altogether. There 
are, first, the so-called "Sacred History" classes which 
form a part of the daily program in all Bolivian schools. 
These usually consist of a very simple study of Bible 
stories and literature with no sectarian comment, as many 
of the students are from Roman Catholic hemes, while mo6t 
of our teaching force are Protestants. Secondly, these 
are usually held an Friday evenings— ’Voluntary Bible stud/ 
classes for such of the boarders who care to attend, in 
the boys' school, and a daily vesper service, or "prayers" 
for the girls. Usually all or nearly all of the students 
attend. It is seldom that any teacher directs the lesson 
along sectarian lines, and controversial matter or any 
attenpt at proselytizing is almost invariably avoided as 
far as possible. Students are free to ask any questions 
they wish about the differences between the forms of 
Christianity which they have observed. Every effort is 
made by the majority of the teachers to give fair and 
unbiased answers. The most popular courses usually center 
around Bible heroes and the life of Christ. Classes are 
usually informal and often with a social hour or half-

The methods just described would appear to be a valid 
description of the approach that generally has been used in Methodist 
schools until the present time. Discussion with teachers and students 
involved during the past thirty years and the personal experience of 
the present writer suggest that in addition other more direct 
evangelistic methods have been used frequently, including evangelistic 
presentations to the student body and compulsory worship services for 
boarding school students. A reference made in a 1947 report that a 
Methodist evangelist from Uruguay had spoken "five or six times to the

69Helen Rubsy, op.cdt., pp. 26-27
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students of the American Institute— fundamentally Christian messages 
as on former occasions" suggests a pattern that has been used 
regularly over a nunber of years.

bn contrast to the evangelistic approach, there are many 
indications of -the importance that service goals as well as goals of 
social and cultural change have played in the life of the Methodist 
schools. One teacher closely associated with the life of the two major 
schools in La Paz and Cochabamba indicates several of these goals in a 
study of changing social attitudes in the schools as compared with 
students in other schools. These changes include: concern for total 
economic development of the country as opposed to personal or class 
interests; greater concern shown by students of the two Institutes for 
local social problems arising from class distinction and problems of 
education of the Indian; change from the memory system of studying 
toward individual reasoning; and increased emphasis on experimental and 
practical phases of knowledge. This study also suggests that students 
of the Methodist schools have a greater realization that the edu
cational process consists more in the development of the entire 
personality rather than the acquiring of knowledge; a recognition of 
the higher place which should be granted to women; an increased love of 
work, including manual work, and an interest in the more practical 
occupations; and a greater tolenanoe and liberality with regard to all

^Annual Report, Board of Missions of The Methodist Church, 
19»*7, p. 1351
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religious faiths.21-
The schools are seen by the Methodist Church in Bolivia as a 

place where greater dignity is given to manual work.?2 Students are 
encouraged to learn to "soil their hands” to conduct scientific 
experiments in the laboratories.23 The schools are seen by the Church 
as the instruments fen* introducing many sports into Bolivian life," 
including basketball, football (North American variety), baseball, 
tennis and volley ball. Sport activities were seen as a way of 
encouraging honest and fair play.24 The goal of the entire educational 
prooess is "not to gain proselytes, but to implant the principles of 
the Christian faith as the base for the formation of character.”23

There is evidence of a close relationship between the American 
Institutes and the cultural and political life of North America. The 
name "American Institute," vhich was carried by the school in La Paz 
until recently and that is still used by the school in Cochabamba, 
implies a special relation to United States culture. Bishop Oldham,

21-Bessie D. Beck, "A Study of Changing Social Attitudes in the 
American Institutes in Bolivia" (A part of a dissertation submitted to 
the faculty of the Divinity School in candidacy for the degree of 
Doctor of Philosophy, 1935), private edition of the University of 
Chicago Library, Chicago, 111., 1938, pp. 8-9.

22Actas de la Iglesia Metodista en Bolivia, 1956, p. 27.
23Rusby, op.cit., p. 20.
24The Methodist Church in Bolivia, 1906-1961, p. 85.
23Actas de la Conferencia Misicnena de Bolivia, Iglesia 

Metodista Episcopal, 1927, p. 3,
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while presiding bishop of the Methodist Church in Bolivia, praised the 
Institutes for being intelligent adventures in "Pan Americanism. "76 A 
teacher of many years in the La Paz school describes Pan Americanism as 
a major goal of the schools, but later indicates that the schools must 
make special efforts to promote Bolivian patriotism "since sane suspect 
that we are there to promote the power and influence of the United 
States."77

In 1909 William Jennings Bryan visited the Institute in La Paz 
and later raised money for it in the United States, as did General 
Pershing in 1925.78 Pershing also visited the school in Cochabamba, 
and is reported to have said that he "wished we had a school like that 
in every capital of South America to improve understanding. "7̂  The 
1938 Annual Report of The Methodist Board of Missions quotes Carl Bell, 
Director of the La Paz Institute, cn the political significance of 1he 
schools:

We think the American Institutes of Bolivia represent one 
of the principal bulwarks helping to stay the inrush of 
Fascist and Nazi propaganda into the oountry.8(1

78Annual Report, Board of Missions of The Methodist Church, 
1924, p. lsfe.

77Rusby, op.cit., pp. 2-4 and p. 12.
78Annual Report. Board of Missions of The Methodist Church, 

1938, p. 1031
Letter of W. A. Washburn to Methodist Board of Missions,

Dec. 15, 1925 (in files in New York office).
8(3Annual Report, Board of Missions of The Methodist Church, 

1938, p. 1W .
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In the Annual Report of 19 HO the Executive Secretary respon
sible far Latin America pointed out that the missionaries in the 
schools are good representatives of North American culture: "At the 
present time, with rare exception," he wrote, "the missionaries are 
not only welcomed but highly respected and beloved representatives of 
North American culture."81 He then made an appeal for business and 
financial interests in the United States to come to the aid of the 
schools:

Your Secretary feels that it is time for this Board to 
state these facts to American business men and American 
financial foundations that ought to have a very 
practical interest in this situation, and to call upon 
them to express their interest in these schools in a 
more tangible way than by verbal bouquets and expressions 
of goodwill.82

In praise of the American Institute in Cochabamba, it was reported to 
the Board of Missions in 19 H6 that the United States Vice-Consul 
Douglas Henderson had sent the following message to his Department of 
State:

The American Institute is one of the most powerful factors 
influencing Bolivian thinking towards respect and friend
ship towards the American way of life...it has been a 
principal influence in contributing to goodwill toward 
the U.S.88

As a missionary working in the school in La Paz states: "Our work 
here in the school is important. It is urgently necessary we are

81Ibid., 19HO, p. 6H.
82]hid.
83Ibid., 19H6, p. 107.
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fitting far democracy."84
In recognition of the role played by -die American Institute in 

La Paz, the United States government tock charge of the Institution 
for a six-year period from 1943-13*19. Although the same director and 
six missionaries continued in their work, the government of the United 
States undertook full financial support.85 In order to be eligible 
to receive this support, the school discontinued formal religious 
instruction and worship services,86 resulting in the director feeling
that he had been "somewhat hampered and restricted with regard to
our program of moral and ethical education in the school."87

By 1947 the local Board of Trustees, as well as the Methodist 
Bishop and missionaries in Bolivia asked that the Institute again be 
placed in the hands of the Church.88 Before approving this step, 
however, the Bolivian Methodist Church sent a memorial to the Board of 
Missions in New York asking that the school be "determinedly and 
openly evangelical" and that resources not be drained way from the 
churches to support the schools.88 By 1949 the American Institute was

84Ibid., 1945, p. 99.
85Ibid., 1943, pp. 96-97.
86Ibid., 1946, p. 115.
87Ibid., 1947, p. 86.
88Ibid,, 1947, p. 129.
^ Actas de La Ccnferencia Annual de la Iglesia Metodista de 

Bolivia, 19W ,  p. 50.
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again under the support and direction of the Methodist Church, and in 
1962 its name was changed to the Oolegio Evangelico Metodista.

An evaluation of the Methodist educational effort suggests the 
considerable importance -this work has had in Bolivian life. Dr. Heznan 
Siles Zuaso, President of Bolivia from 1956-1960, has stated that the 
directors and teachers of the American Institute in La Paz where he 
attended in his youth were largely responsible for his ideals of social 
reform.90 Dr. Victor Andrade, Bolivian ambassador to the United States 
from 1952 until 196>t and a leading interpreter of the social revolution 
of 1952, has said that he believes the American Institutes of La Paz 
and Cochabamba picked a unique and crucial role in preparing Bolivia 
far its social revolution. ̂  Andrade states that it was in these 
schools that many of the leaders (including fanner President Hernan 
Siles Zuaso and Vice-President Juan Lechxn) first learned to live and 
study with people of all classes, and that it was here that the vision 
and possibilities of social justioe for the nation were first con
sidered. Dr. Andrade has pointed particularly to the ways in which the 
Institutes provided an opportunity for some of the lower class 
indigenous peoples to obtain an education, and the learning that came 
to students in the elite groups in working with them. On another 
occasion Dr. Andrade, a former teacher'as well as student in the La Paz

90In address to North American Association in La Paz in 1956, 
reported by Mrs. Bessie Beck who was present.

^Interview with Dr. Andrade, Ncvenber, 1960, in Washington.,
D. C.
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Institute, stated:
In ny youth vie learned there (American Institute) the 
great teachings which are not written in bocks but cn the 
faoes and the hands of the teachers. For instance, the 
fact that the Principal's wife should wash her cwn dishes 
after meals, in a country where labor was cheap. We 
learned there the spiritual values of evangelical love 
which translates itself into the good life as to morals 
and into the democratic style of government as to 
politics. And now in retrospect I realize "that these 
values are nothing but the Protestant style of life.92

In recognition of the ccntributicn of the La Paz Institute, 
President Hernan Siles Zuaso conferred the Order of the Condor, 
Bolivia's highest decoration cn the school for its fiftieth anniversary 
in January, 1957.99

The Methodist mission schools were responsible for introducing 
co-education to Bolivia, as well as school and interscholastic 
athletics and commercial subjects in regular schools.9** The Jesuit 
historian Prudencio Damboriena, in evaluating Protestant work in Latin 
America, states that "the Methodist influenoe cn the country (Bolivia) 
is great and based almost exclusively in its educational w o r k . " 9 9  a

92a . Henbao, "The Reformation Comes to Hispanic Anerica," 
Religion in Life (Winter, 1957-58), p. 51.

"The Methodist Church in Bolivia, 1906-1961. p. 171.
Miss Helen kusby, a teacher in La Paz who taught many of the MNR leaders 
who participated in the social revolution following 1952, states that 
she and other teachers were accused of being "oomnunists" because of 
their influenoe cn the social thinking of these leaders. (Interview, 
April 12, 1966 in Nutley, New Jersey).

94Ibid., pp. 30, 106, 110.
^Danbariena, op.cit., Vol. II, p. 47.
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reoent study by the National Planning Association (financed by the Ford
Foundation) evaluated the American Institute in Cochabamba and gives a
summary of many of the strengths of the schools:

Within the existing tradition-bound framework of edu
cational ideas and practices, the American Institute 
in Cochabamba is a good school. The teachers are well 
qualified, energetic, and stay on the job. The students 
are provided with reasonably adequate facilities, in a 
wholesome Christian atmosphere, in which to study and 
learn. There is no attempt to force Methodism or any 
other creed on unsuspecting youngsters. The school is 
turning out graduates who go on to universities for 
further study, take positions as secretaries or book
keepers, beocme primary school teachers, or go into the 
family business. In general, they are probably better 
qualified than most of the graduates of other available 
schools. They are likely, for instance, to be more 
proficient in English. They are reputedly honest, 
forthright, well-integrated people who will always 
remember with respect and pleasure their association 
with the North American staff at the school. 96

There can be no doubt of the significance and importance of the 
two Methodist Institutes. We must also consider, however, the weak
nesses and problems of the schools. The difficulties that have plagued 
both schools during much of their existence are focused in a Memorial 
that the Baptist leader, A. G. Baker, wrote to the Methodist Board of 
Missions in 1916. In this statement Baker discusses in detail the 
reasons why the Bolivian government discontinued eocnanic support to 
the schools in 1915 with sixteen years of the original contract still 
to go. In addition to the world financial crisis and the need to 
give greater support to public schools, Baker charged that the

96James G. Maddox, Technical Assistance by Religious Agencies 
in Latin America (Chicago: The thiversitv of Chicago Press, 1^56), 
p. Mf.



Methodist schools had failed to meet -their side of -the agreement with 
the government. They have not been able to provide expert teachers 
(only one in ten with educational training) nor provide model schools. 
Baker concluded -that there was no clear decision whether the schools 
were to be English language "finishing schools" to prepare people in 
North American culture for business, or Spanish language schools 
fitting into Bolivian culture and meeting Bolivian educational 
standards (he concluded that they had tended to be the former), fi™*. 
parents were putting the children in the schools for three or four 
years, then having them finish in other schools that would better 
prepare them for government examinations to enter professional 
schools. The schools tended to stress commercial subjects and English 
at the cost of professional preparation. Baker observed that sinoe 
any kind of North American education was in great demand, the schools 
tended to "rest cn their oars" and not improve. Baker was quite 
disturbed about the degree to which missionary teachers were emphasiz
ing North American culture, taking little interest in learning Spanish 
or Bolivian cultural patterns. Sinoe textbooks and instruction are 
both in English, many students did poorly in government examinations. 
Baker painted out that sinoe schools were not exactly mission schools, 
but not private schools either, it was difficult to get top quality 
teachers. The double affiliation to both church and government 
crippled Christian witness.97

97a. 6. Baker. Memorial to Methodist Board of Missions (Dec. 15. 
1916) (In files of the Board of Missions of The Methodist Church, H75 
Riverside Drive, New York.), pp. 1-8.
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In spite of these problems, Baker affirmed that he was not 
pessimistic about the future of the schools. Even though the govem- 
nent withdrew in that year (1916) seme forty scholarship pupils, 
the Minister of Foreign Affairs and Worship and the Minister of 
Education still kept their children in the La Paz school. Baker stated 
that those who had agreed to serve on the Board of Directors of the 
school for the next year included one congressman and two ex-congress
men, two former ministers of education, manager of the Bolivian Railway 
Company and the head of one of the largest business houses of the 
country.

Bishop Oldham, at that time the presiding Methodist Bishop of 
Bolivia, agreed with Baker's analysis, and stated in 1916 that he was 
oonvinoed that the Methodist schools had failed to provide the kind of 
education which the government had paid the schools to give. Con
sequently, in Decenber of 1916 Bishop Oldham and the Board of Directors 
of the La Paz school talked with the President of Bolivia and agreed to 
end the contract.98 The Methodist historian, Ccpplestcne, ccmnissicned 
by the Board of Missions to write the history of this period, concluded 
that the missionary teachers had failed to become integrated into 
national education, and in not giving guidelines for this education. 
Their approach in large measure did not meet the realities of Bolivian 
life or fulfill the needs of the Bolivian people; it tended rather,

98j. t . Ccpplestone, "History of Methodism in Bolivia" 
(Unpublished materials in files of Methodist Board of Missions at 475 
Riverside Drive, New York City), Section I, p. 43.
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to a considerable degree, to represent cultural imperialism from North 
America.99

While recognizing the validity of these evaluations of the 
work of the schools, we must consider these judgments in the context 
of the political and social situation and of the crucial role which 
•the schools had in the struggle for Protestant recognition in Bolivia, 
as described in Chapter I. Although in retrospect we might raise 
serious questions about the foreign cultural influence represented by 
■these schools, we must also affirm that it was only through their role 
as channels for Bolivia to the outside world that the schools were 
able to gain a foothold for themselves and Protestantism in general in 
Bolivia.

In recent years the development of seme thirty primary schools 
among the rural peoples, of the Altiplano and eastern lowlands, in 
addition to the rural high school serving the Santa Cruz area and the 
neighborhood school in Cochabamba, has marked an important step in 
relating Methodist education to the needs of the masses of lower middle 
class peoples.1-00 The present writer, in the course of visiting a 
number of these schools and talking with a variety of persons during 
several periods from 1961 through 1966, was inpressed by the serious-

"ibid., p. 43.
10°E1 Infonne del Consejo de Institucicnes Educacionales 

(Montero: 1964), pp. 1-22.
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ness and competency with which most of -these schools are going about 
•their task. Agricultural education, carpentry, manual arts and skills, 
heme economics, and other practical disciplines give a balance of 
approach that is higily ccomendable. During 1964 a special arrange- 
nent between Methodist educational institutions in Bolivia and the 
University of Illinois provided help in training personnel and gave 
counsel in developing educational programs. In recognition of the 
progress being made and the possibilities for the future, the Bolivian 
Ministry of Education issued a special regulation giving the Methodist 
schools unusual privileges to depart from the official program of 
studies in order to experiment with new educational methods. *01-

Agricultural Missions
Far many years the most significant Protestant agricultural 

mission in Bolivia was Peniel Hall Farm at Guatajata, some sixty-five 
miles from La Paz on the shores of Lake Titicaca, sponsored by the 
Canadian Baptist Church. The Jesuit historian Danboriena has termed 
Guatajata the "model for all of South America" among Protestant 
mission groups,10  ̂and the Protestant scholar W. Stanley Itycroft 
named it in 1946 "the most successful work among the Indians" of any 
which Protestants had initiated in the countries of Bolivia, Peru and

lOllbid.
102Danbariena, cp.cit., p. 47.
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Ecuador.103
Guatajata grew out of the experience of an Italian-American 

laborer named Antonio Chiriotto, who had a religious experience of 
conversion in a Gospel Mission in Lo6 Angeles called Feniel Hall. 
Chiriotto then went to Argentina where he spent five unsuccessful years 
attempting to begin a mission. Finally at the age of eighty he set off 
for Bolivia, reaching La Paz in 1911. His health soon failed and he 
died in La Paz that same year. In his short time in Bolivia Chiriotto 
had been impressed by the difficult conditions of the indigenous 
peoples of Bolivia, and so made provision in his will that his entire 
fortune of $30,000 should be dedicated to the "education and evange
lization of the Indians in Bolivia."104

The committee of trustees that he had named in his will was 
able to secure a farm of some one thousand acres cn the shares of Lake 
Titicaca. Included cn the land were some forty-eight Indian workmen 
and their families, making a population of nearly 275 who were "owned" 
by the new mission.103

An agriculturalist and a nurse took up residence at the farm, 
and efforts were made to improve the farming methods and the general

103w. Stanley Rycroft, Indians of the High Andes (Lebanon, Pa.: 
Sowers Printing Co., 1946), p. $08.

104Heith E. Hamilton, Church Growth in the High Andes (Lucknow: 
Lucknow Publishing House, 1962) , p. $8.

•'■"Stillwell, op.cit., pp. 192-193.
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life of the Indians. The limited success of -tile first years was 
attributed to lack of sufficient resources, so that by 1920 the 
Canadian Baptist Mission decided to assume responsibility for the farm. 
This was not an easy decision for the Baptist Board, since many oould 
not understand the relationship between farming and "preaching the 
Gospel."106

The results after nine years of work by the Baptists were not 
very impressive. TV/o of the missionaries assigned to Peniel Hall 
Farms had died of illness, and five others had decided to return to 
Canada. The agricultural methods used by the farmers in Guatajata 
and the surrounding area had changed very little, and only twelve 
people had become meirbers of the church.10^

A disturbing development at this time was the open resistance 
of the ccmnunity to the evangelistic efforts of the missionaries. The 
Indians who worked cn the farm were refusing to send their children 
to the mission school, and there was a growing hostility to the work 
of the church. There also appeared a growing dissatisfaction cn the 
part of the Indians with regard to their condition as serfs. In 
commenting upon this problem, the Baptist historian Dabbs makes a 
surprising reference to the practice of whipping which the missionaries 
had continued:

106j)abbs, op.cit., pp. 17*4-180.
lQ7ibid.
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The Indians were not ocnvinoed of the good intentions of 
the missionaries. The Society directors thought that the 
lingering doubts might be due to the practice of whipping, 
which had been maintained as the customary means of 
guaranteeing law and order. So they abolished the method 
of punishment that had been honoured througi the centuries, 
but without much success. 108

The Baptist Annual Report for 1929-30 called this difficulty with the
native farmers "a conspiracy against the Gospel."109

Sane reforms were initiated by 1932. The Indians were no longer 
forced to work, sinoe labor became voluntary and the worker was paid for 
his services. But sinoe the workers had to pay rent to the Mission for 
their land, most of the workers had no other alternative but to work 
for the Mission.110 The historian Dabbs remarks that "these efforts 
may not have excited too great enthusiasm on the part of the Farm 
Indians, but they did elicit favourable comment in the La Paz press."111

By 1935 there was a growing consciousness among menbers of the 
Baptist Mission that radical changes would be necessary at the Peniel 
Hall Farm. It was noted that only one fourth of those attending church 
services and only three out of every twenty-five pupils in the school 
came from families living on the Farm. Rev. E. C. Merrick, the new

108]>abbs, op.cit., p. 183.
109Annual Report, Canadian Baptist Foreign Mission Board, 

1929-1930, p. 1*4.
H O  Annual Report. Canadian Baptist Foreign Mission Board, 

1929-1930, p. 1*4.
^Annual Report, Canadian Baptist Foreign Mission Board, 

1931-1932, p. fc.
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Director of the Farm named in 1935, summed up the situation:
Why are we not hcnest and face the fact that neither 
spiritual enthusiasm, acceptance of our ideas, nor thanks 
far our efforts exist amongst the serfs of Peniel Hill 
Farm. The only return we are receiving is a gracious 
endurance of our dominance, more gracious it is true than 
that acoorded other large estates, but still no more than 
endurance.112

Merrick gave the following review of the problems, concluding that the
only solution was to give the Indians their freedom:

Farm Indians at Peniel Hall seem to feel they are not 
free and hold bade from acceptance of Gospel* Rev.
Merrick, in charge of Farm writes: "In terms of the free 
Indian we are doing a work about which we could write 
much, but we cannot continue to lock at these facts and 
think we are fulfilling our Christian obligations while 
some two hundred souls, our serfs and our first charge, 
remain unimpressed with our Gospel because we ourselves 
stand in the way. It is to deliver ourselves from this 
offense that I feel we must spend our greatest efforts in 
the next three years. We must give our Farm Indians 
their freedom. Yet, it is an exceedingly difficult 
thing to do. We faoe the barrier of a long-established 
social order and the sin of centuries cannot be atoned 
for in a day. The legal opinion of the country says it 
is possible in as much as we can do what we please with 
our own serfs. Public opinion says the practice ought to 
cease. But we need more than legal opinion and super
ficial public opinion to achieve our aims; we need the 
deep interest and conviction of multitudes of Christian 
people who will unitedly say, 'The evil must oone to an 
end. '"I13

The problems which Merrick referred to included both legal and cultural 
problems. The farmers had to be persuaded to surrender all rights to 
their old land holdings in order to receive new parcels of land, and

il̂ Ibid., p. 188.
113Annual Report, Canadian Baptist Foreign Mission Board, 

1935-1936, pT'T.
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build new homes on these parcels. For1 many of the people their old 
land was handed down from ancestors, and they were most reluctant to 
part with it.

The Five Year Program to carry out land reform which was 
initiated in 1937, made stead/ progress. Merrick was able to report 
in 1939:

The land re-adjustment scheme, by which the serfs of our 
Farm will be free, has gone forward steadily. It lacks 
one and one-half years of completion. The Indians are 
expectant, cooperative and possessed with an exceptional 
spirit of progress.^4

By the early nineteen forties most of the families had received their
own plots of land, and the labor force cn the Mission Farm had been
cut by one-half* By 1941 a tractor and threshing machines were in
operation, so that ninety per cent of all the farm work was being done
by three men.H^

Hie Baptist leaders were gratified by the good response of
the farmers. Relationships improved considerably between missionaries
and farmers, and wide recognition came to Peniel Hall Farm far the
steps that had been taken, ffenbers of the United States Labor
Commission visited the Farm in 1943, and later a member of that group
wrote on behalf of the Ccnndssian to Earl Merrick:

You have given us new encouragement as to the 
potentialities of these people vhen sympathetically and 
understandingly guided. Your contribution to the physical

ll^Armual Report, Canadian Baptist Foreign Mission Board, 
1938-1939, p. 3.

llSpabbs, cp.cit., pp. 201-202.
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and spiritual welfare of your people has been one of -the 
most significant and hopeful experiences during our 
stay in Bolivia.

A member of the Baptist Mission in attendance at the Antofagasta
Conference on Christian Work, held in 1941, stated:

Never before has a transforming influence touched the 
Indian's life physically, socially, and economically...
Our assurance to him -that we will not allow his state 
of semi-slavery to continue under our oontrol.has been 
comparable to the touching of an electric button. A 
ligvt has flashed upon -the whole scope of his existence.
We stand now at the center of the Indian's hope for a 
better day.il?

In recent years the activities of the Farm have been focused 
on educational, medical and evangelistic activities, and have moved 
away from agricultural concerns. But it has continued to be a major 
base of Canadian Baptist mission efforts.

There is no doubt that Peniel Hall Farm in Guatajata has made 
a significant contribution to rural Bolivia. The Baptist efforts to 
deal with questions of land reform and social justice for the 
indigenous people of the Altiplano were a forerunner of Bolivia's land 
reforms of the nineteen fifties. It is significant to note, however, 
■that Rev. Earl Merrick, the man most directly responsible for the

ii6Letter to Earl Merrick from Robert Mathews, member, United 
States Labor Ccmmissicn, March 4, 1943.

H?Wade Barclay, Greater Good Neighbor Policy (New York: 
Willett, Clark and Company, 1945), pp. 211-212.
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achievements of the Farm,118 is critioal of the Baptist approach to
agrarian reform. In a recent letter to the present writer,
Mr. Merrick suggests that the church did not take agrarian reform
with real seriousness or really perceive the relationship between it
and the proclamation of the Gospel:

As far the Canadian Baptist Mission, it just never got 
the point of the relationship of agrarian reform to the 
mission of the Church. The Canadian board and the 
Canadian churches enjoyed very much the publicity of the 
enterprise. They saw something of the relevance of the 
conmunity school system which they have subsidized heavily, 
largely from an evangelizing perspective, but they have 
betrayed their shortsightedness otherwise by liquidating 
only a few years ago, their last invested interest in the 
land question and ccnmmity question as such.
It is a sad comment on the maturing qualities of a 
denomination which prides itself on being termed "evange
lical" that it should miss that which a comparatively 
illiterate peasant convert to Christ, Antonio Chiriotto, 
caught passionately in his first warm experience of 
redemption it should enbraoe the whole of life.119

In evaluating the work of the Peniel Hall Farm, it would seem somewhat
ironic that the Farm was finally able to pay adequate wages and
achieve its greatest effectiveness only after securing a tractor and
thresher. The option of becoming a modernized machine-operated

118Dabbs states that "the splendid work of Rev. E. C. Merrick 
received just recognition— when he was awarded a Doctor of Divinity 
degree from McMaster University, his alma mater." Merrick was also 
asked by the United Andean Mission to open similar work in Ecuador. 
(See Dabbs, op.cit., p. 214.).

^Letter written by Rev. E. C. Merrick on February 7, 1967 
from Acadia University in Canada.

^Dabbs, op.cit., p. 202.
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farm has not been open to other farms in the Altiplano area, and thus 
the question must be raised as to hew effective Feniel Hall Farm has 
been in helping Bolivian peasants to utilize the agricultural 
possibilities which are available to them*

* Since 1957 the Methodist Church also has entered the field of 
agricultural missions. A rural institute has been developed in 
Mcntero, in the Santa Cruz area of Bolivia. The original intent of 
this school was to offer vocational education at the secondary level, 
particularly in agricultural methods, animal breeding and care, and 
domestic skills. Some eighty to one hundred students have been 
enrolled, and efforts have been made to develop agricultural extension 
programs in the Santa Cruz area.^

Mr. Benton Rhoades of Agricultural Missions, Inc., one of the 
most knowledgeable men in the area of agricultural missions throughout 
the world, made extensive visits to examine this work in 1961 and 
1965. After his first visit he reported that he was much inpressed by 
the total team approach to missions being carried forward by the 
Methodists in this area, particularly in terns of relating agricultural 
missions to the total healing and teaching ministry of the church. In 
1965, however, Rhoades observed that there had been a growing depart
mentalization in the approach, with the agricultural approach becoming

l^The Methodist Church in Bolivia, 1906-1961, p. 182



increasingly separate from other activities and thus tending to be less 
effective. An additional problem he noted was a shift away from 
vocational study in the Rural Institute and toward the standard high 
school course determined by the government, a shift apparently caused 
by the frequent requests the school received for academic instruction 
and also by the need to attract more students to justify the staff and 
facilities available.122

Rhoades does report his positive impression of the "excellent 
set-up on the campus at Mcntero for the care of hogs and cattle," and 
of the extension work being done in the surrounding area.3 The 
present writer made a visit to this area and his own inpress ions are 
that effective service is being rendered to a number of local com
munities through Methodist agricultural work. Che of the most 
significant contributions seems to be to a colony of Okinawa immigrants 
who have oome into the Santa Cruz area during the past several years, 
for whcm agricultural extension services by the church have provided 
an important support for their new life in Bolivia.

Reference was made in the first part of this chapter to a 
significant theological orientation of a considerable part of the 
Methodist Church in Bolivia which understands simple service, in and 
of itself, and apart from the evangelistic opportunities it migrt 
provide, as having a basic rationale in the total Christian mission.

122j, Benton Rhoades, Report on a Visit to Methodist Rural 
Work in Bolivia (Dec. 2-8, 19657. ~
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Conversations with some twenty people who have been involved in some 
aspect of Methodist agricultural missions, both in Santa Cruz and 
also in new work which is being developed in the Alto Beni area near 
La Paz, leads to the conclusion that nearly all of the people engaged 
in this work have a much broader goal than that of providing a means of 
bringing the rural people with whom they work into the life of the 
Church. Service to people in need, as well as a desire to contribute 
toward develcpmentally significant projects on a regional and national 
level, are important goals for mo6t of those engaged in this work.

Medical Service
Medical service has been an important part of Protestant

missions in Bolivia. Although the Methodist Church has had the most
extensive work in the medical field, both the Baptists and the Bolivian
Indian Mission have been involved.

A paragraph from the history of the Bolivian Indian Mission
illustrates the early involvement of this Mission in medical service:

Mr. and Mrs. Reginald Burrow had arrived on the field in 
1911 and were soon very active in the medical aspect 
of the work. Mr. Burrow not only took charge of caring 
for the sick in and about San Pedro, but also conducted 
classes in medicine and first-aid far the new missionaries. 
Che of these came to Mr. Allan's office one morning with 
the quest±cn, wean l not do missionary work without doing 
medical work?" Mr. Allan replied, "You will go out to a 
station of your own; your neighbor will fall ill and 
appeal to you as one who knows better than anyone else in 
•the village what to do for his recovery. What are you 
going to do? Let him die?" With a weary grin and a
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shrug of the shoulders, the worker went away, far medical 
work was not at all to his taste. The next morning he 
showed up in the medical class.4

Even at the present time missionaries of the several missions who live
in isolated areas of Bolivia often are called upon to render emergency
medical service. Though this cannot be considered medical care in any
formal sense, even an elementary knowledge of first-aid skills and
nursing practices on the part of many missionaries has been a source of
alleviating human suffering and meeting human̂ tveed.

In recent years the Bolivian Indian Mission has offered a
significant service of care in eastern Bolivia for those suffering from
leprosy. In 1951 a nurse began caring for a small group of people near
Magdalena who were lepers. This received such vd.de public notioe that
in 1955 the Bolivian Government asked the Mission if it would supervise
care for forty-eight other lepers who were in a government oenter in
the eastern area. The Bolivian Indian Mission agreed to provide this
service, so that at the present time some 120 lepers are cared for at
the Tane Leprosarium. 12 5

For a number of years, beginning in 1927, the Canadian Baptists
have maintained a clinic in connection with the Fann at Guatajata
which was discussed earlier.At least two nurses have given full

l24Margarita Allan Hudspith, Ripening Fruit (Harrington, N.J.: 
The Harrington Press, 1958), p. 46.

125Ibid., pp. 143-145.
■̂ ®Dabbs, op.cit., pp. 181-182.
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tine to this work during much of this period. They have not cnly cared 
far individuals who have ccme to the clinic, but have gene out into the 
surrounding ccmnunities to provide a wide variety of medical services.

Early efforts were made by the Methodists to begin a hospital 
in La Paz in 1920, but the North American doctor who had been sent to 
begin work was not able to secure a license to practice and plans had 
to be abandoned. By 1928, however, the Methodists were able to open 
the American Clinic in La Paz through the efforts of Dr. and Mrs. Frank 
Beck, missionaries who previously had been educators in Argentina and 
Bolivia and later returned to do medical work. ̂ 7

The Clinica Americana has oome to have a significant place in 
medical care in Bolivia. In addition to having a forty-five bed 
hospital, it has conducted a school of nursing in relation to the 
hospital that has been an important center for nurses' training.

3h addition to the La Paz hospital, Methodists have operated a 
medical clinic on the shores of Lake Titicaca since the nineteen 
forties, and in recent years have opened clinics in two areas of the 
eastern lowlands. Sane three to five doctors in addition to several 
nurses have been involved full time in these programs. The most 
significant new work in medical missions in recent years has been the 
public health program and medical care facilities developed in the 
Mcntero area of Santa Cruz in the eastern lowlands.

^The Methodist Church in Bolivia, 1906-1961, pp. 53, 73-75.
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Reference was made in -die first chapter to the fact that in 
1965 the Bolivian Government had given the Methodist Church a contract 
to administer the government hospital in Montero. In order to 
administer the hospital, the Methodists organized the Montero Public 
Health Board, consisting of seven Roman Catholics and four Protestants, 
to assume full responsibility for overseeing the medical work, and 
also for taking responsibility for carrying out a public health program 
of preventive medicine for the Mcntero area. In addition, the 
Methodists have organized the Montero School of Auxiliary Nurses and 
Public Health Aids, which has given basic instruction to a wide range 
of persons. These pioneering efforts in medical care are a new 
departure for medical missions in Bolivia and seem to be meeting a very 
positive response among the people of the area. ̂ 8

Simple and direct service to people in need seems quite clearly 
to be a central goal of Methodist medical work. In 196H a statement 
was prepared by the Church on the theological basis far medical work. 
The following conclusions reflect the orientation and goals of medical 
service:

Why does the Church maintain and operate institutions 
that are strictly for service? The Church must act 
wherever there is human need and wherever human values 
are ignored and destroyed. They (institutions) oome to

12 8^ visit to the area in February 1968, and conversation with 
people involved in this situation give indication of the significance 
of this work.
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be a practical expression to -the world of the beliefs of 
the Church. The Church is called to minister to human 
need 'even when there is no hope that our ministry will 
now or later create opportunities to give an open 
testimony.1 (Ouote from Visser't Hooft's, Las Presicnes 
de Nuestro Canon Ilamado, p. 56). 129

Close association and numerous interviews with those involved 
in medical work lead the present writer to believe that the motive of 
simple service, as suggested in the document just cited, is an 
important dimension of ffethodist medical work. There is little or no 
evidence of the quality or availability of medical care being governed 
by the religious orientation of the individual in need. The observer 
senses in the medical servioe a desire to treat all people equally, 
and to bring health and healing to all without regard for specifically 
religious concerns.

In addition, however, it must be pointed out that most medical 
personnel would feel that their servioe should have a dimension beyond 
that of alleviating human need only. They understand their servioe 
as an expression of God's activity in the world, and would understand 
the total health of an individual to have a spiritual dimension 
involving his relationship with God. Thus we note the Methodist Church 
assigning a chaplain to be available to those at the Clinica Americana 
in La Paz, and a concern in the Altiplano and the lowlands to relate 
medical missions to the total life of the Church.^0

129 Translation of a document prepared by Paul MoCleary on
'Theological Orientation of Methodist Medical Missions," 1964, p. 31.

130phoades, op.cit., p. 2.
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Die Bolivian Indian Mission Leprosarium is an example of a
medical mission where religious aonoerns and a certain style of life
associated with Bolivian Protestants is of major oonaem, and where it
would appear that patients are exposed to considerable pressure to
conform to Bolivian Indian Mission standards. A passage from the
history of B.I.M., which discusses the transfer of government patients
to the Leprosarium, suggests the strong influences brought to bear on
non-Protestants:

Before the excitement of -the new life wore off, there 
were few complaints. Later on they began to miss their 
beer and tobacco. There were no stores where they could 
go out and buy. Die quiet country life did not appeal 
to the newcomers.
In the midst of turmoil and opposition, there were 
faithful believers who stood firm. Some took advantage 
of the opportunities for personal work. During this 
tumultuous year, six came out publicly to receive Christ 
as Saviour, making a total of about fifty, who have 
received Christ.131

Medical missions also are understood as a means of providing a 
servioe that will influence people toward being more tolerant of the 
Protestant churches and their presenoe in Bolivia. A nunber of the 
smaller towns and villages of Bolivia have been particularly hesitant 
in accepting Protestants, and medical service has been a very practical 
aid toward Protestants gaining respectability.13  ̂ A ffethodist 
executive in 13 UH urged that medical work be initiated among rural 
people near Lake Titicaca because "special attention to the sick has

WlHudspith, op.cit., p. 1H3.
132Pie Methodist Church in Bolivia. 1906-1961, pp. 162-163.
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been one of the factors of success in -the Canadian Baptist Mission 
work among these sane sort [sic.] of Indians and it is really needed 
here."-1-33 One anthropological study of -the Altiplano area of Bolivia 
suggests that medical servioe has been the principal means of 
Protestant inpact in same villages.13*1

Medical missions have been both a means of direct servioe and 
help to -the people of Bolivia, and a means of evangelism and a way by 
which Protestants have gained entrance to a relatively closed and 
hostile society.

Methods of Direct Evangelization
One cultural anthropologist who has specialized in Bolivian

studies, in commenting on what the phrase "winning others far Christ"
has meant to Protestant missionaries, observes:

The majority of Protestant missionaries are not able to 
imagine conversion without the simultaneous establish^ 
ment of a weekly congregational servioe, -the trans
lation and teaching of hyims, the introduction of Bible 
reading and finally -the training of a specialized ciergy.135

133jftnnual Report, Board of Missions of The Methodist Church, 
19W, p. 217:

13Mwiiiiam A. Carter, "Kachitu: Change and Conflict in a 
Bolivian Town" (Unpublished M.A. dissertation, Colunbia University, 
1958), p. 5.

I35william Carter, "Religion y Cultura en Los Altos Andes" 
(Unpublished paper sent to this writer by Dr. Carter, Professor of 
Anthropology at the University of Florida), p. 2.
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Earlier references136 have been made to several of these 
methods, such as the introduction of Bible reading, hymns and 
Protestant services of worship through the Protestant schools, and to 
the struggles involved in establishing small; congregations. In making 
a more detailed examination of methods used in evangelization, it is 
instructive to note the importance that has been attached to the task 
of securing permanent buildings as a foundation of evangelistic 
activity.

A sense of the importance of having property and permanent 
buildings is seen in the earliest Baptist missionaries, who are 
reported to have bought property with their own personal funds in 
Oruro, La Paz, and Cochabamba in hopes that the Mission would later be 
able to secure these properties.13^

The missionary Mitchell wrote in 1908 that "nothing is so 
detrimental to Gospel work in foreign fields as lack of permanency."188 
In 1911 the Baptist congregation in Cochabamba wrote the following to 
the Baptist Board in relation to the importance of obtaining permanent 
property:

The fanaticism of the city is such that ncboty wants to 
rent his house for Gospel uses, and so it is impossible 
to carry an the Gospel propaganda in an effective way.

136Note chapter I and sections of this chapter.
13^Stillwell, op.cit., p. 114. The Board was only able to 

retain two of the properties in La Paz.
138Dabbs, op.cit., p. 96.
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It is therefore urgent that -the Society in Toronto get a 
property of its own for the work. The people say to 
us, "But where is your church? We have churches and 
our religion remains, but the evangelists cane, preach 
only in a house for a while, and then go away. The 
Protestants are weak and can do nothing because their 
religion is false." It is therefore necessary to build a 
proper chapel, that the people may understand that this 
work is to be serious-permanent; then many will be 
disposed to join us and accept the Gospel.139

Five years later the Baptist missionary leader A. G. Baker concluded:
All who are in any way acquainted with the South American 
ndnd and character have come to see that our work will be 
put on an entirely different basis the moment we have a 
regular church edifice and are not compelled to worship 
in a rented hall, l1̂

The Baptist historian Dabbs points repeatedly to the disadvantages the
Protestants experienced in Bolivia during the early years of their
history because of having to worship in "unadorned store-rooms, private
houses, cast-off salocns and nondescript halls.”1^1

Again during the nineteen forties the Baptist Mission asked
for the "permanence and visibility" which new buildings would afford
them. 1^2 An indication of the hunger for respectability, and also of
the "homesickness” of missionaries for familiar patterns, is suggested

139Annual Report, Board of Foreign Missions, Baptist Convention 
of Ontario and Quebec, 1911, pp. 30-31.

1110Annual Report, Canadian Baptist Foreign Mission Board, 
1915-1916, p. 31.

WlDabbs, op.cit., p. 115.
^Annual Report, Canadian Baptist Foreign Mission Board, 

19»*i*-13**5, p. 3.
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In a statement by Rev. E. C. Merrick, inducted in the Dabb's history
of Baptist work, in which Merrick reflects cn his feelings at a worship
servioe in the new Baptist church building in Omro in 1948:

Inmediately the entrance is passed the deeprooted memory 
of adobe walls, painted canvas, mud floors, the stale 
air of crowded living roams is forcibly forgotten. One
seems to be in the spiritually balmy atmosphere of
Canada, where dark carved woodwork, vaulted ceilings, 
stained glass windows, polished pews, hushed voices and 
lights, abundanoe of lights, soft, shaded and soothing, 
welcome one to the House of God. More significant still, 
the stigma of public censure that has dogged the course 
of the Evangelical Church in Bolivia through all the years 
appears to be a thing of the past. One seems to be trans
lated to where such a place as this belongs to the most 
sacred sentiment of public life.
We are shown to our pews by well disciplined ushers; the 
servioe unfolds in orderly dignity; the hymns of the 
congregation are appropriately supplemented by trained 
talent; the ushers carry the offering in procession to the 
steps of the chancel; the minister takes his place in the 
pulpit and the high gothic arches make mellow the strong 
rich phrases of the Word of God.
The emotional reaction is strong. After long years, of 
worshipping as it were in a distant land, to find oneself 
at heme while still in a distant land makes one tremble. It 
makes one want to cry. It makes one clench the teeth in 
anger at all that has hindered before. Then, as so often 
in an emotional crisis, expression is found in a phrase 
almost absurdly rational: 'The Church in Bolivia has beocme 
respectable! What now?’1^3

Methodist history in Bolivia reflects a similar concern for 
securing permanent buildings as a foundation and means of evangelism. 
Bishop Homer Stuntz, vho was responsible for Methodist work in Bolivia 
from 1912-1916, wrote to the Board of Missions in New York in 1916:

1**3Dafcbs, op.cit., pp. 246-247. This passage is also most 
suggestive of problems of the churches becoming indigenous, which will 
be examined in a later chapter.
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After ten years of work in Bolivia, we rent four 
properties giving inadequate room for the American 
Institutes. We have no church building and no sites cn 
which to build such. We now use a rented hall that 
once was a grooery store in La Paz. ll***

The 1917 Board report follows Bishop Stuntz in lamenting the fact that
until that date the Church has not been able to purchase property. ll*®
The Methodist historian Ccpplestcne, in ccnmenting cn the difficulty
of developing a church in La Paz, suggests that cne reason for the
disbanding of the new congregation that had begun in 1921 was the fact
that funds from the United States could not be found in time to erect
an adequate building for worship.11*6 The importance of the proper
type of buildings for worship is stressed in the Board report of 1923
which asks for money "to put up the kind of building which will attract
the people of Bolivia to our services."11*7 It is later stated that
"our evangelical work has been greatly handicapped by the lack of
church buildings."11*® One reason for the stress cn adequate buildings
is explicitly stated by Washburn, who was the superintendent and
undoubtedly the strongest leader in Bolivian Methodism during the
nineteen twenties, and who felt that rented buildings would be

1**‘tThe Methodist Church in Bolivia. 1906-1961, p. 43.
ll*6Annual Report. Board of Missions of The Methodist Episcopal 

Church, 1917, p. 390.
146Copplestone, op.cit., Chapter 3, pp. 2-3.
1**7Annual Report, Board of Missions of The Methodist Episcopal 

Church, 1923"pT"S3T
1**8Ibid., p. 484.
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inadequate because they would attract -the lower class. "If we were to 
start up in rented buildings as we did before we would get the lower 
class of people in the church and have the higher class people in the 
schools."1**9

In general, the desire to secure buildings as a means of 
providing a foundation for evangelistic outreach has been a general 
oonoem of the three missions under consideration. Margarita Hudspith, 
the B.I.M. historian, relates the importance the early missionaries 
gave to the task of securing property and erecting buildings.1®0 hi 
speaking of the construction of a new building far church services, 
Hudspith writes: "The work cn the church building went steadily forward 
and excitement grew as it neared completion— for then the sweet-toned 
new stop organ would be housed properly."1®1 Another writer points out 
that the B.I.M. bought a house for evangelistic purposes in Cochabamba 
to give permanence and strength to 1hose afraid of Roman Catholicism.1®2

Protestant missionaries have used a nuntoer of technical 
resources in their efforts to evangelize. When the Baptist pioneer 
Mitchell returned to Bolivia in 1912, his friends had provided him with

149Copplestone, op.cit., Chapter 3, pp. 2-3. In a later chapter 
we will examine the inplicaticns of this and similar statements in terms 
of what is suggested about the attitudes missionaries had toward the 
people of Bolivia.

^Hudspith, op.cit., pp. 31-70.
151Ibid., p. 70
152Bolivian Indian, March-April, 1935, p. HI.
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"a nagic-latere, a portable tent and a printing press."15  ̂ Portable
organs, slide projectors and printing presses have been used widely
from the beginning of Protestant work. A Methodist missionary's
descripticn in 1907 of his method of direct evangelism is representative
of an evangelistic approach that has been used widely.

The work here is going along nicely. %e go out into the 
plazas with a baby organ and Bible pictures to attract the 
people. We play a hymn or two, explain each picture and 
reading from the Bible, the story vhich each picture 
represents. They all listen with the greatest attention.
So far we have not met with the least disturbance. Aside 
from the increase in sales of bocks, we reach such people 
with the Gospel who never attend our church services. It's 
as good as open air meetings. The greatest drawback in 
Bible selling in Bolivia is that such a snail percent of 
the people are able to read. The people are quite willing 
to hear the Gospel, More workers and a larger meeting 
place are needed.

By 1966 all three of the missions had printing presses, book stores and 
a wide distribution of church literature. In a later chapter we will 
examine in detail the use of literature and its implications for the 
Protestant approach to mission.

The use of radio has been an important method utilized by the 
Baptists sinoe 1 9 4 1 , and in reoent years by the Ifethodists also. The 
Baptists acquired control of a radio station in La Paz in 1949, and were 
joined sane ten years later in this project by the Methodists. The con
siderable nunber of daily religious and non-religious programs of this

153stillwell, op.cit., p. 183.
■^1307 letter of J.H.Wenburg to Dr. Thomas B. Wood in Lima,

Peru.
155Dabbs, op.cit., p. 22.
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station have reached all parts of the country.156
In 1965 a massive effort at mass evangelism was undertaken by 

Bolivian Protestants which was called "Evangelism-in-Depth." This was 
a program in which over ninety percent of Bolivian Protestants 
co-operated, the objective being to help Protestants ccnnunicate their 
faith to all of Bolivia. Prayer groups were organized in hemes and 
offices, training programs were initiated to teach people how to 
"witness" to their faith, efforts were made to visit every home to 
invite people to evangelistic rallies, and all ccmnunications media were 
widely used in order to interest the general public in Protestantism.
As a culmination of these efforts, in 1965 some 25,000 Protestants 
marched in a parade througi the streets of the capital city of La Paz.1^

The ecumenical issues and dimensions of the various Protestant 
approaches to mission will be examined in the following chapter.

156Television is not yet a part of Bolivian life.
15^Mortimer Arias, The Christian (tentury (June 29, 1966), p. 838. 

Also interviews with Protestant leaders in Bolivia in 1966.



CHAPTER III
ECUMENICAL DIMENSIONS OF THE PROTESTANT MISSIONS

Protestant Ecumenism in Latin America
The consideration of Latin America as a factor in Protestant 

ecumenism dates from the Foreign Missions Conference held in New York 
in 1900. This was the first such meeting held in North America to 
which the name "ecumenical" could justly be applied. Some seventeen 
hundred delegates and six hundred foreign missionaries were in 
attendance, and the results of the conference made it "a great 
apologetic far foreign missions at a time when missions were being 
fiercely assailed."1 At this meeting the Latin American field was given 
consideration along with other mission areas of the world.

The next great missions oonferenoe was held at Edinburgh in 
1910. This was certainly the greatest missions gathering held in modem 
history, and marked one of the great turning points in the history of 
Christian mission and unity. The International Missionary Council is a 
direct result of this meeting, and the roots of the World Council of 
Churches can be traced back to Edinburgh. But what makes this meeting 
of special interest in considering Latin America is the fact that this 
area was barred from consideration at this oonferenoe.

To many, Edinburgh's most important emission was Latin America. 
This area was emitted by the Planning Committee in the belief that the

1Christian Weak in Latin America: 1916 Panama Conference (New 
York: The Missionary kcLcaticn Movement, 1917), Vol. I, p. **.
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Edinburgh Conference would not have been possible had -this area been
considered. Therefore -die title "World Missionary Conference" was
qualified with -die phrase, "To ocnsider Missionary Problems in relation
to the Non-Christian World.” W. Richey Hogg describes the canprcim.se
that had to be made with European Mission Societies when he writes:

[This oonprond.se] was the only basis cn which Continental 
societies were willing to gp ahead with the oonferenoe, 
far many of them sharply resented the presence in Europe 
of missionaries to "convert” some areas already strongly 
Roman Catholic. Similarly, it was only with this under
standing that many Anglican societies would continue. This 
involved the obvious exclusion of missions to Latin America, 
except those to the heathen Indians.2

Although it was generally recognized that this emission was necessary, 
many felt that a valid and relatively large segment of Christian work 
in Latin America had been proscribed. Robert E. Speer, the Presbyterian 
Mission Board Secretary, led the forces working for Latin America's 
inclusion at Edinburgh, and he was not convinced by the opposition’s 
argument. The "non-Christian" designation he regarded as a misnomer.
J. H. Oldham, the oonferenoe secretary, and others, sympathized with 
Speer's general position, but they also believed it necessary "to draw 
the line short on coverage to extend the line of inclusiveness."3 The 
great difficulty proved to be the fact that Latin America was a "border
line" case and in the hectic pressure there was not time to work it out.

2William Richey Hogg, Ecumenical Foundations (New York: Harper
and Brothers, 1352), p. 120.

3Ibid., p. 131.
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Hogg writes that "the whole question was the 'gravest issue' with which 
J. H. Oldham as oonferenoe secretary had to oope.4

Speer was so much disturbed by this exclusion that with several 
delegate-friends he led a rump session at Edinburgh to discuss Latin 
America's needs* Several meetings were held, to which a number of 
board secretaries were invited. From these meetings came a plea far a 
oonferenoe far Latin America that would do for that area what Edinburgh 
did for the non-Christian world.®

Shortly after the Edinburgh Conference the Foreign Mission 
Conference of North America, the most representative missionary bod/ in 
North America, through its Committee of Reference and Council, made 
arrangements far a Conference cn Latin America to be held in New York 
City. Ibis was one of a series which had previously been held cn work 
in China, Japan, and the Mchamnedan countries. Such leaders as Robert 
Speer and William Oldham were on a special committee for the oonferenoe.6

The Conference was held in March of 1913, and was attended by 
representatives of thirty different organizations. Its main achievement 
was the appointment of a ccnmittee "to deal with the whole subject of 
the work in Latin America, and especially with the question of

4Ibid., p. 132.

®Ibid., p. 132.
6Christian Work in South America: 1925 Montevideo Conference 

(New York: Fleming H. fceveil Company, ll§25), Vol.I, p. 7.
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cooperaticn, and to make any presentation they may deem desirable to 
the Boards."7 This ccnmittee was designated as the Ccnmittee cn 
Cooperaticn in Latin America, and was soon able to secure Dr. Sanuel Guy 
Inman as its Executive Secretary. Dr. Inman served with great effective
ness far many years in this position, and in the course of his servioe 
became one of the best known authorities in the United States cn Latin 
American studies.

In February, 1916, the general missions conference which had 
been in the minds of many sinoe 1910 in Edinburgh was convened at 
Panama, in the Panama Canal Zone. Seme three hundred and four delegates 
from twenty-nine boards were present, an indication of the size, scope 
and importance of this meeting.®

This great oonferenoe did for Latin America that the Edinburgh: 
Conference had dene for the non-Christian world. In fact, it was 
patterned in many ways similar to the Edinburgh meeting. As at that 
conference, preliminary reports were prepared for Panama, which included 
the following Ccmmissicns: Survey and Occupation, Message and Method,
Education, Literature, Women's Wbrk, The Church in the Field, The Home 
Base, Cooperaticn and the Promotion of Unity. These studies represented 
the largest and most accurate body of data available until that time 
on the Latin American situation. Their range was comprehensive, and 
•their scholarship sound.

7Panama Conference. op.cit., p. 9.
8lbid., p. 27.
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The meetings in Panama were extended over a period of two weeks. 
The great majority of the delegates had had the opportunity of studying 
the preliminary reports enroute to the oonferenoe, so that a highly 
informed examination and discussion of each area was undertaken at the 
oonferenoe itself. Among the many results of this meeting, the follow
ing are outstanding: a source of meeting and exchange of views thereby 
workers in differing areas were able to realize their reciprocal 
interests; it stimulated among Latin American churches a conscious 
solidarity of aim and an increasing oarrelatLcn of effort; it did much 
in Great Britain and North America to clarify and coordinate the plans 
of mission boards and other agencies and it dramatically portrayed the 
needs of Latin America to the world. ̂

The chief issue of discussion at Panama centered around the 
relationship of the Protestant churches to the Roman Catholic Church.
The following invitation had been oficially extended to Rome, as well as 
other churches, inviting them to participate in the meeting:

All oonnunicns or organizations which acoept Jesus Christ 
as divine Saviour and Lord, and the Holy Scriptures of the 
Old and New Testament as the revealed Word of God, and 
whose purpose is to make the will of Christ prevail in 
Latin America, are cordially invited to participate in the 
Panama Congress, and will be heartily welcome.

There was no response to this invitation from Rone. But in spite of the
strong negative feeling of some of the Latin American churches toward

9lbid., p. 33. 
lOlbid., p. IB.
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the Church of Rome, the Conference was characterized by moderate and 
charitable statements about Roman Catholicism. In light of the very 
difficult relations between Protestant and Catholic in Latin Amerioa, 
this attitude of the Conference was in itself a remarkable achievement.

Thus the Panama Conference marked a new era in the ecumenical 
movement in Latin America, just as Edinburgh had done for the non- 
Christian world. In light of the nunfcer of leaders of world Christianity 
present, and in view of its great accxmplishments, this meeting must 
certainly be viewed not only as a major regional conference, but one of 
major importance for the entire world.

The Panama Congress had called for the creation of a British 
"Committee an Cooperation" somewhat similar to the American Committee on 
Cooperation in Latin America. Such an agency got underway in 1921 with 
John Ritscn of the British Bible Society as its head. But because of 
■the British societies' enlarged ooanitments in the Orient, it decided 
that it would not be able to assume any share in organizing the 1925 
meeting in Montevideo. Therefore responsibility fell largely upon the 
American group.11

The Congress of Christian Work in South America met in 
Montevideo in April of 1925. Sane two hundred delegates were in 
attendance, one-half of them being nationals, cne-fourth missionaries 
and one-fourth board secretaries. The most obvious and outward differ^

UflOgg, op.cit., p. 236



ences between Panama and Montevideo strikingly evidenced the growing 
strength and ability of Protestant Christianity in South America. At 
Panama the leadership had been largely English and North American. At 
Montevideo it was Latin. Hogg reflects their development when he 
writes:

The Congress reflected Protestantism's strong rooting in 
South America. Presided over by Erasmo Braga of Brazil, 
the as sent) ly employed Spanish for its discussions (with 
short English summaries), which were almost wholly 
conducted ly nationals or by missionaries. Little was 
said by the North American delegation. Leadership rested 
clearly in South American hands.12

Die oonferenoe also revealed the great diversity among South American 
oountries and the resultant difficulty in attempting to plan for 
cooperation by assuming a social and cultural uniformity. Reflecting 
•the Protestant thinking of the times, the Congress heavily underscored 
the social responsibility of the churches. It carefully surveyed edu
cational needs and policies. But in all probability its most lasting 
impact came from the impression it gave of the energy of Protestant 
churches in South Amerioa and the need for more of them.1^

Die next ecumenical meeting was that of Buenos Aires in 1949, 
known as the First Latin American Protestant Conference. Die Conference 
was a continuation of the work done at Panama in 1916 and Montevideo in 
1925, although the representation was not as large and there was not 
the same effort given toward analyzing social and spiritual conditions

12 Ibid. 
Îbid.
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as had been done at the previous two gatherings.^
The next major meeting was the Second Latin American Protestant 

Conference held in Lima, Peru in 1961. Some two hundred delegates, 
representing most of the Protestant churches and organizations in Latin 
America, met to reach a greater understanding of the task they faced in 
Latin America, and to explore the future direction which inter
denominational relationships should take. Considerable attention was 
given to the theme of Christ as the hope of Latin America in relation 
to contemporary social and economic developments.-^ The major problem 
faced by the Conference was the nature of the organization which would 
ocntinue to foster the very kind of relationships that had led to the 
calling of the Conference. Some favored stronger national councils, 
with the possibility of creating in some form a continental Protestant 
council, while others feared to move in this direction. The Conference

i eended with no clear direction for the future assured.
The years following the Lima Conference have brought little 

improvement in relationships among Protestants. An attempt to hold

l**Ibid., p. 268.
•^John A. Mackay, The Latin American Churches and -fee Ecumenical 

Movement (New York: Committee on Cooperation in Latin America of the 
National Council of Churches, 475 Riverside Drive, 1963), pp. 28-29.
See also Cristo la Esperanza Para America Latina (Bueno6 Aires>-Talleres 
Gnaficos Argen-Press, 1962). This includes repOTte_aod-doe(Snents of the 
conference.   —

~ Eugene L. Stockwell, ’’Protestant Cooperation in Latin America” 
in World Outlook (New Yack: Monthly publication of the Board of Missions 
of The Methodist Church, February, 1963), p. 77.
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another general meeting of Protestants, first in Brasil in 1966 and 
later in Uruguay in early 1967, had to be postponed because of strong 
currents of disagreement between Protestants oriented toward the World 
Council of Churches and those whose allegianoe points toward more 
conservative world movements. By 1967 the prospects for ecumenical 
cooperation among Protestants on a continent-wide basis were not 
encouraging.

Ecumenical Relationships Among Protestants in Bolivia
Early records of -the relationships of the Protestant Missions in 

Bolivia with one another are rather sketchy, especially for the begin
ning years of missionary activity. The written records of these early 
years do indicate, however, several interesting and significant events.

Margarita Hudspith's history of the Bolivian Indian Mission 
makes several references to the help which was given by both the 
Methodists and the Baptists to George Allan as he attempted to begin 
work in Bolivia. During the first exploratory trip which Allan and two 
companions made in 1902 from their base in Argentina, Allan notes his 
appreciation far the hospitality shown by Archibald Reekie of the 
Baptists in Oruro, and for the help given by Baptist A. G. Baker in La 
Paz. He then notes that they went on to the Methodist school in La Paz, 
where "there are two corrals for the mules and plenty of room for us, 
and above all, a most kindly welcome. The next year, as Allan and

1 ̂Margarita Allan Hudspith, Ripening Fruit: A History of the 
Bolivian Indian Mission (New Jersey: Harrington Press, 1958), pp.27,30.
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his party made their way to establish residence in Bolivia, they were 
received warmly by the Methodist congregation in Antofagasta, Chile, 
and given financial support from this church as part of their missionary 
efforts for Bolivia.18

Hie earliest reference to difficulties in relationships is found
in connection with the Baptists re-opening their work in La Paz in 1909
after having abandoned their earlier efforts to establish educational
and evangelistic work in that city. The Baptist writer Stillwell
reflects resentment of the Baptists toward the Methodists for beginning
their work on foundations laid by the Baptists:

During those years the Methodist Episcopal Church of the 
United States had entered the Capital and opened a 
Mission with schools, aided by a liberal government grant 
which, in contrast to the Baptists, they felt no scruples 
in receiving. The few Baptist converts, in the absence 
of other spiritual advisors, had naturally attached them
selves to the new Mission, while the remnants of the 
flourishing schools which Baptist missionaries had built 
up with such pains and struggle in the six years, 1899- 
to 1905, had been largely absorbed into those of the new
comers. As a ocnsequenoe, the Reekies found little to 
gather up and, without the popular appeal of school work 
and by direct evangelism alcne, had to begin almost anew 
to build the Mission cause."

Commenting on this same situation, the Baptist historian Dabbs writes
that the Methodists "had entered the city and had swallowed up the

18Ibid., p. 33.
^H.E. Stillwell, Pioneering in Bolivia (Toronto; Canadian 

Baptist Foreign Mission Board, 1^3;, pp. 170-171.
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remnants of the flourishing school which Rcuthledge had built up with 
such pains" and that "the few converts had also joined the new 
mission."20

An early incident of competition in securing missionary 
personnel occurred between the B.I.M. and the Baptists. Rev. and Mrs. 
Johnson Turnbull, who had gone to Bolivia as B.I.M. missionaries, 
decided in 1910 to accept an offer from the Baptists to represent that 
Mission in taking charge of Baptist work in Oruro. It is interesting 
to note the difference in which the two miss ions perceive the resig
nation of the Turnbulls from the one mission to join the other. The 
Baptist Dabbs writes that "a oordial consent to the arrangement was

!?*Lgiven by this friendly sister organization" (Bolivian Indian Mission).
But George Allan of the B.I.M., writing in 1911, suggests a very
different understanding of what happened:

Mr. and Mrs. Johnson Turnbull have left us to oast in their 
lot with the Canadian Baptist Mission. We loaned them to 
that mission in the full confidence that we would get them 
back again with experience gained that would be valuable 
to us in the days to come. The change is as unwelcome to 
us as it is unexpected.22

Apparently the incident did not rupture relationships between the two
missions, however, since Allan adds: "But since they go to our Canadian
cousins under the conviction that this is God's leading for them, we

20Norman Dabbs, Dawn Over the Bolivian Hills (Toronto: Canadian 
Baptist Foreign Mission Board, 1952), p. 76.

21Ibid., p. 80.
22Tahuantin Suyo. fanner monthly publication of the Bolivian 

Indian Mission (October 1911), p. 1.



148

say 'the Lard prevent [sic.] you with the blessings of goodness' and 
continue to pray that they may be spiritually hunblfi and effective 
workers in His vineyard."23 Four months later Allan "rejoices" cn 
hearing of three new people the Baptists have baptized,24 and a year 
later regrets that a new Baptist couple is delayed in arrival.25

A much closer degree of cooperation between Methodists and 
Baptists is reflected in the establishment of the Methodist school in 
Cochabamba in 1912 than was evident in the beginning of Methodist school 
work in La Paz. When Washburn of the Methodists went to Cochabamba to 
begin work he was received by Reekie in his home and Reekie gave weeks 
of his time in helping him with preparations. Even the Baptist 
parsonage was used for the registration of students for the new 
Methodist school.^5

Though George Allan and others of the B.I.M. Mission made a 
general visit to Methodist and Baptist work in Bolivia and gave warm 
praise to the work of both Missions in the B.I.M. monthly publication,22 
there is evidence at this time of tensions developing with regard to 
missionary strategy, especially in relation to the stance towards Reman 
Catholicism. The response of the B.I.M. Mission to the Edinburgh

23ibid.
24ibid., (January 1912), p. 76.
25ibid., (October 1912), p. 2.
26J. T. Copplestone, op.cit., Section I, pp. 30-31.
2 T̂ahuantin Suyo. op.cit. (April, 1916), pp. 9-11.



Conference of 1910 and -die Panama Conference of 1916 gives seme back
ground to Hie situaticn. George Allan writes:

Hie Edinburgh Conference surprised die whole Church of God 
by paying court to Rone. It is well-nigh inconceivable 
that a body of delegates, consul-dug to advance missions 
in Latin America, of whom a considerable nuntoer are 
actually engaged fighting die errors and undoing the 
evils of that haughty enslaving system, should pander to 
it; but oily a very sanguine man could expect that 
influence, which was strong enough to shape the oourse of
die Edinburgh Conference as it did, is going to let
evangelicals have a walk-over at Panama and succeedingconferences.28

Allan feels that if a harder line is not taken against Rome at Panama,
the conference will fail:

The opportunity of the Panama Conference will be thrown 
away, owing to the great fear some men have of offending 
Rome, or the foolish idea of others that to include in 
a Christian congress the followers of creeds that are 
anti-Christian, inasmuch as they are dangerous heresies, 
is to show the charity that [sic. ] 'thinking no evil' 
or as some say 'the spirit of Christ.' 28

The reference Allan makes to including in a "Christian conference the
followers of creeds that are anti-Christian" is an apparent reference
to the invitadcxi which, as was indicated earlier, was made to the
Roman Catholic Church to send representatives to Panama.

George Allan's strong antagonism not only toward Rome, but also
toward Protestants preparing the Panama Conference who are interested
in improving relationships with Roman Catholics, is seen in the
following:

28ibid., p. 12
29lbid., p. 3.



150

The aonmLttee of men and women who are preparing the program 
of "the Congress must think very lightly of the men and 
women who are doing missionary work in Latin America at the 
risk of being slaughtered by the followers of Rems, if they 
think that such workers do not knew better than anybody 
else can know whether cooperation with Rome is possible or 
not.
They tell us that "our approach to the people must not be 
critical or antagonistic.11 Do they think that missionaries 
in Latin America expect to drive men and women into the 
kingdom of God by antagonizing them? What they really 
mean, surely, is that we must not criticize or antagonize 
Romanism. But how can we help being in the position of 
antagonists to Romanism? Romanism has deliberately led 
the people down the road of immorality and debauchery which 
leads to perdition; and we are trying to save the people 
from perdition. Rome would fain kill us all. She is 
antagonistic to us because she stands for license and 
libertinage, and we stand for holiness. We cannot avoid 
being antagonistic toward her, unless we give up our 
allegiance to Christ, and walk in the path of lust, into 
which Rome is continually trying to lure us.
We are contrary to her. We must be in the very nature of 
things therefore, to ask us to temporize, even, is too 
much to ask of us. We can have nothing in common with a 
system, which during almost four centuries has shown 
nothing more clearly than her determination to keep her 
people in such a state of ignorance that it will always be 
easy for her to exploit them as she pleases; while she has 
also during all those long years lived wantonly.
So far as we have been able to learn, there seems every 
probability that the missionaries throughout Latin America 
will make such a protest against the attempt on the part 
of the ocmmittee in New York to thrust upon them this 
letltudinarianism, as well as at least to show the world 
that it is not the missionary army in Latin America that 
proposes to surrender its dignity by making peace overtures 
to the enemy, while the conditions which make a fight to a 
finish an absolute necessity remain the same as they have 
been for centuries past. 30

30 ibid,
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In light of this direct attack cn the Panama Conference, it is 
somewhat surprising to note that the field conference of the B.I.M. 
Mission had voted that they have a representative present at Panama, 
and had named George Allan to take the assignment. The field conference, 
however, was overruled by the London Council of the B.I.M. during a 
meeting in which Mr. Allan was present, on the grounds that the basis of 
the Panama Conference could not be approved or endorsed by the B.I.M. 
Mission.As will be noted later, there are several other occasions 
in which decisions of an ecumenical nature made by missions and churches 
in Bolivia are overruled by sponsoring or supporting groups outside 
Bolivia.

The end result was that there were no representatives from 
Bolivian Protestantism present at Panama. A Methodist report explains 
this as being the result of some confusion in the minds of Bolivian 
missionaries as to whether they should attend the conference in Lima 
(which was a regional follow-up to Panama) or the Panama Conference 
itself. It is suggested that cn account of this oonfusicn Bolivia was 
not represented except for the presence of A. G. Baker of the Baptists 
at Lima.^

31Ibid.
32Annual Report. Board of Missions of The Methodist Episcopal 

Church, 1916, p. 21. Although there would seem to be more here than 
this explanation suggests, the present writer has been able to discover 
no further data as to the total absence of representation at Such an 
important conference.
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Disagreement over the approach to Roman Catholicism is 
apparently part of the context in which George Allan attacked the 
"large missions" for developments within their ranks. "There was a 
time," stated Allan, "when it could be taken for granted that missions 
existed for the purpose of carrying to the heathen an acaepted standard 
of saving evangelical truth which was known as THE GOSPEL." Allan felt 
that this is now no longer the case; "Today, if a small mission stands 
for that old time standard (as the Bolivian Indian Mission does), it 
stands for something different to that for which some of the large 
missions stands."33 No doubt we also find reflected in the above state
ment the beginnings of controversy in Bolivia over "modernism" and the 
different views of Biblical interpretation and theological understanding 
which were beginning to permeate the Christian world in this period.

Further evidence of growing tensions among Bolivian Protestants, 
as well as increased cooperation in certain areas, is evident in a 
meeting held in Bolivia in late 1916 as a follow-up to the Panama Con
ference. One of the most important reocranendaticns made at Panama was 
that there should be a division of territory in many of the countries 
to avoid duplication of efforts by the several missions. In order to 
carry forward this and other suggestions far interdenominational 
cooperation in Bolivia, a conference was held in December, 1916, at the

33The Bolivian Indian, Monthly publication of the B.I.M.
(April 1916), p. 3.

3**R. Pierce Beaver, Ecumenical Beginnings in Protestant World 
Mission (New York: Thomas Nelson and Sons^ 19B2;, pp. l*+6-lU7.
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Methodist American Institute in La Paz. The conference in fact included 
cnly the Methodists and the Baptists, sinoe the B.I.M* Mission was not 
present. It is not clear whether this latter Mission was not invited or 
whether the invitation was refused, but it would appear that there was 
some form of friendly mutual understanding that it would not be possible 
far the B.I.M. to be present. George Allan, in commenting on the meet
ing in a Mission publication, suggests he is not clear just when the 
meeting was held (he writes "apparently in Novenber of 1916"). He then 
goes on to report in detail the recoimendatian, including decisions 
made at the Conference that the B.I.M. should confine their work to a 
limited area in Bolivia, and that the B.I.M. should "not leave great 
districts untouched in order to occupy territory already occupied by 
other missions."35 It is rather surprising that, in spite of such a 
direct criticism of B.I.M. mission strategy by a conference at which 
B.I.M. was not only not present but apparently not even sure of the 
month in which it was held, George Allan responded to the criticism by 
saying it is "quite acceptable to us, far overlapping is a thing we have 
a very earnest desire to avoid."35 Allan then goes cn to state the case 
of his Mission in the matter, pointing out that some Methodist and 
Baptist territory includes Indians which correspond to the B.I.M. and 
that the B.I.M. has been given a very limited area.

35ihe Bolivian Indian (April, 1917), pp. 5-6.
35 Ibid.
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Berth Methodists and Baptists nust recognize that sane of 
■die towns they have named in their respective spheres of 
influence are surrounded by country which is inhabited by 
Indians, and the section mentiaied as the particular field 
which the Bolivian Indian Mission is to endeavour to occupy 
is a very limited one. So that, if our Mission outgrows 
its field, as at present defined, and the Methodist and 
Baptist Missions do ncrt take up Indian work in an adequate 
way, there will still be room for mutual forbearance and 
consideration.37

With this rather gentle polemic, Allan concludes his report in the 
magazine sent to supporters of the B.I.M. around the world by 
stating:

However that may be, it is a good thing that the missionaries 
have got together, and have begun to exercise a spirit of 
thoughtfulness in the matter of avoiding overlapping, 
and occupying by mutual arrangement the untouched territory.3®

It is apparent that George Allan has genuine interest in and basic 
support for the Bolivian Conference of 1916. It would appear that the 
B.I.M. was not represented out of fear of the reaction of supporting 
and sponsoring groups of the Mission overseas. It should be remembered 
that the Conference was a follow-up to Panama, and we have noted 
earlier the decision taken by the London Council with regard to the 
Conference. However, there seems to be no doubt about Allan's continu
ing friendliness to the other two Protestant groups in Bolivia. And 
the continuing good relations of these Missions with the B.I.M. is 
suggested by this paragraph from a Methodist report on the year of 1916:

Working with us in this field are the Canadian Baptists 
and one interdencminaticn society. This latter is working

37lbid.
38Ihid.
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among the Indians. Our relationship with both of these 
societies is friendly.39

We will note here the three major reocmmendaticns of the Conference 
with regard to a comity agreement for territory to be occupied, observ
ing later hew faithfully this arrangement was followed:

Territorial division:
(a) That cities already occupied remain as at present.
(b) That the Methodist Mission occupy the territory to 

the West of the Arica-La Paz Railway, and the 
Ghulumani (Yungas) district to the N.E. and further 
the towns of Punata, Tbtora, Valle Grande and 
Santa Cruz, with the intervening territory.

(c) That the Canadian Baptist Mission occupy the 
territory Northward from Guaqui toward and including 
Tarata, and from Qruro, Potosi and Sucre to the 
Southern frontier, and further the towns of 
Quillacollo, Tarata, Cliza, and Sacaba in the 
neighborhood of Cochabamba.

(d) That it be suggested to the Bolivian Indian Mission 
(which was not represented at the Conference) that any 
extension of their work be made in such a manner that 
San Pedro shall be its centre, and that they shall 
not leave great districts untouched in order to 
occupy territory already occupied or proposed to be 
occupied by the other mission as stated above.^

In addition, the following recommendations also were made by the 
Conference: that no undue prominence be given to denominational names 
and differences and that the ward "Evangelico" be used instead of 
"Protestant"; that the salaries of qualified native workers should range 
from Bs.100 to Bs.150 and rent of house per month, according to general 
circumstances and ability; that no effort be made by the Conference to

39Annual Report, Board of Missions of The Methodist Episcopal 
Church, 1916., p. $87.

^°The Bolivian Indian (April, 1917), p. 5.
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include southern Peru until an advance be made by those labouring 
there; and that a Bolivian Protestant newspaper be established.With 
regard to a Protestant publication, at the time of the Decenter 
Conference Dr. S. G. Inman, then Executive Secretary of the Continuation 
Ccmndssicn of the Panama Conference, and Pastor Juan Richie of the 
Evangelical Union of South America in Lima, visited with the Baptist and 
Methodist leaders (Bishop Oldham of the Methodist Church was in Bolivia 
at the time) to discuss the publication of a common Protestant paper 
far both Peru and Bolivia. ̂

While meeting in the 1916 Conference a significant effort was 
made by the Methodists and Baptists to invest major efforts in a joint 
educational project. As has been noted in the previous chapter, aid 
to the Methodist American Institutes was discontinued by the Bolivian 
Government in 1916, and the Methodists then had to assume full financial 
responsibility for the schools. Just prior to the discontinuation of 
aid from the government, Methodist Bishop Oldham, with the support of 
the Methodist missionaries in Bolivia, made a formal request to the 
Baptist Mission that they join the Methodists in joint sponsorship of the 
La Paz school. Baker, the Secretary of the Baptist Mission in Bolivia, 
is reported to have felt that the Methodist offer was a direct result 
of the spirit of ecumenism that had prevailed at the 1916 Panama 
Conference, and also the spirit of cooperation that was growing within

41Ibid.
^ Annual Report, Canadian Baptist Foreign Mission Board, 1917.

Pi 36*
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Methodist and Baptist ranks in Bolivia.**3 in addition, Hie Methodists 
were trying to find a broader base of support for Hie school.1*1*

Ttoo Baptist missionaries, Baker and Haddow, had previously 
provided help to Hie Methodist school by assuming some teaching respon
sibilities ,**5 and there was a general desire on Hie part of the Baptists 
to join with the Methodists in this first major effort of an ecumenical 
nature. Baker replied to Hie Methodist offer on behalf of the Baptist 
Mission: "I have been authorized by our resident missionaries to 
submit your letter to Hie Board in Toronto along with our own sincere 
approval re amending cn their part the most sympathetic consideration." 
In fact, the Baptist Mission in Bolivia felt so strongly about Hie 
importance of taking this step that they charged Baker with Hie respon
sibility of presenting Hie natter personally to Hie next meeting in 
April, 1917, of the Baptist Board in Canada.1*®

The Baptist Board considered Hie proposal and appointed a 
consrdttee to meet with a oonudttee of the Methodist Board to further

^Cqpplestcne, op.cit., p. 49. The Baptist Stillwell, writing 
in 1923 states: "The most cordial relationships exist between the 
Institute staff and the Baptist missionaries.” He then praises the 
role of the school in helping to break down prejudices against 
Protestantism in La Paz. (op.cit., p. 187).

****Ibid.
^Annual Report, Canadian Baptist Foreign Mission Board, 

1915-1916, p. 29.
**®Taken from notes in the files of Peter Wagner of the Bolivian 

Indian Mission in Cochabamba, Bolivia.
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explore the matter. The committees never met, however, and in 1917 
-the Baptist Board decided not to give further consideration to the 
project because of the financial instability and wartime uncertainties 
caused by World War I. But for whatever reasons it failed, it must be 
noted -that again we have a situation of a desire for ecumenioal 
cooperation by Missions in Bolivia that is thwarted by supporting 
agencies and outside circumstances.1+7

As has been noted earlier in the chapter, the next major Latin 
American ecumenical conference after Panama was the Montevideo 
Conference of 1925. Several of the ccnoems which emerged at Panama 
continued to be developed at Montevideo, including the stress cn 
cooperation and the sharing of responsibilities among denominations. 
Those who attended the Conference from Bolivia were Rev. John Washburn, 
Superintendent of the Methodist work and Rev. H. £. Wintemute who 
exercised leadership in the Baptist Mission and was pastor of the 
La Paz Church. Both men returned with a growing conviction that there 
should be more shared responsibility between Baptists and Methodists.

In the spring of 1925, during the absenoe of both of their 
pastors, the tfethodist and Baptist congregations had met together in the 
new Baptist edifice, which had been dedicated in 1923 and was the first 
Protestant church building erected in Bolivia. When Washburn and 
Wintemute returned from Montevideo they found the two congregations and

**7Ccpplestcne, op.cit., p. 49.
**%he Methodist Church in Bolivia: 1906-1961, p. 63.
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■the Methodist missionary community willing to continue this arrangement 
and satisfied about the way relationships were developing between the 
two groups. 3

Superintendent Washburn was very willing to acoept the arrange
ment, since as early as 1923 he had appeared before the Conference of 
Canadian Baptist missionaries to propose a plan for combining both 
evangelistic and educational work. At that time the Baptists were not 
interested. Now, with a merger in fact already in progress, Washburn 
lent his full support to the venture. The plan was for the Methodists 
to emphasize educational work, except for the Aymara congregation in 
La Paz, and for the Baptists to take responsibility for the evange
listic task, except for their schools in Oruro. On his own authority 
Washburn made a personal agreement with the Baptist pastor Wintemute to 
continue united worship services and religious education in the Baptist 
building (the Methodist preaching hall was closed), allowing the 
Methodist congregation to merge with the Baptists under the name of the 
Evangelical Union Church. Washburn so fully supported the merger that 
he took personal responsibility for its consummation, and only later 
notified Bishop Oldham of what had been done. Since Bishop Oldham was 
preparing to transfer his administrative authority to Bishop George 
Miller he made no official decision cn the merger, but was evidentally 
personally in favor of it as he wrote the following response to Washburn:

49Copplestcne, op.cit., p. 9.
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Personally I am entirely agreeable to ycur Union with 
the Baptists in La Paz an one ocnditicn, and that is that 
the Communion table be not closed against Christians who 
have not been immersed, and that in the case of new 
converts they be permitted to choose their own method of 
Baptism after due explanation. And these things I ask. 
not in defense of Methodism, but of Christian liberty.50

But when Bishop Miller came to La Paz in Deoenber of 1925 he reported 
that he found the newly formed group a "union" church in name only. He 
felt that it was essentially a Canadian Baptist Church, and a person 
oould join only by being properly baptized by immersion. Miller wrote: 
"I find that we have simply abandoned the field, and turned over our 
nenhers, contributions and interests to the Canadian Baptists."5-*- A 
year later Bishop Miller reported that the Baptist Mission was unwill
ing to enter into any official agreement about the La Paz church, and 
that by 1927, with a new pastor in charge, the Baptists were disavowing 
the informal Wintemute-Washbum merger agreement, and were refusing to 
recognize Methodist members of the union church. Hugh Stuntz, the 
presiding officer at the Methodist Annual Conference of 1927, reported 
to Bishop Miller that the new Baptist pastor had informed the Methodists 
that he wanted them to withdraw from the church and begin their own work 
again. Although this was attempted, there was no revival of Methodist 
church work among the Spanish-speaking people until the nineteen 
forties.52

50Ibid.
51Ibid.
52Ibid.



161

Mearahile, the relationship of -the Bolivian Indian Mission with 
the Baptists and Methodists appears generally to have been friendly and
cooperative. Allan wrote a long editorial in 1926 praising the work of

53-the Methodists and Baptists in Bolivia. And when the B.I.M. moved its 
headquarters to Cochabamba, in 1934, their personnel participated for a 
period of time in the regular Sunday warship services of the Baptists 
before organizing their own church. ̂

In 1934 there appeared in a Methodist report the indication that 
the Baptists were taking steps to develop closer relations with the 
Methodists. A delegation of Baptists visited the Methodist Annual 
Conference in that year, and are reported to have spoken of their 
"admiration for the work done by the Methodist Church in the field of 
religious education" and to have expressed the hqpe of closer ties 
between the two Missions.A Baptist report of the same period speaks 
of efforts of the Baptists and Methodists to join together with the 
Quakers and Salvation Army for a missionary fellowship in La Paz for 
the purpose of joint projects of united service.^6

By 1939 there is evidence of general support for the formation 
of an evangelical council to be representative of Bolivian Protestantism.

53ihe Bolivian Indian (January 1926), pp. 3-5.
51*Hudspith, op.cit., p. 82
55Actas de la Conferencia Annual Provisional de la Iglesia 

Metodista en Bolivia, 1934, p. 13.
®6Annual Report, Canadian Baptist Foreign Mission Board, 1934- 

1935, p. 2.
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An editorial in the B.I.M. paper, written with regard to the death of
Mrs. George Allan in 1939, stresses the interest she had during her
life that a council be formed:

Though loving the Presbyterian Church in which she was 
cradled, it was always a jcy to her that in the Bolivian 
Indian Mission the denominational spirit does not exist, 
and the Mission should lend its full support to the idea 
of cne Evangelical Christian Church for Bolivia. 57

The following year representatives of the Bolivian Baptist Union (the
national Baptist Church now fanned), the Baptist Mission and the
Salvation Amy addressed the Methodist Annual Conference stressing the
need for more Protestant unity. It is significant that the Methodist
report indicates the strongest pressure for more unity came from the
national pastors of the Baptist Union, indicating a movement toward
unity cn the part of Bolivian nationals which we will note later.58

By 1940 the three Missions under consideration and in addition 
the Salvation Army had held a preliminary meeting in Oruro to discuss 
the organization of a council. A report was made to the 1940 Methodist 
Annual Ccnferenoe cn the meeting by the Methodist leader la grand Smith, 
who had been named treasurer of the new group. Apparently there was 
divided opinion among the Methodists about the advisability of going 
ahead with the council, sinoe the issue was brought to the floor of the 
conference cn two separate occasions, and serious questions were raised

57lhe Bolivian Indian (May-June 1939), p. 140.
88Actas de la Ccnferencia Anual Provisional de la Iglesia 

Metodista en Bolivia, 1940, p. 12.
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about any financial obligations that the Methodists might incur through
participation in a council. The Conference finally decided to give
Methodist support to the new venture, electing Smith and another man 

89as delegates.
Strong impetus towards greater cooperation emerged from a meet

ing with the noted ecumenical leader John R. Mott in Antofagasta,
Chile. Dr. Mott, a Methodist layman who played a central and very 
important role in the world-wide Ecumenical Movement from the 1910 
Edinburgh Conference through the formation of the World Council of 
Churches in Amsterdam in 1948,60 invited a number of missionaries and 
nationals from Bolivia, Chile and Peru to be his guests at Antofagasta. 
A couple of years earlier Mott had met some of the Bolivian leaders at 
Buenos Aires, inspiring them to return to Bolivia and lay plans far a 
council.6-*-

The Antofagasta meeting with Mott provided broad vision and 
inspiration to the Bolivian delegates. Not only are there glowing

59lbid., pp. 13, 17.
66Ruth Rouse and Stephen Neill, (eds.) A History of the Ecu

menical Movement 1517-1948 (Philadelphia: Westminster Press, 195*+), 
p. 3S6. "in an unusual degree he (Mott) combined a dignified, command
ing presence, deep religious faith, evangelistic zeal, the capacity to 
discern ability and premise in youth and to inspire it, wide-ranging 
vision, courage, tact, administrative ability, power over public 
assemblies as a presiding officer and compelling, convincing speech." 
p. 356.

bXActas de la Conferencia Anual Provisional de la Iglesia 
Metodista en Bolivia, 1940, p. 7.
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reports from the Methodists and Baptists,62 but George Allan, who as 
we have noted earlier had sharp reservations about world-wide ecu
menical developments including the Edinburgh Conference, spoke of the 
great inspiration he received from Mott. Allan also noted the great 
importance of Mott’s visit for the formation of an evangelical council, 
which soon came into existence at a meeting called the Evangelical 
Congress in May, 1941, at Cochabamba, Bolivia.63 Those in attendance 
at the Congress were the Canadian Baptists, the Methodists, the 
Bolivian Indian Mission, the Salvation Army, and the Oregon Friends. 
This meeting is generally recognized as the first representative meet
ing of Protestants in Bolivia. It included all the principal groups 
working at that time,64 with the exception of the Pentecostals and the 
Seventh-Day Adventists who were not invited.65 The Council was 
designed to be the advisor and counselor of all evangelicals in matters 
of mission comity, boundaries and unoccupied areas, and to lead in all 
cooperative enterprises.66

S^Actas, 1941, s/n.' and interview, Jan. 1966, with Pastor 
Saldias of the Baptist Church who was present in Antofagasta.

63The Bolivian Indian (July-Sept. 1941), p. 3.
6^Ibid. This judgment is expressed both by George Allan and 

the Baptist leader Pastor Saldias, a Bolivian national who was elected 
to the Evangelical Council (interview, Jan. 1966).

65Annual Report, Canadian Baptist Foreign Mission Board,
1940-1941," p X

66Ibid.
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The Evangelical Council had a very brief existence, sinoe it 
was established in May, 1941, and dissolved in July of 1942 (just a 
little over a year after its formation) because of theological dis
agreement and tensicns of an ecumenical nature* The Council was 
accused of being an instrument for John R. Mott's ideas, and cne of 
■the earliest tasks of the Council was to prepare a letter explaining 
that the meeting with Dr. Mott had been a private gathering and not an 
official cne. The most serious blow to the Council was the death of 
George Allan in October of 1941. Allan, the founder and leader of the 
B.I.M. Mission, was guided by a genuine ecumenical spirit and ccnoem 
for cooperation in spite of his theological differences with other mis
sionaries, especially the Methodists. This spirit is illustrated by 
his response to the meeting with Mott and others. Verne Roberts, who 
followed Allan as the B.I.M. Director, did not share the ecumenical 
spirit of the Mission's founder and was not eager to lend B.I.M. 
support to such a Council.67 Thus the first major effort toward ecu
menical involvement cn this level ended in failure.

A second attempt to form a council was made in 1946, with the 
B.I.M. Mission acting as host to the gathering by furnishing a house 
for the deliberations. All of the groups who were involved in the
1941-42 meetings were present, but the meetings collapsed when efforts 
were made to formulate a doctrinal basis for unity, and it was soon

67These conclusions have been drawn from interviews with 
people who were menbers of the Council, but whose names are withheld 
because of the continuing presence of Mr. Roberts and these indi
viduals in Bolivia.
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evident that the diversity of theological doctrines precluded agree- 
nent cn a doctrinal statement to which the denaninaticns could 
ascribe.®®

In the twenty year period from 1946 to 1966, on the cne hand, 
considerable growth has occurred in ecumenical projects and ooopena- 
ticn among the churches, while cn the other hand severe tensions and 
divisions have arisen among them. First we will examine the areas in 
which ecumenicity®9 has grcwn.

In both La Paz and Cochabamba a sizable number of missionaries 
(seme 40-60) of several denaninaticns have met together monthly for 
discussions, worship, and in some cases for the planning and carrying 
out of joint projects. The Baptists, Methodists and B.I.M. Missions 
have taken an active role in these groups. Ancng the projects of the 
groups have been united Easter outdoor services, Reformation Day 
services, and organizational activities such as the placing of a page 
in the telephone directory listing all of the churches and missions 
together under the general title of "United Evangelical Churches."?9

®^Interview with Pastor Saldias, a Baptist leader who parti
cipated in the discussions.

®9The words "ecumenism" and "ecumenicity" are often used with 
a negative connotation in Bolivian Protestantism, the reasons for 
which we will note later.

79Annual Report, Board of Missions of The Methodist Church, 
1960, p. 61. tor a description of the activities of the La Paz group, 
see Robert L. Spenoer, A Comparative Study of Denominational Missions 
and Faith Missions (unpublished Masters or Sacred Theology Thesis, 
Perkins School of Theology, Southern Methodist University, 1961).
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During this period there have been numerous situations throughout the 
country, involving many of the Missions, in which ad hoc projects of 
oocrperation and joint efforts cn the local level have taken place.

During the early nineteen sixties there has been a growth in 
cooperation cn a much larger scale. MOSEB (Movimiento Social Evan
gelic© Boliviano) has been an attempt cn the part of Protestants to 
examine the churches' relationship to social issues and stimulate 
efforts for social action. COMBASE CCcmisi<̂ i Boliviana de Accicn 
Social Evangelica) has been a major effort involving the three churches 
under consideration in addition to other missions in an extensive 
program of encouraging community development, the development of 
cooperatives, as well as the distribution of emergency foodstuffs and 
other aid. Support for this organization has cone principally from 
Church World Servioe and the Menncnite Churches. ALFAL3T (a literacy
program) has carried cn extensive work in literacy not only in the

71churches but also in other organizations such as the military.
The outstanding accomplishment of Protestant ecumenism took 

plaoe in 1965 in the project known as Evangelism-in-Depth, which was 
referred to in Chapter II. This large scale evangelistic effort, 
which involved some ninety per cent of Bolivian Protestants, proved 
to be an unprecedented event in cooperation and unity. In addition to 
the team of six leaders from the Latin American Mission of Costa Rica

t ^Mortimer Arias, "El Protestantismo" in La Juventud 
Evangelica y la Iglesia (Montevideo, Uruguay: Unidn Latino Americana 
Juventudes Evangdlicas, 1966), pp. 1+5-46.
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who had been invited to lead Hie campaign after successful efforts of
a similar nature in seven other countries in Latin America, seme ten
full time coordinators from the Bolivian churches spent nearly a year
in the organization and planning of Evangelism-in-Depth. Preaching
missions were conducted in over 500 churches, with some 15,000 making
professions of faith,72 culminating in a massive rally in La Paz
where some 25,000 Protestants marched for five hours through the

73streets of the capital city.
The campaign of evangelism, which was carried out throughout 

1965, led to a great deal of cooperation among Protestants, not only 
cn a national level, but more importantly perhaps cn the local level. 
Towns and communities farmed -their own united church councils and 
worked together in oomncn projects. Mary Protestants experienced a 
climate of cooperation and spirit of unity that before had hardly 
seemed possible. To some it seemed to signify the dawning of a new 
era in mutual understanding and -the lessening of past theological 
differences.7^

Evangelism-in-Depth had hardly ended, however, when rumors 
began to circulate that the Bolivian Indian Mission was planning to

7^Latin American Evangelist, publication of Latin American 
Mission (San Jos^, Costa Rica: Sept.-Oct. 1965), p. 3.

^Mortimer Arias, The Christian Century (June 29, 1966),
p. 838.

^Interviews with a number of people of several groups con
firmed this judgment, though some Methodists and Baptists had serious 
reservations. An optimistic view is reflected in 1he report of Jaime 
Rios, the national coordinator of Evangelism-in-Depth.
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take advantage of the success of the years of evangelism in order to 
rail a meeting of all Protestants, with the exception of the Methodists 
and Baptists, for the purpose of forming a national council of 
churches. Within two months this in fact did take place, but before 
exploring the results of this move we will review the problems and 
tensions of Protestant ecumenism during the twenty year period prior 
to 1966.

A statement vhidh Joseph McCullough, Director of the B.I.M. 
Mission, made before the Methodist Annual Conference by their invi
tation in 1962 sets forth four problem areas where tensions had been 
growing during the preceding years. McCullough first raised the issue 
of doctrine, stating that almost all groups, with the exception of the 
Methodists, stressed the importance of the plenary inspiration of 
Scripture, deity of Christ, the Virgin Birth, the substitutionary 
theory of the atonement, and the bodily resurrection and bodily return 
of Christ in the future. Secondly, with regard to life style, 
McCullough felt that only the Methodists were lax about dancing, 
drinking, smoking, playing cards and respect for the Sabbath, and did 
not give sufficient stress to the study of the Bible, a transformed 
life and an "interest in Souls." Thirdly, Methodists tend toward 
"universalism," suggesting that it is possible for someone to be 
"saved" who is not clearly a regenerated and redeemed part of the 
church, and also that Methodists accept the fact that anyone who says 
he is a member of the church is indeed a member of the true Church of 
God.
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Finally, McCullough raised questions about -the Ecumenical 
Movement, especially with regard to the dialogues of some Protestants, 
especially Methodists, with the Roman Catholics. He saw this as lead
ing to one large institutional church. For McCullough, spiritual 
unity does not imply any kind of organizational unity. He critizes 
the Ecumenical Movement (he means by this tern Christians related to 
the World Council of Churches) as having few plans for evangelism, but 
mary plans for political action, efforts to solve racial problems, 
alcoholism, etc. It is all ri$it to deal with these issues, states 
McCullough, but the "basic ministry of the church is spiritual." He 
concludes his statement by saying: "The sentiments of evangelicals in 
these matters are profound and sincere and for this reason they are 
ready to stand alone or only with those vho have the same beliefs and 
doctrines. "75

This last sentence indicates one of the issues of controversy, 
related to the question of who is really an "evangelic©." The word 
"evangelic©" is generally used in Latin America to refer to Protestants, 
and as was noted the Bolivian Ccnferenoe of 1916 suggested that it be 
used exclusively instead of the word "Protestant." But as McCullough's 
statement to the Methodist Ccnferenoe suggests, the B.I.M. Mission tends 
to believe that the real "evangelicos" are those who are fundamentalist

75Actas de la Iglesia Metodista en Bolivia, 1962, pp. 97-99.



171

76Christians. Many Methodists and seme Baptists have denied this
v i g o r o u s l y,77 but the B.I.M. Mission and other faith missions have
tried to make this distinction. A number of Methodists and a few
Baptists affirm the importance of evangelism while also affirming that
it is not possible to judge who is "redeemed and regenerated" and vho
is not, and the real possibility that God will "save" some vho are
completely outside Christianity while some vho are evidently "true

78believers" might in the end not be that at all.
In addition to the fact that a great many Methodists' and some 

Baptists were not Fundamentalists in doctrine, there were marked 
changes in the life style of some, especially Methodists. Most 
hfethodist missionaries and pastors saw no problems in playing cards, 
attending the cinema, and in not enforcing on themselves or others any 
Sunday "blue laws." A few found no contradiction between smoking and 
drinking and being a Christian (even, a Protestant missionary), and in 
the late nineteen fifties the Methodist American Institute in 
Cochabamba began holding school social dances for its secondary school 
students.

75 it is interesting to note that Regis DeBray in his bock on 
revolution in Bolivia speaks of "Catholic, Evangelica, Methodist and 
Seventh Day Adventist missionaries" thus apparently making the same 
distinction. Revolution in the Revolution? (New York: Monthly Review 
Press, 1967) Edition printed in July-Ang. issue of Monthly Review, p.53.

77see early part of this chapter on Methodist and Baptist 
theological beliefs.

7®These observations are based cn interviews and conversations 
with a wide variety and large number of missionaries, pastors and 
laymen.
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McCullough also raised the question of the World Council of 
Churches at the 1962 Methodist meeting. The viewpoint of the leader
ship of the B.I.M. Mission cn this subject is most fully stated in an 
article written by Peter Wagper, Associate Director of the Mission.
His first area of concern is that the World Council allows too nuch 
•theological freedom, as for example, the failure to require member 
churches to believe that each person of the Trinity is of the "same 
substance." Wagner is concerned that the Council gives tacit approval 
to "universalism" (that all will finally be saved, whether Christian 
or not) and to "sacramentalism" (that the sacraments have power to 
save), and that thceewho deny the Virgin Birth of Christ and Christ’s 
bodily resurrection are not declared heretics by the Council. He is 
disturbed that the Council includes Orthodox churches who pray to the 
Virgin Mary, and that the Reman Catholic Church might one day be 
included. Furthermore, the World Council has never evidenced a real 
desire to evangelize the world for Christ and seems to replace evan
gelism with social action.

Wagper charges that the World Council is attempting to 
"conquer11 Latin America through several ccntinent-wide organizatiens , 
which include: ULAJE (Union Latino Americano de Juventudes Evangelicas) 
working with youth; MED (Movimiento Estudiantil Cristiano), an approach 
to the university ccmmunity; and I SAL (Iglesia y Sociedad en America

/ f f79Peter Wagner, "El Movimiento Ecumenioo", Vision Evangelica,
a monthly magazine of the B.I.M. Mission (January, 1966), pp. 5-6.
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Latina), an organization which deals with the relationship between the 
churches and social issues in modem society.80 Wagper has stated 
elsewhere the belief shared by the B.I.M. Mission that the theological 
views and general orientation shared by these and other groups related 
to the World Council are "thieves of mission" that must be opposed

/ piwith all the strength that "evangelicos" can muster.
A major charge brought against ISAL, MEC and ULAJE is that 

they are "infiltrated" by Couirunists and leftist elements and cannot 
be trusted. This fear was almost invariably raised in discussions 
with those who have serious reservations about the work of these 
groups. An article in the B.I.M. monthly Vision Evangelica charges 
that in fact many of the leaders of these groups are Conmunists, are 
supporters of Fidel Castro, and thus highly dangerous far Evan
gelicals. 8̂

Prior to the major explosion in ecumenical relationships which 
came in 1966, several developments occurred which indicated the 
existence of tensions among Protestant groups and gave a forewarning 
of difficulties that might lie ahead. The first concerned the

88Ibid.
Sipeter Wagner, "Thieves of Mission" in World Vision, monthly 

publication of World Vision International (Monrovia, California:
April, 1967), pp. 18-24.

y ^Herbert,Money, "La Infiltracicn Comunista en el McvimLento 
Evangelico de America Latina," Vision Evangelica (June 1966), pp. 8-11.



Protestant approach to the university canrnunity, where theological 
differences in Protestant mission were focused. Seme pastors and 
students (and one university professor) concerned with contemporary 
theological movements began giving strong emphasis to social action, 
including the political dimensions of social change. This group, com
posed primarily of Methodists, but including some Baptists and others, 
had great interest in the work being done by MEC (Movimiento 
Estudiantil Cristiano) throu^iout Latin America, a university Christian 
organization related to the World Student Christian Federation that has 
ties with the World Council of Churches.

At the same time there were pastors and students who were 
uncomfortable with some of the concerns of MEC, and who were more 
interested in the conservative evangelical approach represented by 
Inter-Varsity, a university Christian organization with ties to the 
World Fellowship of Evangelicals.88 For several years the groups 
attempted working together in the university, but finally in April of 
1964 organizational lines were drawn reflecting the diverging view
points. Through the leadership of the B.I.M. Mission a conservative 
group called the AGUEB (Asociacicin de Grupos Universitarios Evan- 
gelicos de Bolivia) was formed, and on the other hand with Methodist 
support a MEC group was initiated. The national director for ASJEB 
defined the following as the crucial question on vhich people must

83Ihe World Fellowship of Evangelicals is very roughly the
conservative counterpart of the World Council of Churches. Dr. Billy
Graham is closely related to it.
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agree if they are to work with his group:-”Is the redeeming blood of 
Jesus the central belief of the Christian faith?"0l+ This theoretical 
question was one that was raised in interviews and conversations by a 
number of leaders as the central issue which they felt divided real 
"evangelicos" from others.

The B.I.M. Mission, as well as some Baptists, were disturbed 
also by the fact that several young men from their church active in 
student groups were able to secure scholarships far study abroad at 
theological schools and institutes where they would be exposed to new 
currents in oontenporary theology. In some oases they felt that World 
Council oriented agencies had sought out these young men in order to 
persuade them to change their views and be cane disruptive elements in 
their own churches.

An additional development reflecting efforts at cooperation 
which ended in failure concerned theological education. In May of 1963 
representatives of the major Protestant seminaries and Bible institutes 
met for consultation and for exploration of ways in which there might 
be closer oooperaticn. As is true for other dimensions of Bolivian 
Protestantism, the three principal and most influential groups were the 
Baptists, Methodists and Bolivian Indian Mission. High hopes and 
expectations for this Ccnsulta Bolivians de Educacdcn Teologioa seemed 
to be shared by leaders of all three groups as well as others attending 
the conference. A surprising amount of common trust and mutual oanmit-

8*+Interview with Douglas Snith, AGUED director in Cochabamba, 
January, 1966.
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ment toward a joint project in theological education was evidenced by 
•the principal leaders at -the consultation, to such a degree that this 
ccnferenoe might be considered the high water mark of genuine ecu
menical relationships and concern between the B.I.M., the Methodists 
and the Baptist leadership.85 Out of the meeting came plans to 
establish an interdenominational Biblical institute for post-graduate 
studies, which would offer common advanced preparation in theological 
training for the major Protestant groups of the country.

The good spirit and high hopes which resulted fran the con
sultation, however, were soon replaced by anger and disappointment on 
the part of many who had participated in the conference. Although the 
B.I.M. delegation, led by the Associate Director of the Mission, had 
taken a leading part in the consultation and had given enthusiastic 
support to the formation of the post-graduate institute, word soon came 
fran B.I.M. headquarters in the United States that it would not be 
possible for that Mission to cooperate in this joint enterprise. No 
reason was given, and the most that is known officially about the action 
is stated in the 196*+ edition of the Principles and Practice of the 
Bolivian Indian Mission in the section on "Relationships and the B.I.M.," 
where it is simply stated that the Mission did not feel that it could 
share in these projects:

B. Nationally, the B.I.M. carefully evaluates each 
situation as it arises on its own merits and makes

85Ih interviewing members of different groups it was surprising 
to discover the seemingly genuine optimism that diverse people shared.
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decisions accordingly, keeping in mind the fulfillment 
of the Great Caimissian. Recently cooperation with 
other denominations has been possible in such projects 
as cooperative evangelism and united social action. On 
the other hand it has been found necessary to draw 
lines of non-cooperation in such projects as university 
student work and post-graduate Bible Institute 
training.®6

There is speculation that the constituency at home was not willing for 
the Mission in Bolivia to have such close contact with the Methodist 
Church, a group related to the World Council of Churches. Whatever the 
reason, here again we find a situation in which sponsoring or supporting 
agencies outside Bolivia have intervened to prevent ecumenical mission 
and service on the part of churches in Bolivia.

On -the national ecumenical scene the years of 196M- and 1965 were 
focused on the planning and carrying out of Evangelism-in-Depth. We 
have already indicated the extraordinary success of this venture from 
the perspective of ecumenism. But, as we noted earlier, even as the 
evangelistic campaign moved towards its grand climax in November of 
1965 rumors began to circulate that the B.I.M. Mission would soon call a 
conference to form a national council of churches, but with the plan to 
exclude the Baptists and the Methodists from such an organization.

The first public confrontation concerning these rumors occurred 
in the January 1966 issue of Vision Evangelica,6^in the response 6f 
Methodist leader Mortimer Arias in "Letters to the Editor" to articles

66Principles and Practice of the Bolivian Indian Mission. Inc. . 
revised ed. (May 196*0, pp. 18-19.

.^Although sponsored by the B.I.M. Mission (with Associate 
Director Peter Wagner as a staff member) the magazine at this time 
endeavored to be the publication of Bolivian Protestantism.
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by Peter Wagner, Associate Director of B.I.M., written under "the 
pseudonym of "Epafrodito." In October Wagner had suggested that there 
were choices which Bolivian Protestants could make cn the world ecu
menical soene, either with the World Council that has member churches 
that believe in the veneration of the Virgin and may unite with Rome, 
or with the conservative World Fellowship of Evangelicals who only 
include "bom again believers."®® In Decenber he suggested that 
Bolivian Protestants could not remain apart from "theological and 
ecclesiastical currents of today's world" and so he hoped that-'"when 
the evangelical councils begin love will not disappear."®® In January 
Arias responded by asking why there was so much talk of ecumenical 
councils when no public notice of any kind had been given about any 
kind of meeting or ccnferenoe. Arias affirmed that there would be 
validity in a united Protestant group in order to have a ocmmon repre
sentation before the government or for the purpose of evangelism, but 
that any group that did not include everyone would be self-defeating 
for both of these tasks. He then made a strong attack cn any step that 
mi^it destroy the spirit of cooperation that had been the fruit of 
Evangelism-in-Depth. ®°

In March of 1966 Vision Evangelica announced that seme twenty- 
five denominations in Bolivia had accepted the invitation of the

®®Visicn Evangelica (October, 1965), p. 2.
®®Visicn Evangelica (Decenber, 1965), p. 5.
®°Visicn Evangelica (January, 1966), pp. 2-3.
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Bolivian Indian Mission to meet and form the National Association of
Evangelicals, which it said "without doubt will be recognized as cne
of the most transcendent steps in the history of Protestant work in
Bolivia." It announced that the first meeting had been held cn
November 23, 1965, with another meeting in the latter part of January
at which Clyde Taylor of the World Fellowship of Evangelicals had been
present, at which time the Association had decided to affiliate with
this world organization which is made up of conservative evangelicals.
The Bolivian organization is described as "clearly fundamentalist" and
understands its mission as that of protecting Protestants from the
"threatening influences of Modernism and Ecumenism." One of these

/threats is understood to be UNELAM (Ccmisicn Provisoria Pro Unidad 
Evangelica Latinpanericana), a World Council effort to unite the nation
al councils of various countries of the continent. The organizers of 
the Bolivian association have cnly invited Protestant dencrmnaticns 
that have "similar doctrines" and beliefs that are clearly "evange
lical. "91

At the January meeting of the Association an invitation for 
membership was extended to the Baptists, but none to the Methodists.
The Baptists took formal action at the annual convention in February 
declining the invitation, stating that they would "support and promote 
any evangelical movement in Bolivia that aims at a true development 
of Christian witness," but that they intend "to condemn every foreign

91yjsidh Evangelica (March, 1966), pp. 3-4.
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or national movement which would divide the Bolivian Evangelical 
family” and "to preserve the union and mutual respect that have 
developed through the activities of the United Evangelical Fellow
ship."^

In March the General Board of the Methodist Church in Bolivia 
issued a long statement in response to the action. The statement 
affirms that God has used many diverse groups of Christians in history 
to save the lost and help the poor, and that "the greatest of all 
heresies— has been the rising of Christians against other Christians in 
open transgression of our Lard's ccmnandment to love one another." The 
Methodists say that because they belong to a world church that is 
affiliated to the Council does not mean that they must accept 
directives or viewpoints of the World Council. The statement then goes 
cn to deplore the fact that just as Bolivian Protestantism was experienc
ing its great sense of unity in the "Evangelism-in-Depth campaign" there 
was set up an organization in which the main voice is that of people who 
have responded to foreign instructions and that it "obeys economic and 
dognatic pressures exerted over foreign missionary personnel working 
in our country." 3h sunmary the Methodists affirm that "we believe that 
the united effort of Bolivian Protestants must be such as will corre
spond to the needs of our believing people, not to the dictates of 
foreign missionary organizations."9 3

The surprising and perhaps the most significant event of this

Arias, The Christian Century (June 29, 1966), p. 838.
93Ibid.
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struggle was the decision in 1966 by the Union Cristiana Evangelica 
(the national church which grew out of the B.I.M. Mission) to challenge 
the leadership of its founding fathers in the B.I.M. by refusing to 
join the new Association.91* The background of this action and the 
broad implications which it has for Protestant church life in Bolivia 
will be explored in the next chapter. We will only note here that this 
decision by the daughter denominations of the Mission organizing the 
Association cast an enormous shadow over the effort to form a funda
mentalist coalition, and left the ecumenical situation in 1966 in a 
rather fluid state of affairs. After examining Protestant relation
ships with Roman Catholics in the following section we will make seme 
concluding observations with regard to the entire ecumenical scene.

Protestant-Rcman Catholic Relationships
There can be little doubt that strong anti-Cafholic feelings 

in many Protestant churches in North America and elsewhere greatly 
influenced the beginnings of Protestant mission work in Latin America.99 
This attitude is quite evident in the history of Protestant missions to 
Bolivia.

G. C. Grubb, the English preacher who did much to spark enthu

94Arias, "El Protestantismo" op.cit., p. 45.
"Professor James Hastings Nichols, a Protestant historian at

Princeton University, states that although no serious study of the
influence of "hate Rome" attitudes of Protestant mission to Latin 
Anerica has been done, it is undoubtedly an important factor (stated by
Prof. Nichols in a lecture at the Missionary Orientation Center, Stony
Point, N.Y., June 1965).



182

siasm among the Baptists of Canada to begin work in Bolivia, stated his
strong anti-Catholicism in a sermon in 1896 which greatly influenced
Reekie and his friends:

In the year 1893 Mr. Millard and I were taking a 
mission in South America, and we had a most blessed 
time there; and I think that you who are real 
Christians here in Canada ought to turn on your prayers 
for South America, for if you wish to go to a heathen 
country you have only to go to the Roman Catholic 
Republics of South America. I have preached the Gospel 
among many heathen nations, but I have never seen such 
heathenism as in the Roman Catholic Republics of South 
America. Pray for the thirty-seven million of South 
America who are steeped in the grossest darkness and the 
deepest and most degrading sensuality. Gh, send them 
•the Gospel.96

As was noted in Chapter I, Archibald Reekie completely blacked out the 
country of Bolivia cn his map of South America, representing the fact 
that there were no Protestant missionaries in the entire country.9?
And in a magazine article written in 1897 for the purpose of encouraging 
Baptists to begin work in Bolivia, Reekie wrote that "Catholicism in 
Bolivia was unspeakably dark, that out of 2,250,000 people of that 
Republic he had not heard of one who was saved."99 Many of the early 
missionaries understood one of their central tasks to be that of defeat
ing "an unbending Romanism" which "provides an opponent to the Gospel 
second only to belligerent Mohammedanism."99

The anti-Catholic approach of the early Baptist missionaries was

"Norman Dabbs, Dawn Over the Bolivian Hills (Toronto: 
Canadian Baptist Foreign Mission Board, 1952), pp. 14-15.

97Ibid.
"ibid.
"Dabbs, cp.cdt., p. 93
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reflected in the first paper called "The Friend of Truth" which was 
published in 1912 with seme 54,000 copies distributed throughout Bolivia. 
The Baptist writer Stillwell, referring to this paper, states that 
"■though quite anti-Catholic in character, it was carried in the mails 
free of c h a r g e . A t  another point Stillwell himself reflects the 
attitude of anti-Catholicism and related concerns of seme early mis
sionaries when he reports:

— "the late Fev. Charles Mitchell, when living there, 
attempted more -than cnoe to secure a snapshot of a most 
shameful and shameless specimen of the priesthood but 
without avail. The dull, blear-eyed, obese hulk of a 
man would be reposing soddenly on a bench in ihe wide 
public square, a spectacle for all passersby, when the 
missionary set up his canera; but, with an instinct 
akin to that of a watched beast, he would sense the 
missionary's presence before the camera clicked upon him 
and slink away like an animal to its lair. "101

Perhaps the strongest and most direct attack cn Catholicism 
came from the B.I.M. leader George Allan, in writing an editorial reply 
to -these at the Edinburgh Ccnferenoe who had suggested a more 
cooperative attitude toward Rone. After charging that the Edinburgh 
Ccnferenoe "surprised the whole Church of God by paying court to Rcme" 
Allan states:

How can we help being in the position of antagonists 
to Rcmanism? Romanism has deliberately led the people 
down the road of immorality and debauchery which leads 
to perditicn; and we are trying to save the people from

lOOjbid., p. 183. Though nothing more has been uncovered cn 
this point, it would seem that liberal elements in the Bolivian 
government were giving at least tacit support to anti-Catholic 
literature.

101Ibid., p. 103.
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perdition* Rome would fain kill us all* She is 
antagonistic to us because she stands for license and 
libertinage, and we stand for holiness. We cannot avoid 
being antagonistic toward her, unless we give up our 
allegiance to Christ, and walk in the path of lust, into 
which Fane is continually trying to lure us.
We are contrary to her. We must be in the very nature of 
things. Therefore, to ask us to temporize, even, is too 
much to ask of us. We can have nothing in common with a 
system, which during almost four oenturies has shown 
nothing more clearly than her determination to keep people 
in such a state of ignorance that it will always be easy 
for her to exploit them as she pleases; while she has also 
during all those long years lived wantonly.

Of the three Protestant Missions under consideration, the early 
literature of the Methodist Church seems to reflect the least anti- 
Catholic sentiment. Nonetheless, it should be noted that the early 
Methodist mission to Bolivia cane out of an era where leading Methodists 
in the United States denounced "politico-ecclesiastical Romanism," and 
in which the important Methodist Missionary Ccnferenoe in Cleveland in 
1902 suggested a special urgency in carrying the Gospel to lands under 
Spanish cultural influence.Certainly the Methodists, as other 
Protestants, were engaged in intense competition with the Roman Catholic 
Church, both to secure government support for their educational 
activities-^1* and also in winning converts to their own faith. One early 
Methodist missionary, Corwin Hartzell, indicates this effort to displace

102<3eorge Allan, Bolivian Indian (Sept.-Oct., 1929), p. 78.
103Kenneth M. MacKenzie, The Robe and the Sword: Pie Methodist 

Church and the Rise of American Imperialism (Washington, D.C.; frublic 
Affairs Press, 1961), pp. 113-116.

lQ1*See Chapter I far the struggle over education.
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Catholicism when he describes his visit to a small village in 1915: "In 
a little tcwn seven miles frcrn Chulumani, Juan (Cabrera) and I preached 
in a Catholic Church. The priest had to leave because of gross 
immorality. Vile had a wonderful service there and they asked me to
return, which I did a week later.

During these early years of Protestant missions the Reman
Catholic Church did not sit passively cn the sidelines while Protestants
presented their understanding of the Christian f a i t h . A  1911 report
by A. 6. Baker describes this opposition:

Vfe have met the usual anount of opposition fran the 
Church in various forms. Since the opening of the
new room, however, she has been more active than ever
in great propaganda against us; publishing that only the 
poor and hungry attend ova* services, and that for the 
aid which they receive; working also privately against 
several families who have begun to attend, turning 
friends and relatives against them and even instigating 
the owner of houses to turn them out if they continue.
This method of attack is more effective than open 
opposition.i°7

At one point in 1903 Baker and a Methodist evangelist were 
stopped by polioe as they were attempting to have evangelistic services. 
They were threatened with banishment from the country, and the 
Protestant report indicates that they believed the threat came through 
instigation of the Catholic Bishop of La Paz. The Protestants felt

105Letter of Corwin Hartzell to Mrs. Prank Beck, without date.
^ 6See Chapter I for the legal struggle involved.
107Annual Report, Board of Foreign Missions, Baptist Convention 

of Ontario and Quebec, 1911, p. 27.
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that -the national administration was sympathetic with them but was 
unable to rescind the police order. They later received private assur
ances that the order would not be carried out and thus reopened their 
w o r k . 8

In general, it is valid to say that the history of Protestant 
missions in Bolivia, until very reoently, is a long story of continuing 
conflict with Reman Catholicism. From the earliest days when Protestant 
missionaries faced rent boycotts as they searched for houses and preach
ing places ,-*-09 there has been an ambient of hostility in a wide variety 
of relationships. We have noted earlier the struggle for legality which 
early Protestants faced.

Ihe most dramatic conflict, and most widely publicized outside 
as well as within Bolivia, occurred in August of 1949 when seven Bolivian 
Protestants and one Canadian missionary were attacked and murdered by an 
angry mob near the village of Melcamay. Ihe missionary was Norman Dabbs, 
pastor of the large Baptist Church in Oruro and newly elected director 
of the Cochabamba Bible College.^ The Bolivian nationals included the 
President of the Bolivian Baptist Union and the pastor of the nearby 
Llallagua church, a driver of the car as well as four local peasants of 
Protestant persuasion. On the night of August 8 they proceeded in the

108J. T. Copplestcne, cp.dt., Section I, p. 9.
1D9Ibid.
■^Dabbs' bock Dawn Over the Bolivian Hills, which has been 

cited a number of times in this study, was completed from Dabbs manu- 
cript with a supplement added and published by the Baptist Board in 
1952.
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truck of the Mission to Melcamaya, accompanying -the pastor of the 
Llallagua Church for the regular Monday night service he held in this 
nearby village. They drove their truck into the property of a 
Protestant church member, whose small plot was surrounded by an adobe 
wall. They had connected a projector to the battery of the vehicle 
and were showing slides of the life of Christ cn the wall when they 
heard a loud mob approaching. Soon they were being pelted with stones 
by a large number of Indian peasants from outside the wall. The group 
of visitors finally decided to escape, driving their vehicle out of 
the compound and on to the nearby road by which they had come. But 
somehow their truck was stopped cn the road, they were surrounded, and 
soon eight of them had been stoned to death, others wounded, with others 
escaping because their native peasant dress made it possible for them 
to merge with the crowd. Fire was then put to several nearby huts 
belonging to Protestants before police arrived from another village to 
bring protection and aid.

The above account of the tragedy, which is from Baptist sources, 
also indicates that one of the attackers gave testimony that the mob 
had been incited to their action by a local priest, and that they were 
heavily under the influent* of alcohol. The Baptists report that the 
"Oruro newspapers published an account of the tragedy and in every case 
their sympathy was definitely cn the side of evangelical Christians.” 
The Baptist history states that the newspapers "deplored the cruelty

lUDabbs, op.cit., pp. 251-256.
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and brutality used by the Indians and their instigators to liquidate 
these iimooent Christians."112

The tragedy of 19 U9 received such a wide and unfavorable press 
for the Catholic Church in many countries that the Catholic bishcps of 
■the United States asked a North American priest-editor to visit 
Bolivia in order to report cn the incident.The following para
graphs give the versicn of what happened according to the Catholic 
investigator:

Che of the most quoted cases of Catholic persecution 
ccnoems the slaying of nine Protestants in the Oruro 
district of Bolivia, cne of them being a Canadian 
missicner. While most of the Protestant press 
insinuated that the crime was part of a Catholic con
spiracy, the Board of Foreign Missions of the 
Presbyterian Church went a step further by saying 
that the mob was incited by the village priest. The 
general story is continually cropping up.
The actual facts are these. Mr. Norman Dabbs, a young, 
energetic Canadian Baptist missicner, went to the 
village of Melcamaya in the company of an Anerican 
mine worker. This latter man was well known in the 
region for his fanaticism against the Catholic Church.
He was a Holy Holler and was hated by the Indians 
because of his custom of ripping medals from their necks 
and ridiculing their religion. He had been discharged 
from other mines because of his religious activity. The 
two men held a meeting in the village. When they were 
leaving the village leaders, who were familiar with the 
Anerican, told Mr. Dabbs that neither he nor his 
companion should ever return again.
A month later Mr. Dabbs returned to the village to shew 
slides. During the course of his lecture a riot broke

112Ibid., p. 256.
^^The report is included in an unsigned article in Our Sunday 

Visitor [Huntington, Indiana] Our Sunday Visitor, Inc., June 22, 1952, 
pp. 1, 19. The trip was undertaken for the Catholic bishops by Father 
Albert J. Nevins M.M. presently the editor of Maryknoll Publications, 
who also wrote the above article.
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out. Mr. Dabbs tried to flee in a truck but was cut 
off by Indians. He was dragged cut of the truck and 
stoned to death. Eight of his companions were alsokined.114

The report continues by indicating that the incident was deplored in 
Catholic circles, pointing out that the village of Melcamaya had no 
resident priest and that no priest or any member of the clergy had any 
connection with it. It concludes that "the murders were ooannitted by an 
enraged group of Indians, angry at the attacks cn their faith." A 
prominent Bolivian is quoted as saying that "as long as the Protestants 
persist in going out into the villages and insulting the religion of the 
Indians, they must expect insults in return."!!5

The major point of difference between the two reports centers 
cn the prior visit Dabbs had made with the Anerican miner and the warn
ing for Dabbs not to return. This is not mentioned in the Baptist 
history and would provide a wholly different context for the incident.
It is perhaps significant to note that the Baptist annual report far that 
year is rather subdued in tone with regard to the incident, and makes no 
suggestion of the direct or indirect involvement of Catholic leaders in 
instigating the tragedy, as indicated in the later Baptist history.!!®

The present writer’s own judgment is that it is quite likely 
that for this event as well as other less tragic incidents of confronta
tion one can find some responsibility far what happens cn both sides.

H^Ibid.
115Ibid.
!!®Annual Report, Canadian Baptist Foreign Mission Board, 1949- 

1950, p. 1.
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My own visits to the towns and villages suggest that Protestants some
times have to struggle for the basic civil rights of holding public meet
ings, even in private homes, against a rather closed society and seme
tines a conservative Catholic Church. But it must also be pointed out 
that the approach Protestants sometimes use is inflamnatory in nature, 
of which illustrations will be given at a later point in this section.

Another incident of violence occurred in 1955 when a Protestant 
evangelistic series being held in the large Tesla theater in downtown 
La Paz was disrupted. El Diario. a principal La Paz daily newspaper 
reported that "groups of young Catholics burned various films, engaged 
in fisticuffs with some of those attending the lectures, and destroyed a 
vehicle owned by a Protestant minister.11 The District Attorney of La Paz, 
Dr. Murillo, then sent a letter to Catholic Archbishop Antezana saying 
that "some hot-headed Catholics, with many priests acting as instigators" 
had been responsible far the incident, adding that "the faithful have 
been incited from the pulpit in various churches, violently to expel 
Protestants from the country." The District Attorney then announced that 
criminal proceedings would be taken against those responsible for the 
incidents.^

Archbishop Antezana replied that "many Protestants have been 
spreading magazines and making insulting speeches, and that anti- 
Protestant incidents are minimal in proportion to the campaign of provo
cation that "has wounded the most holy and sacred beliefs of the

^Reported in the News Service of the National Catholic 
Welfare Ccnferenoe [Washington, D.C.J October 2*+, 1955, pp. 13-14.
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Bolivian people.” However, the .more liberal National Council of Catholic 
Action in Bolivia condemned the attacks as "contrary to respect due to 
every human person,” and affirmed that such attacks are "net the means 
Christians use to defend the Catholic faith, and less still to oanvert 
to Catholicism those who are outside the Church.”11®

One of the main areas of Catholio-Protestant conflict has 
centered around the Protestant primary and secondary schools which have 
educated large nunbers of Catholic children. The competition and 
rivalry which we noted in an earlier chapter with reference to the 
Protestant struggle to establish schools in a Catholic ambient have con
tinued in cne form or another until the present. It was the regular 
practice throughout the years for the Catholic bishops of Cochabamba 
and La Paz to issue edicts of ex-ccmnunicaticn to all parents who sent 
their children to the Methodist American Institute of those cities. 
Although the penalty often applied cnly to the parents and not the 
children, in Cochabamba in 1961 it was. reported that ex-ccmnunicaticn 
was extended to students as well as parents, and that a door-to-door 
campaign was made to all students in order to have them enrolled in 
Catholic schools.120 An earlier pastoral letter issued by Bolivia's two

l18Ibid.
^ M y  own wife’s family was very much involved in this issue 

during the nineteen-fifties. As a Catholic family they had two 
daughters attending the American Institute in Cochabamba, but the mother 
was prohibited fran receiving the sacraments of their Church because of 
this (the father was deceased).

120Ac±as de la Iglesia Metodista en Bolivia, 1961, p. 58.
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archbishops and thirteen bishops had said that "we repudiate strongly—  

secular, neutral, or co-educaticnal schools121 which jeopardize the 
religious, moral and social formation of those who are trained in 
them.122 Throughout the years the Methodist} schools especially have 
struggled against this opposition from the Catholic hierarchy, althoygh 
many prominent Catholic families have sent their children to these 
schools and leading Catholic laymen have served in important capacities 
cn the Board of Directors and have participated in campaigns of support 
for the schools.

Interviews and conversations with a large number of Protestants 
and Catholics give overwhelming evidence of the painful, difficult and 
often openly hostile ccnfrcntaticns which have characterized Protestant- 
Catholic relationships throughout the years. Even in recent years 
incidents have occurred where Protestant services and activities were 
forcefully disrupted, at times with the participation of Catholic clergy, 
and Protestants were forced to flee and sometimes hide.12® It also must 
be pointed out that at times Protestants have provoked such attacks by 
intemperance of language and actions. As early as 1903 A Baptist report 
indicated that a tense situation had occurred caused partly by "rather

i^lThe Anerican Institutes of La Paz and Cochabamba were the 
only two co-educaticnal schools in Bolivia.

12 2Reported in the News Service of the National Catholic 
Welfare Conference (December 2, 1963), pp. 7-8,

12®0ne of these occurred in Cochabamba in 1959, when Baptists 
holding an open-air service cn property they had bought were attacked 
by a mob with a priest involved, and were forced to flee because of the 
stcnes and hard mud thrown at them (interviews with those involved 
suggest no warning was given before the attack).
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violent and denunciatory methods of a neighboring Protestant 
mission."121* In -die intervening years there have been numerous 
occasions when religious, cultural and social customs have been 
violated by Protestants in such a way as to provoke Catholic reaction. 
One such incident involved Protestants interrupting a Catholic 
religious procession in a truck equipped with a public address 
system.12® Meanwhile, -the pressures cn the small Protestant minority 
from a closed and hostile society have been enormous. Interviews with 
Protestants reveal the real anxieties and deep fears which have arisen 
from job discrimination, forms of social ostricism, and family 
pressures which they as a minority have often experienced.

The long history of antagonism and conflict is not the whole 
story, however. We have noted earlier how Liberals, some of them 
liberal Catholics, gave support to the early efforts of the Protestant 
Missions to establish work in Bolivia. A few early Protestant mis
sionaries speak with gratitude of the Christian fellowship shared with 
a small number of individual Catholics of more liberal persuasion. And 
although, as we have seen, anti-Catholicism was an important element 
in Protestant missionary efforts, individual Protestants from time to 
time made overtures toward ecumenism. We have noted the initiatives 
taken at the Panama Conference toward a broader and fairer understand
ing of Roman Catholicism. The distinguished Protestant missionary

^ ^Annual Report, Board of Foreign Mission, Baptist Ccn- 
venticn of Ontario and Quebec, 1902-1903, p. m.

Sunday Visitor, cp.cit., p.
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jchn A. Mackay, who spent some twenty years preaching and teaching 
•throughout Latin America, spoke for a sizable number of missionaries 
to Latin America (some of whom have been missionaries in Bolivia) when 
he stated at Hie ecumenical conference in Jerusalem in 1928 that he and 
many fellow missionaries were not in Latin America as anti-Catholic 
bigots, but were there because the basic spiritual problem of Latin 
America was one of total secularization.126

Unfortunately for many years those individual Catholic and 
Protestant leaders who sought to build bridges of mutual understanding 
had to go about their task with great caution, and sometimes even in a 
clandestine way, in order not to alienate themselves from the majority 
of their own fellow believers who maintained firm opposition to the 
other side. But individual efforts were made, and seeds of mutual 
understanding planted. The most direct steps of which this writer has 
knowledge occurred during the early nineteen fifties, when a Methodist 
ndssicnaxy in La Paz began attending on occasion Reman Catholic masses, 
not as an observer but as a worshipping participant. This ndssicnaxy, 
Ronald Maitland, also worked with a group of university students, many 
of them Reman Catholic, who met to deal with questions of relating 
their common Christian faith to the actual world in which they were liv
ing. This group became the first MEC (MovimLento Estudiantil Cristiano) 
group and university Christian fellowship in Bolivia.

During the decade of the nineteen fifties new ferment cane into

^Mackay, op.dt., p. 12.
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■the Roman Catholic Church in Latin America. Seme Bolivian Catholic 
churchmen participated in a meeting in Chinfcote, Peru, of Catholic 
leaders throughout the continent, and fran this gathering emerged a 
significant self-analysis of the Catholic Church, with a critical lock 
at the weaknesses of the Church.127 As noted in an earlier section, 
Bolivia increasingly came to be seen by the Catholic Church as a field 
for missions, and new religious orders from abroad began working 
extensively in the country.

The major changes in the Catholic Church, however, fwmp. as a 
result of the Second Vatican Council in the early years of the nineteen 
sixties. The windows opened by Pope John XXIII provided a whole new 
context for ecumenism, and the winds of change blowing frcm Rome reached 
even the closed and conservative Church in Bolivia. The influence of 
Pope Jchn reached the whole world, including the Protestant world, and 
the changes taking plaoe in Christianity in Bolivia, in both Catholic 
and Protestant churches, are suggested by the following things that 
have taken plaoe.

The first concerns the response of many Reman Catholics to the 
Protestant evangelistic campaign Evangelism-in—Depth. Although there 
were seme conservative Catholic voices of protest and criticism,128

127William J. Coleman, M.M., Latin-American Catholicism: A 
Self-Evaluaticn (Maryknoll, N.Y.: MaryknoII Publicaiichs,' 19585--

128Samuel Mendoza on editorial page of El Diaiio [La Pazl. 
Deoenber 2, 1965, reported that the bulletin of -the Archdiooese of La 
Paz distributed at Sunday Mass on November 28, 1965, carried comments 
highly critical of the Protestants and of the campaign Evangelism-in- 
Depth, suggesting that Protestants are largely uncultured peasants with 
"little human or religious culture" who win converts by devious means. 
(Reprinted in Vision Evangelica. January, 1966).
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two strong Catholic voices that were raised in support illustrate the 
changes taking place in Bolivian Catholicism. The first appeared in 
-the leading Catholic newspaper of Bolivia, La Presencia of La Paz, 
which represents the views of many clergy as well as laity. An editor 
of the paper wrote cn page three an article congratulating the 
Protestants for their great parade in the final meeting of their 
campaign. He said he appreciated the demonstration very much because 
it marked peace between Catholics and Protestants, it showed that 
Protestant unity was more important than differences, and that the 
people who marched were serene, ordered, well dressed, clean with con
viction cn their faoes and without the odor of alcohol about them.
Most important of all, he realized that Protestants "preach the sane 
Christ as Catholics."129

El Diario, a leading newspaper of La Paz, also carried a state
ment cn the editorial page signed by a well-known newspaperman named 
Samuel Mendoza who, calling himself a "militant Catholic" and an active 
churchman, gives high praise to the Protestants. He wrote of being 
impressed by the number of people who had been given faith and hope by 
his fellow Christians of Protestant persuasion, and made a strong 
statement against certain elements in the Catholic Church who could not 
yet treat Protestants as fellow Christians. Mendoza then spoke of the 
Protestants who had been victims in the past of Catholic intolerance, 
and hoped that these days were past.1 0̂ In summary, the statements in

129La Presencia [La Paz], November 22, 1965, p. 3. 
l^Mendoza, qp.cLt.
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both newspapers faithfully reflect 1he new ambient of tolerance vhich 
by -the end of 1965 was an important new factor in Bolivian life. 
Protestants spcke with surprise and gratefulness -that many Catholics 
were now referring to "them as "separated brethren" with an emphasis cn 
"brethren. "^1

Many Protestants, however, seemed to have difficulty responding
with the same openness to ecumenical Catholics. In general Protestants
were not ready for serious ecumenical dialogue, and seemed to find
themselves in the kind of situation described as true for Protestants
in general in Latin America by the Protestant leader Dr. Jose7 Miguez
Bcnino of Buenos Aires after making an extensive trip through Latin
America in 1963:

It is quite evident that the situation is changing 
very rapidly, both in the ways of working and general 
attitude of the Roman Catholic work and in the attitude 
to Protestantism. It is just as evident that the 
Protestant Churches are not ready to understand and 
much less to find their course in the new situation.
There is even in some groups an unwillingness to faoe up 
to reality, a perhaps unconscious hope that the Reman 
Catholic Church will not really change.....
Roman Catholics are taking initiative in opening ecu
menical dialogues. Very few Protestants are in con
ditions to enter this dialogue. Seme— particularly 
conservative groups led by missionaries— are refusing all 
relation; this is apt to create in the popular mind the 
image of intransigence and intolerance. 132

A second illustration of developments in relationships took

■^•4he present writer, returning to Bolivia at this time after 
being absent for three years, found a remarkable change in attitudes 
among Catholics in all walks of life.

132■'■ Quoted by Eugene L. Stockwell in "Latin America," Annual 
Report, Board of Missions of The Methodist Church, 1964, pp. 58-59.
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place in -the town of ffantero, near Santa Cruz. Hers a Methodist medical 
doctor assumed leadership in beginning a public health board for the 
ocmnunity with the Catholics naming seven members of the board, and the 
Protestants four members • This group has taken responsibility far over
seeing medical care for the town and surrounding regions, including the 
administration of the local hospital and a highly effective program of 
innoculaticn against several diseases. In recognition of the outstand
ing ecumenical servioe and significance of this project for the com
munity, the Catholic university of Marquette in Wisconsin granted the 
Protestant missionary who leads this project an honorary doctorate.-^

Also in early 1966 the Methodist leader Mortimer Arias was 
officially invited by the Reman Catholic bishops of Bolivia to attend 
a conference they had called to examine the relationship of the Church 
to society. This is the first time in Bolivian history that the Roman 
Catholic Church through its hierarchy had invited a Protestant to 
participate in one of its meetings, or in fact any of its activities.

During the years of 1965 and 1966 many informal and ad hoc 
relationships of an ecumenical nature developed. On the occasion of 
a Protestant worship servioe celebrating Easter at the Methodist 
hospital in La Paz a Roman Catholic priest was invited to preach the 
sermon. Several Protestant leaders developed close relationships with 
the Institute Boliviano de Estudio and Accd.cn Social, a sociological

133in visiting this town one gains the inpress ion that this 
project represents more than an achievement in public health— it is a 
major symbol of civic accomplishment and a strong element in the spirit 
of the community.
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study center having ties with the Catholic Church. Individual friend
ships flourished between both clergy and laity of the separate tradi- 
ticns and Protestant missionaries shared caiman concerns and problems 
with Catholic missionaries, such as fellow North Americans of the 
Maryknoll Order. The situation had changed so dramatically in such a 
short period of time, especially between Catholics and Methodists, that 
cne frequently heard the word "miracle" used to describe the change.
As one person said: "The new ecumenism is a convincing witness that the 
Holy Spirit is at work with power in the churdhep in our day. Thank 
God for this! This is cne of the greatest times in history since the 
birth of Christ."

Bolivian Ecumenism in 1966
Albert Outler, a well-known Methodist theologian who has 

represented Protestantism at the Second Vatican Council and other recent 
meetings of Roman Catholics writes that the. great debate in the Church 
today is between those who see the secular world as hostile to the 
Christian faith and those who want to go into society to meet and serve 
Christ there. Outler finds this same struggle taking place in the 
Protestant world.

There are indications in Bolivia of a growing debate between 
these two viewpoints suggested by Outler. This development and its

Missionary bole (Nashville, Tennessee: 
darkens, 3s&6), p. 8.
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inplicaticns for Protestant missicns will be examined in the following 
chapter. Here we cnly need observe that these differences in approach 
in understanding the Christian faith often cross denominational and 
ecclesiastical divisions, so that a Protestant and a Catholic migrt 
feel a closer bond of Christian fellowship uniting them in their cannon 
mission than either one might feel with large segments of his own 
particular church. This is particularly true far some Methodists and 
Reman Catholics. As one Methodist leader stated: "The Liberal 
Catholics are really doing more to stand with the great masses of the 
poor in Bolivia than any other group or even political party. I feel 
I am very close to them in identifying with the struggle for social 
justice." Likewise, denominational distinctions with Protestantism 
become less important for some Protestants than questions of basic 
involvement in social change. For some, ecumenism takes cn the broader 
dimension of identification with non-Christians who are engaged in the 
struggle "to make and keep human life truly human." This theme became 
prominent at the World Council of Churches meeting cn "Church and 
Society" in Geneva in 1966 ,^5 and has found support from Bolivian 
Protestants and Catholics.

Most Protestants and Catholics, however, oantinue to take very 
seriously the doctrinal questions which separate them. Director J. S. 
McCullough of the B.I.M. Mission represents many Protestants when he

135dt. S. L. Parmar in a lecture at the Missionary Orientation 
Center, Stcny Point, N.Y. in May of 1966.
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suggests -that dialogue with Catholics is "meaningless and a waste of 
•tine" sinoe dialogue is cnly useful when the purpose is to "present 
■the claims of Christ ccncernirig His substitutionary work as 1he cnly

IOCroans of salvation for lost mankind," McCullough states -that 
although 1he "change in attitude of some Catholic priests in Latin 
America is conmendable, we dare not overlock the fact that no basic 
doctrine has been changed in their church."137

As suggested earlier, "ecumenical" has a negative connotation 
to many Protestants, sinoe it inplies oocperaticn with Rome or with 
Protestants who sympathize with the World Council of Churches. 
McCullough states that "we are certainly for ecumenism, but not for 
the false breed." The true ecumenism is "a spiritual unity established 
at the tiro of conversion, which we are exhorted to 'maintain* rather 
than bring to pass."138

Within Protestantism, the Baptists have generally stood some
where between the Methodists cn the cne side and the B.I.M. cn the 
other side with regard to questions of ecumenism and theological issues 
in general. Prom the early years when the Baptist writer Stillwell 
wrote that the two Missicns have special bends "deeply rooted in ocmmcn 
evangelistic beliefs and ideals,"133 into the nineteen forties when

136j.s. McCullough* "Ecumenism: Who Sets the Standard?", The 
Bolivian Indian (Octcber-Novemiber— December, 1965), p. 2.

137Ibid.
138Ibid.
133Stillwell, op.cit., p. 182.
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George Allan wrote that the "B.I.M. has always had particularly friendly 
relations with the Baptists until the present day there have been 
close ties between the two groups. They have generally shared many 
conservative theological positions, and often had a common approach to 
issues.

On the other hand the Baptists have often been close to the 
Methodists as we have noted earlier in the invitation to join the 
Methodists in the schools in 3317 and the attempted merger of churches 
in La Paz in the nineteen twenties. The relationship of the two 
churches was made closer in 1961 when the Methodists joined the Baptists 
in ownership and operation of the large radio station in La Paz.

The Baptists often have tended to be a bridge and a point of 
contact between the more liberal Methodists and other groups in Bolivia, 
and in this sense they have played a very important ecumenical role. 
There is little doubt that it is largely because of the Baptist refusal 
to accept the B.I.M. invitation to join the so-called National 
Association of Evangelicals that this fundamentalist effort at isolating 
the Methodists has apparently met little sucoess. A number of Baptists, 
pastors and leaders, have studied and visited in Canada and elsewhere 
and this exposure to current theological thought has enabled them to 
encompass a variety of viewpoints cn the ecumenical scene. In spite of 
the tensions in the current situation in Bolivia, most churches and 
missions are still together in the rather unstructured groups known as

140Allan, The Bolivian Indian (July-Sept., 1940), p. 2.
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United Evangelical Churches which serve as a point of contact for 
Protestants in a number of towns and oonramities.

All three of the churches under consideration work with other 
Protestant groups cn specific projects. In 3562 the Methodist Church 
organized the first meetings of workers of seven denominations working 
among indigenous peoples in order to discover ways of penetrating the 
ambient of the rural peasants.^ Ten churches and missicns are work
ing together in the highlands cn a literacy program among the Aymara 
peoples. The groups working together are the Assemblies of God, Bolivian 
Indian Mission, Canadian Baptists, Church of the Nazarene, Methodists, 
Oregon Friends, Seminary Friends, World Mission Prayer League (Lutheran) 
and the Vfycliffe Bible Translators (Sunnier Institute of Linguistics 
affiliate).̂

The Baptists, Methodists and B.I.M., however, continue to 
exercise by far the major role in questions of ecumenism as they do in 
other areas of Protestant life in Bolivia. These three churches have 
experienced the greatest growth from the year of Evangelism-in-Depth 
campaign, and continue to be the dominant forces in Protestant 
Christianity.

Bolivian Protestants seem to be moving toward even greater 
independence with regard to relationships cn the world ecumenical scene, 
Bolivian Protestantism has never had wide contacts cn the world scene,

i^Actas de la Iglesia Met odist a en Bolivia, 1962, pp. 47-48. 
•^Missionary News Servioe. June 1, 1965.
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as suggested by the fact that no representative went to the Panama Con
ference in 1916 and cnly two to Montevideo in 1925.143 In general, only 
the Methodists have had contact with the Committee cn Cooperation and 

*r other ecumenical agencies, and this contact has been largely peripheral 
and not very significant. The 1966 decision of the national church 
which developed from the B.I.M. deciding not to support its parent 
organization in forming a fundamentalist coalition would appear to have 
enormous ecumenical significance far the future. It indicates a growing 
consciousness of solidarity of Bolivian Protestants against outside 
influences, including the missionary presence, and a "national ecumenism" 
that transcends some of the divisions which block ecumenism on the world 
scene. Mortimer Arias, one of the ablest commentators cn Bolivia, sums 
ixp this development in unity when he writes:

Bolivian Protestants will not accept with indifference 
the labels that come from outside the country, whether 
they be called 'ecumenical' or 'anti-ecumenical.'
Instead, there is a strong feeling of solidarity and 
evangelical collaboration, as is shown in the rather 
effective functioning of COMBASE and ALFALIT, the 
Evangelism-in-Depth campaign, and to some degree the 
very fact that the United Evangelical Churches still 
exist in each region of the country in spite of all the 
obstacles against them. ̂

l**3lhe B.I.M. did attend the 1961 Lima Conference along with 
Baptists and Methodists. Director McCullough wrote: "Evangelical leaders 
feel that we should attend the Conference in Lima, even if we are only 
visitors. Let us know right from the beginning first hand, all that is 
going cn. We can afford to knew, but we cannot afford to be ignorant of 
the world wide strategies that are being planned." (Director's Report of 
the Bolivian Indian Mission, May 1960, p. 6.)

144Arias, op.cit., p. 45.
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In summary, the most significant ecumenical events in Bolivian 
Protestantism have oentexed around Hie desire for more ecumenism on Hie 
part of many Bolivians and some missionaries, and Hie thwarting of this 
desire by some missionaries wiUi Hie support of outside foroes. We have 
noted Hie power of these outside influences in Hie prohibition of Hie 
B.I.M. to attend Hie Panama Conference in 1916, in the failure of the 
Baptists to join Hie Methodists in cooperative educational work in 1917, 
in Hie collapse of plans for the ecumenical post-graduate theological 
school in 1963, and in Hie challenge to Hie unity which emerged from the 
Evangelism-in-Depth campaign in 1966. On Hie other hand, we have noted 
the early beginnings in 1940 of Hie drive of Bolivian nationalists 
toward effective ecumenism, culminating in the 1966 challenge to the 
disagreements and divisions which had been introduced by missionaries 
from the outside. The reasons for this growing nationalism and its 
significance for Bolivian Protestantism will be examined in Hie follow
ing chapter.



CHAPTER IV
FROM MISSICNS TO MISSICN: THE STRUGGIE TO 

NATIONALIZE BOLIVIAN PROTESTANTISM

Philosophies of Missicns
Our study of the major Protestant missionary efforts in Bolivia 

seems to suggest at least three basic approaches in carrying cut the 
missionary responsibility. These different approaches, or philosophies 
of mission, might be called the "three-self”, the "church-grcwth" and 
the 1’mission-centered'' ways of understanding missicns. The first two 
of these approaches would generally be considered "church-centered", as 
will be noted later.

Gustav Wameck, cne of the best known writers of the late nine
teenth and early twentieth centuries in the field of Protestant mis- 
siology, concluded in 1901 in his Outline of a History of Protestant 
Missicns that "the aim of missicns is not merely the ccnversicn of many 
separate individuals, but the founding of independent national churches, 
self-supporting, self-governing, self-propagating, so that at last the 
sending forth from the old Christendom shall entirely cease."’'-

Though Wameck qualified this formula and criticized its appli
cation in a doctrinaire way, the missionary literature of the late nine
teenth and the twentieth centuries has abounded in references to the 
"three-self" formula for missicns. The ccnoept that the goal of missicns

^Gustav Wameck, Outline of a History of Protestant Missions 
(Edinburgh and London: Oliphant, Anderson and Ferrier, 1901), p. $48.
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should be to develop churches that would be "self-governing, self- 
supporting, and self-propagating" grew out of the thinking of Rufus 
Andersen and Henry Venn in their respective responsibilities of 
adninistering the missionary work of the American Board of Camdssicners 
for Foreign Missicns and the Church Missionary Society of England. They 
concluded from studying the missionary methods of the Apostle Paul that 
new churches should not be dependent in finances, church government or 
stimulus for expansion cn the ndssicnaries of the sending churches, and 
that missionaries should plant the church but turn over responsibility as 
soon as is feasible to the new churches.^

Roland Allen, writing in the early decades of the twentieth 
century, reaffirmed the views of Venn and Anderson, but took a more 
radical step in insisting that the new believers should be invested at 
•die very beginning with full ecclesiastical authority, with the new 
church developing its own liturgy, polity and tradition. Allen envisioned 
the new churches very naturally and spontaneously spending themselves in 
evangelism, with the missionary cnly giving advioe or aid as requested, 
and having a very peripheral relationship to the ongoing life of the new 
church. Allen also argued the advantages of ndssicnaries going out as 
teachers, doctors, etc. to support themselves while planting the church,

^Peter Beyerhaus, "The Three Selves Formula", International 
Iteview of Missions (London: Edinburgh House, 2 Eaton Gate), October, 1964, 
pp. 393-396. The formula is widely known for its application to the 
Chinese churches after the Communists came to power when the 'Three Selves 
Movement' meant that the churches sever entirely and forever any con
nection with missicns and churches overseas.
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rather than as "professional" missionaries. The "tent-making" self- 
support ministry of Paul should be a viable pattern. Allen also felt 
that institutions and social service should grow out of the life of the 
church, rather than being initiated by the missionaries and thus plao

Oing a heavy financial burden cn the new church.0
The "three-self11 approach to mission philosophy, associated 

generally with the names of Venn, Anderson and Allen, has been one of 
the approaches utilized by Protestant missions in Bolivia. We have 
noted the early efforts of William Taylor to establish self-supporting 
missicns along the Pacific Coast of South America in territory that once 
belonged to Bolivia1* and early missionary efforts of Karl Beutelspacher 
and Emilio Pets into Bolivian territory.5 In 1897 Baptist Archibald 
Reekie was given permission by his Board to go to Bolivia only on the 
ocnditicn that his work there would be self-supporting.5 Later the 
Baptist missionaries Mitchell and Turnbull taught English in the School 
of Mines in Oruro for the same purpose.7 In 1910 the Methodist Executive

3Roland Allen, The Spontaneous Expansion of the Church (Amer. ed. 
Grand Rapids, Michigan: Vfa. B. Erdmans. 1962) and The Ministry of the 
Spirit (London: World Dcndnicn Press, 1962).

**Wade C. Barclay, History of Methodist Missicns (New York: Board 
of Missions of The Methodist (hurch, 1957), Vol. ill, pp. 7, 92-93.

5Annual Report. Board of Missicns of The Methodist Church, 1902,
p. 353.

6Norman H. Dabbs, Dawn Oyer the Bolivian Hills (Toronto: Canadian 
Baptist Foreign Mission Board, 19&2), p. £4.

7H. E. Stillwell, Pioneering in Bolivia (Toronto: Canadian 
Baptist Foreign Mission Board, 19^3), p. l8<3.
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Secretary Haner Stuntz suggested that methods similar to Roland Allen's 
be used in establishing the church.®

Again in -the nineteen twenties we note that -the Methodist Board 
of Missicns gave serious ccnsideraticn to -the "•three-self" approach to 
mission work. Sane Methodists supported the findings of -the Jerusalem 
Conference of 1928 which affirmed -that a self-propagating evangelistic 
church cn a spiritual basis would lead to self-support and urged

Qterminating financial aid to the younger churches.
In 1933 George Allan of the B.I.M. wrote that he was perplexed 

cn how to begin new work in Bolivia and wanted to try a different 
approach from that of hiring a hall and announcing preaching services. 
Allan then stated -that he talked with John Richie of Peru (who had read 
the works of Roland Allen and used them in Peru with success)'10 who 
suggested he have Bible classes in hemes instead of investing money in 
a building.

Though there are a few examples of efforts to implement the 
"three-self" approach, in general this philosophy of missicns has

8j. T. Copplestcne (Unpublished materials cn the History of 
Methodism in Bolivia in files of Methodist Board of Missicns at 475 
Riverside Drive, Maw York City), Chap. I, pp. 26-27.

^Annual Report, Board of Missicns of The Methodist Church, 1930, 
pp. 128-liS.

l°Keith Hamilton, Church Growth in the High Andes (Lucknow,
India: Lucknow Publishing rfouse, 1962), pp. 43-44.

^Bolivian Indian (fanner publication of B.I.M.), March-April,
1933, p. W.
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received little attention until the present. In 1965, however, what is 
perhaps -the most radical proposal in -the life of any of -the three 
churches was put forward by Bolivian nationals in a form that is very 
much in the heritage of Roland Allen. We will examine this proposal in 
detail at a later point in this chapter.

A second philosophy of approach in the Protestant missicns to 
Bolivia could be called the "mission-centered" approach. Here the mis
sionary seeks “to fulfill a mission that goes beyond that of establishing 
a church, though it may well include that. This approach has been given 
its clearest expression in the writing of the Baptist A. G. Baker. As 
we have noted in an earlier chapter, this approach is closely associated 
with the work of William Hocking.^ Baker writes that the "Christian 
seeks to bring the best that there is in his religion, his science and 
his general culture" to different cultural situations so that "out of 
this cross-fertilization properly supervised will emerge a higher and 
better life for all mankind."!3 Baker understands that "the missionary 
enterprise is the effort of the Christian Church to influence this 
exchange of culture elements," so that the "abiding and all-inclusive 
objective of missicns is then the development of personality to its 
highest possibilities, the building of a more perfect form of society, 
and the enhancing of the values of life as these find expression in a

^willian Hocking, Rethinking Missions; A Laymans Inquiry After 
One Hundred Years (New York: Harper and brothers, 1932).

13A. G. Baker, Christian Missions and a New World Culture 
(Chicago; Willett, Clark and Co., 1934), pp. 28-29.
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world culture."11*
Another example of this approach, cne which might be seen in part 

as a "social Gospel" missionary philosophy that seeks to better the whole 
of society and not just to establish the church, is the work of Dr. Earl 
Merrick of -the Baptists at the agricultural center on Lake Titicaca. 
Merrick understood land reform, as we have noted earlier, as a part of 
bringing the "abundant life" of the Gospel to all people and a way of 
serving the world.1®

Perhaps the most dramatic statement illustrating the importance 
of this approach for the Methodists is the attack cn this philosophy by 
Bishop George Miller, who had episcopal responsibility for Bolivia at 
that time. In 1925 he stated that "we are doing good school work, and 
trying to freshen the salt water of the sea by pouring in our graduates 
with somewhat religious results attained in our schools."1® Bishop 
Miller then lamented that "after all these years we have not a single 
organized church in all Bolivia."1?

In addition, some Methodist missionaries understood that cne of 
the main purposes of the Methodist schools was to promote Pan Americanism 
and mutual understanding between North and South America,18 while an

14Ibid.
18 A letter to the author from Dr. Merrick, February 7, 1967.
18Ccpplestcne, op.cit., Sec. Ill, p. 11.
17Ibid.
18Helen Rusby, "Nineteen Years of American Education in Bolivia" 

(unpublished M.A. dissertation, Faculty of Education, Columbia Univ., 
1926), pp. 2-4.
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Executive Secretary for the Methodist Board believed that -the schools 
were "fitting for democracy."1° The "missicn-centered" philosophy could 
be characterized as having as its mission the establishment of the king
dom or rule of God over human society, net just the establishment of the 
church.

A third approach to mission, which we have called the "church 
growth" philosophy, has been the predominant approach in Protestant 
missicns in Bolivia. Institutions and social service may be legitimate 
activities for mission under certain circumstances, but the real purpose 
and justification of such activities is the establishment of churches. 
This philosophy has as its primary criterion for judging the sucoess of 
missions the extent to which churches have been established and nurtured 
toward growth.

Although we have just noted the importance to Methodism of the 
previous approach which we termed "missicn-oentered", there has also been 
evident in Methodism the "church-growth" approach. This appeared clearly 
in a 1342 report that said: "After nearly thirty years of spade work in 
education, medical science and personal fellowship, conditions are new 
favorable for developing evangelical church work in Bolivia."20 Thus

George Allan of the B.I.M. notes this same tendency and criticizes it 
when he suggests that the missionary program has been "translated into 
terms of Pan-Americanism, and the establishment— of the American edu
cational system (Bolivian Indian, Sept.-Oct., 1929), p. 78.

-^Report of the Executive Secretary, Board of Missicns of The 
Methodist Church, 1945, p. 99.

20Annual Report, Board of Missicns of The Methodist Church, 1943,
p. 97.
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medical work and education are carried out as "spade work" in order to 
prepare the ground for the planting of churches. And for this same 
reason both the Baptists and B.I.M. Missicns increased their insti
tutional educational work in the nineteen twenties.

As in the first approach we discussed, this philosophy of 
missicns is "church-centered", but a very important difference lies in 
the fact that the "church-growlh" philosophy does not make self-support, 
self-government and self-prcpagaticn the ultimate criteria. These goals 
may well be considered as desirable ends, but they are not the final 
criteria of mission sucoess. The basic question for this approach is 
what causes churches to grew. This may or may not include institutions, 
economic aid and missionary leadership. The important thing is to 
produce church growth.

In recent years this "church-oentered" philosophy of missicns 
had had an increasing number of articulate spokesmen in Bolivia. These 
include a Methodist who has published a bock outlining this position22 
and other church leaders, especially of the B.I.M., all of wham have 
been influenced by the writing of Donald McGavem, a former India mis
sionary who has made a strong plea for church growth as the all-important 
criterion for the sucoess of missicns.2  ̂ j\n example of the sharp

2lAnnual Report, Board of Missicns of The Methodist Church,
1922, p. 5151:

22Keith Hamilton, cp.cit.
23Dcnald A. McGavem, How Churches Grow (London: World Dominion 

Press, 1959) and The Bridges of God: Study in the Strategy of Missicns 
(London: World Dominion Press, 195k).



critique which this school makes cn "missicn-oentered" activities is
illustrated by Keith Hamilton's criticism of the work of the Baptist
agricultural center cn Lake Titicaca:

Around Guatajata, missicn work was frequently confused 
with the establishment of churches. For example, cne 
writer says, 'With the new spirit, the two school- 
evangelistic oenters increased to nine between 194-1 and 
1946. Teaching and preaching was extended fran a two 
mile area to a forty mile district. Formerly the 
evangelist was an cbject of suspicion: today, he is 
a welcome guest. The Indian has tasted of the good 
fruits of the spirit of Christ and is convinced.'
Attendance at the eight schools rose gradually to 500.
Up to 1800 heard the Gospel preached weekly. There 
was 'a rising tide in spiritual things.'
But, few were baptized. This optimistic language applies 
to missicn work, not to church growth. Teaching and 
preaching were expanded to forty mile district, but in 
all this district there were cnly 147 members— includ
ing those at the missicn station of Guatajata. The 
evangelist was a "welcome guest," but that was all. The 
Indian who "was convinced," was ccnvinoed of the 
advantages of an education. He was not converted.24

As suggested by these paragraphs, a sharp debate has taken plaoe 
in reoent years over conflicting philosophies of missicns and the 
methods by which these philosophies are implemented. The "three-self" 
philosophy has found articulate spokesmen in a group of potentially 
powerful young nationals' as well as among a few missionaries. The 
strangest statement of this position came from a group of Bolivian 
Methodist pastors in a statement presented to their church's Annual 
Conference in 1965 by Pastor Enrique Yanez. This statement called for 
a complete disengagement of the Bolivian Methodist Church fran all 
missionary structures, and issued a dramatic call for radical changes.

24Handltcn, cp.cdt., pp. 61-62.
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Though the statement does not use the "three-self” formula by name or 
refer to Roland Allen specifically, it stands clearly in this tradition. 
Ycfffez outlines the ways in which economic dependence cn the churches in 
the United States has led to a feeling of inferiority on the part of 
Bolivian churchmen, has cut the nerve of self-support, and has blocked 
the evangelistic efforts of the Bolivian churches. He calls for the 
immediate withdrawal of all missionaries fran Bolivia and the complete 
self-support of the churches and all church institutions within three
years.

Though no official written statement in recent years gives clear 
support to an unqualified "missicn-centered" approach, several missicn 
projects have been undertaken for the purpose of service alone, with no 
intention of helping to build the church. Seme Methodists in the 
nineteen sixties who were involved in the university ministry in Tarija 
and the medical work in Mcntero believed their task was not to con
tribute to the establishment or growth of the church as an organized 
entity, but rather to serve others.25

This position, however, is an extreme form of the "missicn- 
oentered" approach. Many churchmen who strongly support church growth

25gee Appendix I, "Por Qud y Para Que Una Independencia 
Eclesiastica, Eccncmica y Social de la Iglesia Evangllica Metodista de 
Bolivia?" Although the statement is not signed, it was presented by 
Pastor Enrique Yanez to the Methodist Annual Conference in Cochabamba 
in 1965.

2®Ccnversatiens with those involved in this work would indicate 
that they understood themselves as being the church in missicn, and that 
it was not necessary for them to be part of a traditional worshipping 
community.
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would also affirm that the task of missicn is not cnly to establish 
churches, but also to witness to the Gospel through servioe, education, 
evangelism, medical care and in all of life.27 They would strongly 
disagree with McGavem1 s oontenticn that missionaries should not "do 
good deeds” but only build the church. 28

In this chapter we will examine the ways in which these three 
basic philosophies of missicns have influenced the life of Protestant 
Christianity in Bolivia. Ncne of the three churches under consideration 
has been entirely dominated by any of the philosophies, and in the life 
of each denomination one finds more than one approach being utilized.
In general the B.I.M. and the Baptists have been greatly influenced by 
the church-oentered approaches of the "church growth" and "three-self" 
philosophies, especially the former. Methodist history usually has 
shown a somewhat more complex combination of both the "church growth" 
and "three-self" approaches, with an important "missicn-oentered" 
dimension that dominates Methodism at certain periods in the life of the 
Mission. Each of the three missicns has sought to move from "missicns" 
to "missicn", from a movement which relies primarily cn resources and 
personnel from outside of Bolivia for its strength, to one which receives 
its life and strength from indigenous sources. The struggle to achieve 
this goal of autonomy is the subject to which we will now turn.

27Report of the Executive Secretary of The Methodist Church in 
Bolivia, 1966, pp. 1-7.

2®Dcnald A. McGavem, How Churches Grow (London: World Dominion 
Press, 1959), p. 71.
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Different Approaches to Mission Utilized in Bolivia
Two periods in the history of the Bolivian Indian Missicn 

indicate in a particular way the difficult decisions faoed in attempting 
to develop a church with its own selfhood. The first is the period of 
the late nineteen twenties and early nineteen thirties when a serious 
effort was made to put the church cn its own feet financially. During 
the early years ndssicnaries had developed the practice of establishing 
themselves in villages, winning converts, and then providing financial 
support to these converts as they went cut to other villages as local 
ndssicnaries. In the 1928 Conference of the B.I.M., however, this 
practice was seriously challenged. The opponents of this approach argued 
that while foreign mcney is available to support the evangelists, "the 
native church does not feel its responsibility to give for the spread of 
the Gospel." It was also pointed out that while seme Bolivians are paid 
far preaching, others do not want to preach unless they are paid also, 
and that this leads to the abuse of seme preaching just to receive money 
fran the foreigners. Although the supporters of vising paid local workers 
argued that it provided the advantage of having the Gospel preached in 
the native language and it cost less to support the "natives", by a large 
vote the Conference decided to discontinue support of native evangelists 
by foreign funds after January 1, 1929.29

When the Field Council of the Missicn met in 1929, hcwever, it 
decided that "the time is not yet ripe" to put into practice such a 
drastic step in missicn strategy. Thus the practioe of paying workers

29ihe Bolivian Indian. May-June, 1928, p. 68.



was reconsidered, the final decision being that such a policy was to be 
continued far one more year, but to be definitely changed after the end 
of 1929. This change was to apply especially to workers employed 
strictly for Gospel work; some Missicn support was still to go to native 
school teachers.30

Again in 1930, however, the debate was opened with full force.
On the cne side were those who argued that when foreign funds are used 
to support native churches and native workers the church is kept 
inmature and never has the opportunity of be caning indigenous. On the 
other side were those who admitted the desirability of eliminating 
foreign support, but doubted that the time was appropriate to put it into 
effect. They argued that such a step would leave many areas unevan
gelized and that foreign help must continue until "we can develop a 
native church with a vision." And so again the firm decision of 1929 was 
reversed, and it was decided to continue to provide foreign funds for the 
life of the Church.33-

George Allan, writing in 1931, notes that foreign clergy have 
been barred fran Mexico and that "at least cne Missicn in Bolivia (B.I.M.) 
is wide awake to the necessity of developing the native church alcng the 
lines of self-government, self-support, and self propagations." But 
Allan then adds that "the church in Bolivia is too young for such drastic

301he Bolivian Indian, Septenber-October, 1929, p. 79.
311he Bolivian Indian. May-June, 1930, pp. 70-71.
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treatment, it seems."3̂
Foreign funds for the life of the churches continued to be 

supplied in a direct way by the B.I.M. until the nineteen sixties, when 
strict measures were taken in order to assure the economic independence 
of the national church. We noted in an earlier chapter that the Union 
Cristiana Evangelica (U.C.E.) national churches growing out of the 
B.I.M. and South American Evangelical Union Missions, had been estab
lished in the nineteen fifties. By 1964 the U.C.E. was said to have 
"ccme of age” and to be "standing upon its own feet" after having made 
a declaration of autonomy. The U.C.E. maintained its own offioes, 
directed all the national pastors, and had overall responsibility for 
the life of the churches.^

Most important of all, by 1964 the U.C.E. churches were self- 
supporting with regard to financial compensation for the eighty-five 
pastors belonging to the denomination. Seme of these were given full 
support, while ether pastors earned a part of their salary in secular 
occupations. Leaders of both the B.I.M. and the U.C.E. were convinced 
that this movement toward national self-support was a most important 
and significant step in the life of the church. Several spoke of the 
hardships that this restriction on foreign support had brought to some 
pastors, and that in seme cases the prohibition of the use of B.I.M. 
Mission funds for pastoral support was considered a ruthless decision

32ihe Bolivian Indian, July-August, 1931, p. 31.
33J. McCullough, "Remarkable Growth Continues," Andean Outlook 

Supplement, 1966, pp. 1-4.
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■that brought financial difficulties to naticnal pastors. Several B.I.M. 
leaders interviewed by this author strongly disapproved of the fact 
that funds frcm the United States were still used to support Methodist 
pastors, and that several B.I.M. pastors had become Methodists in order 
to continue receiving a higher level of pastoral support than would be 
possible otherwise.34

Restriction an national pastor support, however, does not mean 
■that the B.I.M. Mission has ceased to give different kinds of support to 
the U.C.E. Funds from the Mission are used in the administration of the 
U.C.E., in the work of evangelization, in the construction of chapels 
and in securing equipment. The five Bible schools, which are credited 
with being the most significant factor in the rapid growth of the 
churches in the nineteen sixties, have received a large degree of support 
from outside the country. In fact, foreign support has increased in 
recent years so that by the nineteen sixties the B.I.M. Mission had the 
largest number of missionaries in 1966 (seme one hundred)33 and the 
largest budget (seme $171,000 in 1961)36 in its history.

Thus the B.I.M. has developed a parallel pattern of Missicn- 
Church relationships. The Mission has not been merged or integrated into 
the naticnal church, but rather has been maintained as a separate entity

^Self-support of the pastors has not quite been complete, since 
used clothing has been imported from the United States for their use 
since 1959 (Director's Report of the B.I.M., May, 1966).

^"Advance", The Andean Outlook (publication of the Mission), 
Jan.-Feb., 1967, p. 3.

36Report of the Director of the B.I.M., May, 1961, p. 2.
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alongside of the national U.C.E. church that developed from the B.I.M. 
Mission.

The philosophy of the Canadian Baptist Missionary approach is 
unique among the three Missions in that the establishment of a self- 
supporting mission was a major goal from the very beginning. We have 
already noted that Archibald Reekie was given permission to go to Bolivia 
in 1897 by his Board only on the condition that his work there would be 
self-supporting.3? Other missionaries were sent three years later under 
the same conditions ,38 and by 1902 five of the eight Baptist missionaries 
in Bolivia were supported through the educational work which they were 
doing.39 These missionaries saw their school work, however, largely as 
a base from which to launch evangelistic efforts, and were socn pleading 
with their Board to be relieved of the necessity of earning their own 
living so that they could devote their full time to "preaching the 
Gospel." These missionaries did not advise closing the schools but 
rather that others less prepared in language be sent to operate the 
schools. The reply from the Board in Canada, however, pointed out the 
impossibility of finding other teachers because of financial consider
ations . ̂

37oabbs, op.cit., p. 24.
33Annual Report. Board of Foreign Missions of the Baptist Con

vention of Ontario aid Quebec, 1899-1900, p. 3.
39Annual Report, Board of Foreign Missions of the Baptist Con

vention of Ontario and Quebec, 1901-1902, p. 15.
w Ibid, pp. 17-18.
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By 1908, however, the goal of self-support had clearly become 
seoandary to that of evangelization. School work had won the "sympathy 
and confidence"4! of the people to the extent that it was decided that 
school work should be discontinued so "our missionaries (could) devote 
their time to evangelization.1,42 Though school work was again initiated 
on a small scale five years later, the early Baptist Mission invested 
very little in buildings or other expenses of permanent institutions. 
During their first twenty years in Bolivia the Baptists invested only 
$6,000 in real property43 and had a regular yearly budget of only 
$15,000.44

During the nineteen twenties the Baptists began to realize the 
importance of Bolivian nationals becoming leaders of their own church.
The August, 1926 conference in Oruro affirmed that missionaries should 
be preparing the ground so that Bolivians could take over the work, 
especially in light of the nationalistic movement taking plaoe in Mexico. 
Archibald Baker, the influential Baptist leader who was then teaching at 
the University of Chicago, was at this same time developing the thesis 
that missionary strategy must be completely overhauled to shift authority 
patterns away from the sending countries in North America and toward 
Bolivia. Baker called for partnership in mission in which the Mission 
(the organized body of missionaries on the field) would be abolished and

4lstillwell, cp.cit., p. 121.
42Ibid., pp. 168-169.
43lbid., p. 199.
44Dabbs, cp.cit., p. 120.
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missionaries would become constituent members of the naticnal church.
Missionaries were not to be "servants under an indigenous church" but
rather partners who shared in decision making.1+5

The Baptists took the first concrete step toward giving authority
to nationals in 1933, when the church in Oruro formed an administrative
council that plaoed the affairs of the station directly in the hands of
Bolivian Christians. The Baptist writer Norman Dabbs describes this
action taken during The Chaco War:

But, probably, -the really manentous event of the war 
years was a rather dull organization meeting held in the 
Oruro church in 1933 to form an administrative council 
that plaoed the affairs of the Oruro station directly in 
the hands of the Bolivian Christians. There is little 
romance in the record of how a group of believers meet 
and name a president, a secretary, a treasurer and other 
officers to head up a council. Such items make reading 
that is as dry as sawdust to the general public. Never
theless, When we plaoe the Oruro Field Council, and the 
Field Councils that were formed socn after on other 
stations, in their proper perspective they beoome vastly 
significant. These were the first acts in a drama of 
transition that was to transfer responsibility for the 
future of the Church of Christ from the foreign missionary 
to the Bolivian Christian.1*6

In cementing on this event, Hamilton concludes that "the Baptists were
the first in Bolivia to practice effective devolution."1*7

As we have noted in an earlier chapter, the Bolivian Baptist
Union was formed in 1936. This step followed the pattern of the 1933
decision in Oruro and was the beginning of the naticnal Baptist Church.
The Union was given the responsibility of assistance to the churches in

^Archibald Baker, cp.cit., pp. 309-311.
**6Dabbs, pp.cat., p. 147.
U7̂'Hamilton, op.cit., p. 56.
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securing pastors and constructing buildings, as well as leadership in 
planning for evangelistic expansion.4® The Mission still remained, but 
its work was to be seen as "supplementary to the essential work of the 
Church."4® It must be noted, however, that this step fell considerably 
short of granting autonomy to the Bolivian Church. In 1938 the Bolivian 
Baptist Union asked the Baptist Board if they oould not be given respon
sibility for all Bolivian pastors, with regard both to their selection 
and to their supervision, especially in light of the decreasing annual 
subsidy from the Board.®®

Evidently there was at this period considerable criticism of the 
philosophy of missions being utilized by the Baptists, as is suggested 
in the above request of the Union that it be given more responsibility 
over pastotrs. The 1938-1939 report includes a strong statement of 
rebuttal to Board critics, pointing out that in spite of the variety of 
background and methods of mission used by the Mission, the Canadian 
Baptists are the only mission that has a naticnal church with a naticnal 
pastor supported entirely from the field. The report argues that the 
slowness of the growth of the work in Bolivia is conmon to all of the 
missions working in Bolivia and does not mean that the Baptists are on 
the wrong track. 51

^Baptist Overseas Missionary Digest, 1960-61, p. 33.
49 Ibid.
50Annual Report, Canadian Baptist Foreign Mission Board, 1938-

1939, p. 4.
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Again in 1953 the Baptist Annual Report argues against those who 
seem to be calling into question tiie general approach of the Baptist 
Mission, which is utilizing both institutions and paid workers to 
evangelize. The Report states that "we are still convinced that this is 
the correct method to prooeed with our work of evangelization. "52

In 1952 the Baptists reported four self-supporting congre
gations5  ̂and in 1954 the Baptist Report stated that "we are still 
endeavouring to place our emphasis upon devolution."51* Here a question 
must be raised, however, about hew complete this devolution, or handing 
over authority, really was in the situation. For as late as 1954 a 
Board, of Finance was formed under the Bolivian Baptist Union to act as 
a liaison between the Baptist Board and the Union in supervising the 
expenditure of funds for buildings and other financial matters, includ
ing salaries and bonuses. The Board required that four missionaries 
along with four Bolivians form this Board,55 which suggests that the 
Board in Canada was still holding rather tight control of the decision- 
making process.

The question of control and decision-making remained a key issue

52Annual Report, Canadian Baptist Foreign Mission Board, 1953- 
1954, p. 8.

55Dabbs, cp.cit., p. 232.
5^Annual Report, Canadian Baptist Foreign Mission Board, 1953-

1954, p. 8.

55Annual Report, Canadian Baptist Foreign Mission Board, 1954-
1955, p. 15T
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for -the Church-Mission relationships of the Baptists in 1966. In 1964 
the Baptist Conference approved a plan that would unite the Mission 
organization and the Baptist Union, along lines similar to the plan 
suggested by Baker seme thirty years earlier which we noted above. This 
plan, however, was rejected by the home offioe of the Mission in Canada, 
and the two organizations are still separated.56 It was also suggested 
at the 1964 meeting that missionaries become members of the local 
churches ,57 another of the ideas which Baker had advanced many years 
earlier. There is indication of considerable feeling among Bolivian 
Baptists that missionaries and the Baptist Board still hold a great 
deal of the effective power, an issue on which we will focus with more 
detail in the following section.

Thus the Baptist Board of Foreign Missions continues to relate 
to the Bolivian Church with a pattern of Missicn-Church relationships 
which is similar to the B.I.M. pattern.

The third Mission under consideration, the Methodists, have 
experienced by far the sharpest debates and deepest tensions of the 
groups under consideration with regard to their philosophy of missions.

We noted earlier in the chapter that some initial efforts were 
made in the earliest years of the Methodist Mission toward self-support, 
and that the Board Secretary Hauer Stuntz had suggested methods similar

^Interviews with delegates to this Ccnferenoe, Dec., 1965- 
Jan., 1966.

57Ibid.
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to Roland Allen's around 1910.5*3 in 1912 Secretary Stuntz was elected
Bishop and given responsibility for Methodist work in Latin America. By
3316 Bishop Stuntz seems to have changed his mind about the "three-self"
approach of Roland Allen. This change was indicated in his report to
•the Board of Missions, in which, as noted earlier, he laments the lack of
buildings and ownership of property by the Mission:

After ten years of work in Bolivia, we rent four 
properties giving inadequate room for the American 
Institutes. We have no church building and no sites 
on which to build such. We now use . a rented hall that
cnoe was a grocery store in La Paz.59

Ely 1921 the "mission-centered" approach had gained a clear victory over
a church development approach, and all twenty-four Methodist missicnaries
were engaged in school work with the exception of cne in nursing. Even
those missicnaries who had gene out to be evangelists were socn giving

fiOfull time keeping the schools going. During the nineteen twenties a 
fierce battle was waged between those who wished to carry cut missicn 
activities through education and those who wished to work through evan
gelism to develop a strong church. On the side of church growth was 
Secretary Farmer in New York and Jay Clow who was sent to Bolivia by 
Farmer to do church work cnly. On the other side were most of the 
Methodist missicnaries in Bolivia, led by Jchn Washburn of the American 
Institute in Cochabamba, who had originally been sent to Bolivia to

59Cqpplestcne, op.cit., Chapter I, pp. 26-27,
^ The Methodist Church in Bolivia: 1906-1961, p. 43.
60Annual Report, Board of Missions of The Methodist Church, 1921,
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preach.61 Bitter interpersonal strife characterized the struggle during 
these years, involving bishops, board secretaries in New York and the 
entire Methodist missionary staff in Bolivia. By the end of the decade 
the "mission-centered" people had rather decisively won out over those 
advocating church growth, several of the latter being forced by the 
antagonism of the other missicnaries to leave Bolivia.

Nevertheless, in spite of the predominance of the "mission- 
centered" philosophy (characterized by one critic as an effort "to 
freshen the salt water of the sea by pouring in our graduates with some
what religious results attained in our schools")®3 a small nucleus of 
Bolivian nationals was passionately dedicated to establishing the church. 
They were mainly Aymara people who had formed a congregation in La Paz 
and who had been promised mission money to erect a building for church 
services in 1930. The world economic depression made it impossible for 
these funds to be delivered, however, so the members volunteered their 
own labor and completed within the year a building which would seat 300 
people.64

^Annual Report, Board of Missions of The Methodist Church,
1911, pp. W7-MJ8.

62cqpplestane, ap.cit., Chapter III, pp. 3-5;
63Ibid., p. 11. The remark was made by Bishop George Miller, 

who was given episcopal responsibility for Bolivia in 1925.
64Hamilton, cp.cit., p. 55.
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During the late nineteen twenties a new ccncem for "church-
centered" missions arose in mission societies of the United States and
Europe, focusing on the Jerusalem Conference of 1928. The Methodist
Board of Missions participated in this reappraisal of mission philosophy,
and the 1930 Annual Report of the Methodist Board reflects a new ccnoem
for church establishment in Methodist thinking:

As was said at Jerusalem, foreign mission policy must 
now become distinctly "church centric" rather than 
"mission centric." Of necessity, possibly, the 
policies through the years have been "mission centric" 
that is, foreign missicnaries were sent by "hare base 
churches" with foreign money to preach the Gospel, 
establish the Church and to carry forward such Christian 
ministries as were possible, the responsibility for the 
whole enterprise resting largely either on Boards of 
Societies or in groups of missicnaries cn the field 
known as "missions". 5

This new " church-oentered" as opposed to "mission-centered" 
philosophy seemed to make little difference in the Methodist approach to 
missions in Bolivia. Through the nineteen thirties, forties and into the 
nineteen fifties the large majority of missicnaries and most financial 
resources were utilized in the schools and medical centers to fulfill 
specific missionary goals such as healing the sick, raising the educa
tional level, and witnessing to Christ. The major focus of missionary 
work was not on establishing the church. Less than half a dozen of a 
missionary force of some forty were giving a major portion of their time 
to church development. As noted in the first chapter, by 19 U8 there were 
only two Methodist congregations and one naticnal pastor, and serious

^ Annual Report, Board of Missions of The Methodist Church, 
1930, p. 2.
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consideration was given to an offer "to sell Bolivian Methodism to the 
Lutheran Church for $50,000.1166 In 1954 the Methodist Church in Bolivia 
had only 330 members with only one pastor,6  ̂supporting the statement 
made four years earlier by the Methodist Board General Secretary that 
the '•Methodist Church in Bolivia has been perhaps the weakest in any of 
the South American countries."6® Yet while it was the weakest of Latin 
American Methodist churches, the Methodist Board maintained a large 
number of missionaries there and dedicated large resouroes to service 
projects.

It was noted in the first chapter that in 1956 a major effort 
was begun in order to stimulate church growth and to establish a viable 
naticnal church that would be independent of the missionary structures. 
Considerable,growth occurred as a result of this effort, so that by 1966 
the church had more than two thousand church members, three times that 
nunber attending church servioes. Bolivian pastors numbered seme forty- 
three and sane forty-seven churches served one hundred and twenty 
preaching places.69 However, in addition to this focus on church growth, 
a continuing ccnaem has been manifest for such general mission activities

66Paul MoCleary, cp.cit., p. 4.
6 Âctas, La Iglesia Metodist en Bolivia, 1958, p. 35.
66Report of the Executive Secretary, Board of Missions of The 

Methodist Church, 1950, p. 1$3.
69Report of the Executive Secretary, Board of Missions of The 

Methodist Church, 1^66, p. 1.
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as education, medical work and agricultural development.
During the period from 1956 to 1966 large financial resources 

were poured into the Methodist Church in Bolivia, including more than a 
million dollars raised thrc gh "Operation Murray." This was a memorial 
fund for Murray Dickson who had died in missionary service and who had 
played a key role in the establishment and growth of Methodist work in 
Bolivia. Seme seventy missionaries were assigned to this work and a 
number of lay volunteers from the United States participated in various 
projects. The philosophy of mission which inspired this increased 
involvement to achieve church growth as well as mission service is 
expressed by the Methodist Board executives responsible for work in 
Latin America at this time, as they write about the opportunities in 
Bolivia:

— if the church is to meet the challenge of revolutionary 
Bolivia, it must have more workers and more support 
immediately. The country is still eager for the message 
of Christianity, and new opportunities open up daily. The 
great numbers of new members must be educated and prepared 
to carry their part in the church. And this must be done 
at cnce, while the doors are still open. Financial aid 
mates a tremendous difference, and the return an such 
investment in Christian character is beyond measure.70

In his 1966 Report to the Church, Paul McCleary, the Methodist leader
responsible for the supervision of work on the field in Bolivia,
answered critics who argued that it was important for the church to
attain the goals of self-support, self-direction and self-propagation.
McCleary stated that the positive dimensions of the "three-self" formula

70Marian Derby and James Ellis, Latin American Lands in Focus 
(New York: Board of Missions of The Methodist Church, 1961), p. iHO.
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did include an authentic self-identity for the church with the existence 
and work of the church related to local resources. But he expressed 
even more the negative connotation of the formula. It suggests, he said, 
"isolation, independence, and emphasis on the phrase 'self1 without a 
complete comprehension of the universality of the Church." He adds that 
"'self', or autonomy, is a word foreign to the concepts of the church 
in the light of Christ's self-giving on the Cross.Self-support is 
not ultimate, but rather the spreading of the Gospel.

This statement did not deny the importance of self-support as a 
goal;, but only that its importance was not ultimate. In fact, the Report 
makes very clear the demand that local churches be cane self-supporting 
as quickly as possible. Thus the church approved a plan in 1966 which 
stated that each new church must pay ten per cent of its own local 
pastoral support and must provide for its own pastoral care within ten
years.72

In contrast to the parallel structures of naticnal church and 
mission that are maintained by the Baptists and B.I.M., -the Methodists 
work within a pattern that integrates these two entities. Thus mis
sionaries belong to the Methodist Church in Bolivia, and funds from the 
Board of Missions go to this church. But the church itself is part of 
a larger regional body which is accountable to The Methodist Church in 
the United States.

71paul McCleary, State of the Church Report. 1966, p. 2.
72,Annual Report, Board of Missions of The Methodist Church,

1966, p. ITT.
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As was mentioned earlier, the "mission-centered” and "church- 
grcwth" philosophy of missions which characterizes the Methodist 
approach in Bolivia was sharply called into question by a small group 
of Bolivians at the annual meeting of the Church in 1965. This group, 
with Enrique Yanez as its spokesman, presented a very different philos
ophy of missions which has close affinities to the "three-self" move
ment and the views of Roland Allen. Ydftez begins by stating that:the 
Methodist Church in Bolivia, despite all of its personnel and money, 
has not been able to permeate the "Bolivian reality" in order to produce 
effective fruits. The Church consists of large institutions, real 
estate and dollar resources, yet it has not been able to create local 
congregations that do not reflect either consciously or unconsciously 
the economic power of foreign influences. These congregations are 
artificial and have a sense of economic, social and even Christian 
inferiority because of their state of underdevelopment. This, in fact, 
creates two churches— one a super-church of institutions and personnel 
paid with dollar funds, and the other a local underdeveloped church in 
need of economic help and social support. This situation has two 
implications: on the one hand we have a rich church that gives material 
help to its converts through education and medical care. It is an 
agency of "yankee imperialism" with its large buildings and well paid 
missionaries and national leaders. This economic dependence results in 
local pastors who seek their security in the economic and social 
advantages provided by this Church, vho seek to improve their living
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situation through dependence an outside help, and who, in fact, beccme 
passive and subservient to the power represented by the super-church. 
This condition not only has psychological effects on the churches, but 
it also cuts the nerve of self-support, with the result that church 
people become dependent on dollars caning from outside the country 
rather than making financial sacrifices to carry their own respon
sibilities. The pastors and national leaders cane to be seen as agents 
of a foreign company, a relationship that seriously limits their 
effectiveness as evangelists and witnesses to the Christian Gospel in 
their own country, and in a sepse makes all evangelistic efforts Of 
the local congregations useless. Nationals thus belong to a caimunity 
that is isolated from "Bolivian reality" and Bolivians tend to struggle 
among themselves for scholarships, privileges, and trips outside the 
country for special activities.

Yanez concludes his critique of the approach of the Methodist 
Church to mission in Bolivia by calling for the implementation of four 
radical reforms, that if carried out would alter completely the current 
situation. He states these reforms as follows: a) in light of the 
precarious economic condition of local congregations, pastors should 
within a period of three years find secular work outside of the 
structures of the church and its institutions, and give only their free 
time toward the training of laymen for their task as the Church in the 
world; b) all missicnaries should leave Bolivia because of the negative 
role they carry out as representatives of the super-church; c) complete
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self-support of all institutions of the church within a two year period; 
d) the naming of a Bishop exclusively for Bolivia (the actual pattern 
being that the Bishop far Bolivia had responsibility for Argentina and 
Uruguay also and lived outside of the country).^

Several related concerns, involving both those inside the life 
of the Methodist Church and sane outside , have underlined many of the 
same issues to which YaHez points. In 1966, John Hickman, a missionary 
anthropologist of the Methodist Board of Missions in Bolivia, raised 
questions about the predominant role of the middle class "elite” and 
missionaries who are the real decisicn-makers in the Church, as well as 
the church structures which Yanez calls the "super-church." Hickman 
wrote that the present structures do not foster self-support, since the 
carman treasury for all church work reduces the sense of local respon
sibility. Moreover, it becanes more and mare difficult for churches 
with limited resources to support a "professional" clergy. He also 
stated that the pastors and people in local congregations suffer from
paternalism, and that they are given very little responsibility in

7Umaking decisions on the local level.
During this same period a sharp attack an Methodist pastoral

/ 73Enrique Yanez, For Que* y Para Que Una Independencia, 
Eclesiastica. Econcmica y Social de la Iglesla Evangelica Metodislade 
Bolivia, 1965 (See Appendix I for full text), pp. 1-2. ■

/ 7l+John Hickman, "Autososten y Estructura: Un Analisis de la 
Relacicn Entre las Iglesias Locales y la Conferencia" (a study paper of
18 pages presented to the Bolivian Methodist Church, 1966), pp. 1-18.
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support was also made by leaders of the B.I.M. Mission. Ihey charged 
that while the B.I.M. was trying to take the goal of self-support 
seriously by withdrawing funds from the churches and thus forcing the 
churches and the pastors to make sacrifices in providing a subsistence 
level of livelihood to the clergy, the Methodists were paying pabtors 
some $80 per month from foreign funds, and thus enticing several B.I.M. 
pastors to join the ranks of the Methodists as well as causing dis
content among other pastors.^5

During the early nineteen sixties considerable difficulties also
arose for missionaries of the Oregon Friends in their work with the
Aymara peoples. Seme missionaries were forced to leave after seme
•thirty years of service because of growing nationalistic sentiment among
•the Friends' churches. This nationalistic sentiment took -the form of
demands for self-support, self-government and self-propagation. A few
of the missionaries were finally permitted to return, but only on the
condition that they would have nothing to do with the administration

76or decision-making of the life of the church.0
Taken together, all these events became important signs suggest

ing that the "three-self" philosophy of missions was gaining a number

^Interview of the author with B.I.M. personnel underlined the 
strong feelings which the B.I.M. leadership had on this issue. Inter
views with Methodist leaders confirmed the fact that pastors received 
about $80 per month. This was more than other national pastors received 
but the Methodists denied that this salary had been used to "hire" 
pastors away from the B.I.M.

76yforid Vision, October 1965.
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of strong adherents. Both the "church growth" and "mission-centered" 
approaches found themselves increasingly challenged by the spiritual 
heirs of Roland Allen, Rufus Anderson and Henry Venn.

Finally, the new strength of the '"three-self" philosophy has 
raised sharp questions about church institutions and their relationship 
to the life of the naticnal church, particularly for the Methodists.
We have noted the questions which Pastor Yanez raised about insti
tutions and their relationship to the "super-church" which do not 
reflect "Bolivian reality." Other questions have also been raised, 
especially with regard to the effectiveness of institutions in contri
buting to church growth. A recent sociological study ccmnissicned by 
the Anglican Church to investigate the advisability of the Church open
ing work in Bolivia and three other Latin Merican countries concluded 
that large institutions often inhibit rather than foster church growth:

Where large institutions have grown more or less divorced 
frcm a specific local church, they have inhibited church 
growth. Over the years, these institutions have drained 
the major manpower and financial resources frcm their 
sponsoring agencies.77

This charge was often made to the author in his interviews with Bolivian
nationals that the institutions really drain energy frcm the life of the
church rather than being a source of vitality. It is charged that the
large institutions fail to embody the evangelistic dimension in their
work. Those institutions most often mentioned in this regard are the

77william Carter, "Protestantism in Four Societies" in Anglican 
Opportunities in South America, ed. Ivan Vallier (New York: Columbia 
University, l963).
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American Institutes of La Paz and Cochabamba and the American Clinic 
in La Paz. One sociological study suggested that the church schools 
have not produced many converts because students in these schools are 
generally in the process of upward mobility and do not want to be 
burdened with the stigma of becoming Protestants in a hostile culture.^8 
In addition, the charge is leveled against these institutions that they 
are not really under the direction of the churches, and that the monies 
and resources that came into these institutions frcm outside sources 
actually prevent the local churches frcm achieving their own selfhood. 
One study charges that until resources for institutions pass under the 
control of local churches it will not be possible far churches to become 
self-supporting.

Against these attacks on the major institutions from those who 
subscribe to -the "church growth" and "three-self" philosophies of 
missions, a strong defense has been mounted by Methodist leader Mortimer 
Arias and Executive Secretary Paul McCleary. Arias has argued that 
effective evangelistic work is done in the schools, but so many students 
leave Bolivia for other countries after high school that the churches 
in Bolivia receive very little direct benefit frcm them.80 McCleary

78William Carter, "Religion y Culture en los Altos Andes" 
(unpublished paper), p. 7. Made available to the author through-the 
courtesy of Dr. Carter, Professor of Anthropology at the University of 
Florida.

78Hickman, cp.cit., p. 12.
®°Mortimer Arias, "El Protestantismo" in La Juventud Evangelica 

v la Iglesia (Montevideo, Uruguay: Union Latino Americana de Juventudes 
Evang£Licas, 1966), pp. 4S-U6.
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and Arias affirm that institutions of the church, including educational, 
medical and agricultural programs, witness to the wholeness of the 
Church and the Gospel which is to teach and to heal as well as evan
gelize. It is recognized that there are crucial needs which the 
Church can only meet through providing continuing support for its 
institutions. McCleary sees several patterns and possibilities emerg
ing whereby the Church can discharge this responsibility. In seme 
cases institutions should be continued basically as they are, but 
perhaps programs will have to be modified to meet other needs. In other 
situations McCleary believes that institutions should be discontinued, 
particularly where the State is taking direct responsibility to meet 
the need such as in education among the Aymara peoples. At times the 
churches should consolidate their activities and work together, such as 
plans for the Catholic and Methodist schools in Mcntero to coordinate 
■their programs with the public school. A fourth possibility is to find 
ways for the institution to be turned over to a group of persons who 
will take responsibility for running it, thus relieving the Church of 
the responsibilities of administration and support. This is -the situ
ation of the hospital in Montero, that was first turned over to the 
Methodist Church which in turn gave the responsibilities to a local

OOmedical committee.

®■'■McCleary, cp.cit., pp. 1-7.
82Ibid.
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The fact that these new alternatives for institutions are being 
exercised by the Church is partially the result of the challenges to 
traditional patterns that have been raised by alternative philosophies 
of mission. As the institutions have been challenged, they have sought 
to respond in new ways.

Protestant Adaptation to Bolivian Life
We noted earlier a statement by the Catholic Archbishop of La 

Paz in the late nineteen twenties that "Protestantism among us, as a 
religion, is an exotic plant, and this despite the fact that for seme 
years the emissaries of Protestantism have made supreme efforts to 
establish a foot-hold in this country."®3 More recently, the Methodist 
Asian leader, D. T. Niles, has described Christianity in the non- 
Christian world as a potted plant which must be removed from the con
tainer of Western culture by which it has been transported, and must 
take root in the indigenous soil of its new surroundings.®1* The issue 
before us concerns the question of how the "exotic plant" of 
Protestantism in Bolivia has attempted to take root in the soil of that 
country.

Seme respond to this question by saying that Protestantism had

®®Archbishqp Pierini, quoted by J. Lloyd Meacham, Church and 
State in Latin Anerica (Chapel Hill, N.C.: University of North Carolina 
Press, 1&31U, p. 2*1$.

®**ATthough this statement is widely attributed to Dr. Niles, I 
have been unable to locate the exact reference.
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made very inadequate attempts to take root in Bolivian culture, and
that these attempts have been largely unsuccessful. This position is
taken by the anthropologist William Carter, vho served as a missionary
of the Methodist Church in Bolivia during the period of 1952-54.
Carter argues®5 that Protestantism has remained a largely foreign
cultural influence that has encouraged its converts to adapt to
cultural forms and modes imported principally from the United States.
Thus he writes:

Most Protestant missionaries cannot conceive of 
conversion without the establishment of a weekly 
congregational service, the translation and teaching 
of hymns, the introduction of Bible studies, the 
construction of permanent ecclesiastical buildings, and 
finally the training of a specialized clergy.55

Carter contends that Protestant missions have tended to encourage 
Bolivian converts to withdraw from the life, customs and culture of 
their native land and enter into religious and cultural ghettos 
patterned after certain types of Protestant life styles in North 
America. He bases his conclusions an periods of residence and anthro
pological study in several Aymara villages of the Bolivian Altiplano.

The present writer's own observations and perusal of relevant 
materials gives considerable support to Professor Carter's thesis. Even

®5Wn. E. Carter, "Religion y Cultura en los Altos And^s" and 
"El Protestantismo ccmo Vehiculo de Cambio Cultural en Sud America." 
These are papers of 15 and 14 pages respectively that were given to me 
by the author and I am unaware if or where they were published.

®5Carter, "Religion y Cultura ", p. 2.
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in the question of the kind of clothing Protestants wear, one finds 
sane foreign influence. A Baptist report of 1932 states that "hitherto 
at the Farm Indians have worn 'ponchos’, a four-cornered blanket with 
a hole in the center through which the head is thrust...now Misses 
Habel and Pyper have a knitting class far twenty-five or thirty eager 
boys and girls and they are with new interest and pride knitting 
sweaters."®^ Even as late as 1966 the B.I.M. Director reported that 
national pastors' salaries were augmented by used clothing that was 
imported for them frcm the United States,®® a practice which may raise 

. questions about the identification of pasters with the people with 
whom they work. What seems almost like a caricature of the stereo
typed missionary who attempts "to cloth the natives" in the name of 
Christianity is suggested in the following B.I.M. report:

Wien Mrs. Anderson began to introduce clothes, she 
started with the chief first. As she shewed him a 
piece of material in the presence of the rest, all 
were amused as if it were a huge joke, and when she 
began to measure him for a shirt, they burst cut in 
peals of laughter. Others who had proved themselves 
worthy, were measured in turn, and quite a few garments 
in simple cut have already been run off...so, as the 
savages come...and prove themselves, they are honoured 
with clothes. By no means are all clothed yet.®9

A much more important question, however, is that of alcoholic 
beverages and participation in fiestas in which all participants are

^Annual Report, Canadian Baptist Foreign Mission Board, 
1931-1932, pp. 6-7.

" Director's Report, Bolivian Indian Mission, May, 1966.
®9Bolivian Indian, Nov.-Dee. 1935, p. 25.
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expected to drink. As we noted in Chapter II, Protestant missions in 
Bolivia have traditionally taken a strong position in favor of total 
abstinence with regard to alcohol and have generally made this a 
condition for conversion to Protestantism. This stand has created 
sharp issues for Bolivian Protestants in several areas, especially with 
regard to their participation in social events. Protestants have 
tended either to absent themselves from all fiestas or community 
gatherings where alcohol might be served or else when present have not

qnreally joined in the festivities. The anthropologist Hans Buechler 
describes a mixed Protestant and Catholic wedding in an Aymara village 
in which the father of the bride, who is Catholic, is very critical of 
the Protestants in the wedding party who refuse to join in any social 
drinking.9-*- Hie effect of abstinence on the part of Protestants has 
wide ramifications. Professor Carter believes that the effect in 
Indian caimunities is to isolate Protestants almost completely from all 
others, to the point, in one sense, that "they (Protestants) cease to 
exist in the eyes of their neighbors" because by refusing to parti
cipate in drinking and the accompanying dances one "loses the most 
important artistic and emotional outlet offered by the culture." Hie 
Protestant who fails to assume responsibilities for the preparation of

"Margarita Hudspith, Ripening Fruit (Harrington Park, N.J.: 
Harrington Press, 1958), p. 115, reports how seme believers sit "in 
the midst of temptation" in the midst of the fiesta without taking 
part.

^%ans Buechler, "Village of Ccmpi" (a manuscript on file at 
the Institute for the Study of Man, New York, N.Y.) entry of 
October 9, 1965.
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the fiesta becomes in the Aymara terminology a mere "boy” who can never
achieve his full masculinity until he becomes a leader in the fiesta.
To take leadership in a fiesta provides the man with one of the most
important opportunities in the culture to show concern and love for
others, and generosity is measured in terms of how adequately the host
is able to supply alcohol. Thus the role of the Protestant in the

99community is seriously affected by this change in life style.
Though the issue is not always so sharply focused as for the 

Indians, the middle class Spanish-speaking Protestants face a similar 
difficulty. Both social dancing and drinking are also important to 
Bolivian Spanish society and the refusal of many Protestants to parti
cipate in either of these activities has wide implications for their 
role in the community and their relationships to ncn-Protestant members 
of their families and others.

There is also evidence of Protestants seeking to impose puritan 
"blue laws" on Bolivian life. A Methodist report of 1915 states: "We
rejoice to report that the Congress has passed a Sunday closing law.... 
this closes all places of business and all saloons and drinking places 
on the Sabbath. A great forward step."99 a  later Methodist report 
laments the fact that "the members of the Church do not hold in proper 
reverence the Lord's Day, especially with regard to resting.91* And a

92Carter, "Religion y Cultura.pp. 11-12.
"Annual Report, Board of Missions of The Methodist Church,

1915, pp. 343-2^.
9t*Actas, La Iglesia Metodista en Bolivia, 1920, p. 4.
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Baptist report suggests that special Sunday observances in the church 
very much reflect a North American pattern, with attention given to 
Promotion Sunday, Mother's Day, Bible Sunday and even Thanksgiving 
Day.95

One also finds that the vast majority of Protestant hymns are 
direct translations of North American hymns, often with the same music. 
One appeal for funds at the end of a missionary report illustrates the 
importance vhich Protestant missionaries have attached to teaching their 
own hymns to Bolivians: "Wouldn't you like to be a Gringo to bring to 
them the Rising Sun of Jesus' love and to teach them to sing 'Rock of 
Ages cleft for me, let me hide myself in Thee.'"96 Frcm the earliest 
years missionaries imported organs, piano accordians and other instru
ments little used in Bolivia in order to accompany the hymns.
Practically nothing at all was done to utilize either Bolivian music or 
instruments which Bolivians use.

With expensive organs imported from North America, it was 
important that proper housing be provided. Thus Mrs. Hudspith reported 
cn B.I.M. operations: "The work on the church building went steadily
forward and excitement grew as it neared completion— for then the sweet- 
tcned new stop organ would be housed properly!"97 The term "properly

"Annual Report, Canadian Baptist Foreign Mission Board, 1939- 
1940, p. 4.

"Bolivian Indian. April 1916, p. 56. The article explains 
that "Gringow means foreigner or stranger, but it is used evidently in 
a much more positive context than present-day usage in Bolivia implies.

97M. Hudspith, op.cit., p. 70.
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housed" seemed to mean for many missionaries buildings and appointments 
that fitted their own cultural patterns. Thus the first church build
ing constructed by the B.I.M. Mission included windows imported from 
California.  ̂  8 And a new Baptist temple on the Altiplano is "contrasted 
with the unsightly mud chapels of the old order."99 A new church in 
Cochabamba is described proudly as a "gothic chapel,"̂ -00 and a La Paz 
newspaper praised the new kinds of houses which converted Protestants 
inhabit as follows: "The houses of the Indians of Guatajata are no 
longer the miserable hovels that we are accustomed to see on these 
Bolivian highlands; they are rather homes with modem roofs and doors 
and windows. Many of these homes now have corrugated iron roofs 
instead of the old straw thatch."101 And the Methodists proudly 
announced that the Aymara people around Ancoraimes on the Altiplano no 
longer have to stand or sit on the ground: "Today these Indians all sit 
on pews and the altar furniture is in harmony."-1-02

A most striking example of the imposition of foreign cultural 
forms on the church in Bolivia is suggested in the vivid description of 
the dedication of the new Baptist sanctuary in Oruro, erected in 1948 
to celebrate half a century of Baptist work in Bolivia. Although

"Ibid.
99Dahbs, qp.cit., p. 186.
100Ibid.s p. 119.
-̂ Annual Report. Canadian Baptist Foreign Mission Board, 1931- 

1932, p. 5.
•L02The Methodist Church in Bolivia, 1906-1961, p. 158.
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previous reference was made in Chapter II to this passage from Dabb's
history of Baptist work, we quote it here as a prime illustration of a
basic problem that has faced and still does face Bolivian Protestantism:

Imnediately the entrance is passed the deeprooted 
memory of adobe walls, painted canvas, mud floors, the 
stale air of crowded livingrocms is forcibly forgotten.
One seems to be in the spiritually balmy atmosphere of 
Canada, where dark carved woodwork, vaulted ceilings, 
stained glass windows, polished pews, hushed voices and 
lights, abundance of lights, soft, shaded and soothing, 
welcome one to the House of God. More significant still, 
the stigma of public censure that has dogged the course 
of the Evangelical Church in Bolivia -through all the 
years appears to be a thing of the past. One seems to 
be translated to where such a place as this belongs to 
the most sacred sentiment of public life.
Ms are shown to our pews by well disciplined ushers; the 
service unfolds in orderly dignity; the hymns of the 
congregation are appropriately supplemented by trained 
talent; the ushers carry the offering in procession to 
the steps of the chancel; the minister takes his place 
in the pulpit and the high gothic arches make mellow the 
strong rich phrases of the Word of God.
The emotional reaction is strong. After long years of 
worshipping as it were in a distant land, to find one
self at heme while still in a distant land makes one 
tremble. It makes one want to cry. It makes one clench 
the teeth in anger at all that has hindered before.
Then, as so often in an emotional crisis, expression is 
found in a phrase almost absurdly rational: 'The Church 
in Bolivia has become respectable! What new?'1̂ 3

Hie church building referred to is patterned after the Park Road Baptist
Church of Toronto ,104 and there are strong suggestions in  the above
passage that considerable effort has been made to pattern the Baptist
Church in Bolivia after the Baptist experience in Canada. One moves

103j)abbs, op.cit., pp. 246-247.
104Ibid., p. 244.
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frcm the adobe walls and the "stale air" of crowded living roans of 
Bolivia (and possibly fran too close a proximity to Bolivians?) to the 
"spiritually balmy atmosphere of Canada" with its "vaulted ceilings, 
stained glass windows, polished pews, hushed voices and lights, 
abundance of lights, soft, shaded and soothing." People are shown to 
their pews "by well disciplined ushers" and "the service unfolds in 
orderly dignity." There is "trained talent" to supplement the hymns of 
the congregation, and "high gothic arches make mellow the strong rich 
phrases of the Word of God." After fifty years of struggle the goal has 
finally been achieved: "After long years of worshipping as it were in a
distant land, to find oneself at hane while still in a distant land 
makes one tremble....it makes one clench the teeth in anger at all that 
has hindered before....the Church in Bolivia has become respectable!"

The issue hardly could be raised more bluntly, even by the 
severest critics of missions. For what is here stated with great pride 
by the Baptist missionaries is in fact one of the most disturbing 
criticisms made against missions. This is the charge that missions are 
basically a form of cultural imperialism, creating religious and 
cultural ghettos that have questionable relevance to the life of the 
country where these foreign colonies have been imposed. For missionaries 
to be able to find themselves "at heme while still in a distant land," 
angry at all that in Bolivia which has hindered the creation of this 
"spiritually balmy atmosphere of Canada," must seriously call into 
question the whole missionary enterprise.

We will return to this issue when we examine the role of the
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missionary and evaluate the results of the Protestant Missions. Here 
we primarily seek to point out the difficulties and problems which 
Protestantism has had in adapting to Bolivian life.

In recent years there has been an increasing awareness of the 
serious implications of these questions cn the part of both Bolivians 
and missionaries. Much discussion has taken place, and the missionary 
conscience has been sharply pricked by such viewpoints as those 
expressed by Pastor Enrique Yanez which we noted earlier. A few halting 
steps have been taken to relate Protestantism more closely with Bolivian 
life. A national hymn caimittee has been formed recently by the 
several denominations, with more than one hundred hymns already written 
to take the place of the church music that is translated from English.
The publicity magazine of the B.I.M. has placed on its cover a picture 
of Bolivian Protestants using the charango, a national musical instrument 
similar to the guitar.^*® Increasingly the charango and Bolivian music 
are being used in churches, and outdoor evangelistic crusades often 
utilize national music.

In some instances Bolivian folk dances are being permitted at 
church youth camps. A painful irony to some Bolivians has been the fact 
that North American missionaries introduced American folk dancing in 
the farm of "square dances" but discouraged Bolivians from performing 
their own folk dances in church social activities. It still appears to

105M. Arias, qp.cit., p. 45.
lO^The Andean Outlook, April-May-June 1967.



248

be true, however, that in many cases Protestants attempt to substitute 
Bible Institute and religious activities for the festivals and 
celebrations which are Bolivian. While the Methodist Church has 
allowed social dances for several years at the graduation ceremonies of 
its large secondary schools, most Bolivian Protestants take a firm 
stand against dancing.10^

Seme Protestant attempts have been made to substitute papaya 
juice and other non-alcoholic beverages at weddings and other 
festivals.10® In actual practice it would appear that seme Protestants, 
without the approval of their churches, are seeking ways to partially 
adapt to general cultural practices without giving up their Protestant 
life style. An Aymara wedding ceremony reported by the anthropologist 
Buechler in 1965 in which the Protestant bride married a Catholic 
husband seems to reflect adaptaticn and modification. Hie padrinos 
were Protestant, and both alcohol and coca as well as papaya juice 
and a non-drug substitute for coca were provided for the guests. 
Buechler reports that the newly married couple drank a small amount but 
then quit drinking, which is not the usual pattern in Aymara wed
dings.100 What has apparently taken place here is a symbolic act of 
drinking on the part of the bride to identify with the culture, but

107a  strong article reflecting this viewpoint can be found in 
the March 1964 issue of Vision Evangelica.

10®Reference to this practice is made in the Methodist publi
cation Highland Echoes, May 1964, p. 4.

100Buechler, op.cit., entry of October 9, 1965.
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accompanied by the ccnmitment of herself and her husband not to drink 
to excess.

The Baptist Church in the village of Canpi which Buechler 
studied also appears to have a more sympathetic view towards fiestas 
than does the Pentecostal type holiness church of the same village. 
Buechler reported sane members going from the Baptist Church to the 
holiness church because they said there was no fighting over fiestas in 
the latter, and that ore is excluded fran the church if he attends.-^0 
It would appear that some Baptists in good standing attend fiestas.
The same conclusion is suggested by an anthropologist's study of one 
hundred and forty-nine Protestant youth in 1966. The study indicated 
that seme cne-third of the youth did participate in dances and felt that 
it was ethically correct, and that nearly half did not feel that it was 
inmoral to partake of alcohol.

Paul McCleary, Executive Secretary for the Methodist Church in 
Bolivia, has pointed very frankly to the failures of Protestantism to 
adapt to contemporary life in Bolivia when he states that the Methodist 
congregational life style is "out of harmony with its social ccntext

-^Ibid., entry of October 7, 1965.
^Jchn Hickman, "Problemas y Opinicnes de la Juventud en 

Bolivia" in La Juventud Evangelica y la I^lesia (Montevideo» Uruguay: 
Uni<4n Latino Americano viuvenrudes fevangeiicas, 1966), pp. 13-15. It is 
interesting to note that in spite of the very strict ethic of 
Protestants with regard to drinking during most of the history of 
Bolivian Protestantism, H. E. Stillwell of the Canadian Baptists states 
in 1923 that the Baptists allowed wild drinking fiestas on their Farm 
at Guatajata, although they did not allow the Indians to ̂ sell liquor. 
Stillwell, Pioneering in Bolivia (Toronto: Canadian Baptist Foreign 
Mission Board, 1925)7 P* 221).
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and fits us like a dress from the 1920s." He suggests that Protestant 
missions have often been -that of establishing "a few fishing places
around the country that have as their purpoGe to make proselytes,
taking than cut of their social setting in order to shut them in a 
ocmnunity which we create."^

The present writer’s own experience in Bolivia, confirmed in 
numerous conversations and interviews, underlines the importance of 
McCleary's statements and suggests that the failures of Protestants to 
adapt to Bolivian life is one of the major problems for the Church 
today. In the following sections other dimensions of this question 
will be explored.

Protestant Involvement in Nation-Building
In late 1967 Christian Lalive, a French Protestant sociologist 

who had spent several years studying Latin Anerican Protestantism, 
addressed a major gathering of Latin Anerican Protestant leaders in 
Piriapolis, Uruguay. Lalive began his address with the following 
question:

Why do Protestant churches oppose change, why do they 
show a latent or open conservatism, and why do their 
members tend to be uninterested in the socio-political 
destiny of their countries and even in some cases to 
raise the banner of a Latin Anerican McCafrthyism?1^

H2paui McCleary, State of the Church Report. 1966, pp. 6-7.
■^In addition to my own notes on Lalive's address, I will 

refer in the following paragraphs to the text which recently was pub
lished in English. Christian Lalive D'Epinay, Protestant Churches and 
the Latin Anerican Revolution (Cuernavaca, Mexico: Centro Inter- 
cultural de Documentacidn).
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Lalive then developed the thesis that although he observed Latin 
Anerican Protestants to be largely poor and neglected by those in Latin 
America who wield power, Protestants nonetheless tended to give their 
support to the status quo and to those farces which resist significant 
social change. Lalive attributes this to what he believes to be the 
way Protestant churches call people out of the world into the refuge 
of the spiritual haven provided by the churches. The churches "offer 
men a possible escape from their historical situation, from their 
responsibility as men, from their solidarity with other men. They 
permit the common man to avoid a direct encounter with the problems of 
the caiman people."Protestants tend to be so interested in the 
"salvation of the soul" and personal security that they do not freely 
participate in social and political activities which seek the oonmon 
welfare and the building up of the nation.

There is certainly some truth in these charges with regard to 
the situation of Bolivian Protestants. Interviews and conversations 
frequently suggest a religious perspective that is narrow and indi
vidualistic, shewing little regard for the common welfare. The Hickman 
study of seme 150 Protestant youth gave indication that few were deeply 
interested in social reform (although it must also be pointed out that 
the same attitudes were shown by the 165 Reman Catholic youth included 
in the same survey).^ Reference has been made in Chapter II to the

H^ibid., pp. 2-8.
^Hickman, op.cit., pp. 31-32.
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conclusion of a Baptist missionary deeply involved in evangelism and 
agrarian reform that "as for the Canadian Baptist Mission, it just never 
got the point of the relationship of agrarian reform to the mission of

iig
the Church." Bolivian Protestants often give the impression of being 
more interested in creating ghetto-like communities largely turned in 
upon themselves than they do in equipping each other for service to 
Christ in the world.

There is considerable evidence, however, that in recent years 
Protestants have become increasingly involved in the social, economic 
and political aspects of Bolivian life. Mortimer Arias, writing as the 
Bolivian correspondent of the magazine Christian Century, refers in 
1966 to the great importance that Protestants in Bolivia were then 
giving to 1die task of nation-building, pointing to the work of con
tributing to the carmen welfare and development of Bolivia as a 
nation. Since the early nineteen sixties one discovers many 
references to the question of social involvement in the literature of 
Bolivian Protestants. Methodist Executive Secretary McCleary affirms
that "we do not lock for Christ among us, but rather incarnate in the 

liftworld," The Methodist Annual Conference report for 1964 states that 
"the most important contribution that the evangelical church is able to 
make...is that its message is not a sedative that tranquilizes everyone

li^Rev. Earl Merrick, letter of February 7, 1967.
11_7Mortimer Arias, The Christian Century, June 29, 1966, p.838. 
■H®P.McCleary, State of the Church Report, 1966, p. 7.
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with regard to civic and social rights, but rather that its message 
does not leave us tranquil while human values are ignored and dis
respected."^ The Methodist Report for 1957 states that "Dr. Siles 
Zuazo (President of the Republic) expects much of us, and believes 
that we are going to cooperate in the attempts of the Government to 
give the pecple not only the kind of government they ought to have
but opportunities for a better life, physically, morally and 

120spiritually." Methodist leader Arias, in one of the final addresses
of the "Evangelism-in-Depth" campaign stressed the need for "new men for
a new Bolivia." He plaoes stress on the need to serve society and
build the nation of Bolivia.1^1 This same commitment to the common
welfare is suggested in the commitment of a team of six new Methodist
missionaries going to Bolivia in 1966:

Our mission is to witness the Word of God in the 
twentieth century— unconditionally surrendering our 
lives for the structures of humanness— in order that 
the dust may be removed from men's eyes, the cobwebs 
from their ears, the crutches from their minds, and so 
that they may pick up their feet and walk in the 
world.i22

H^Actas de la Iglesia Metodista en Bolivia, 1964, p. 49.
120Annual Report, Board of Missions of The Methodist Church, 

1957, p. 103.
, 12:iM. Arias, "Haribres Nuevos Para Una Bolivia Nueva," Vision 

Evangelica, Nov. 1965, pp. 3-5.
122"Ccnstitution of the Bolivian Team" (a common agreement made 

by the six missionaries making up a special team going to Bolivia in 
19661
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One non-Methodist with wide experience in Latin Anerican Protestantism
whose specialty is agriculture concluded in 1966:

One sees in the Methodist Church in Bolivia a most 
encouraging response to the revolutionary situation 
of Latin Anerica. An important part of this is the 
church's practical involvement in the current agrarian 
reform program in Bolivia. 123

A development which may be of seme significance is the growing 
interest of the Bolivian Indian Mission in the social implications of 
the Gospel. Thus we find an editorial in Vision Evangelica (published 
for Bolivian Protestants but actually an organ for the B.I.M.) encourag
ing Protestants to get involved in social service to the nation and 
stating that outside of the Anerican Institutes, the Clinica Americana, 
the agrarian reform at Huatajata and the two Protestant leprosariums in 
eastern Bolivia, Protestants have dene little.^ 4  a year earlier, an 
editorial in the same magazine placed the words of the national anthem 
of Bolivia on its cover and in the editorial honoring the national 
Independence Day urged Protestants to "identify with the people" to 
celebrate the "revolution," pointing cut that Bolivia is one of the 
few countries of the world that has had a major social r e v o l u t i o n .  125 
Another editorial affirmed that "Protestants should be interested in

12 3J. Benton Rhoades (Executive Secretary of Agricultural 
Missions, Inc.), Report on a Visit to Methodist Rural Work in Bolivia, 
1966, p. 10.

124yision Evangelica. June 1964, p. 9.
125ibid., August 1963, p. 3.
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social action."^28 Associate Director Wagner of the B.I.M. Mission
also called for Protestants to undertake the responsibility of partici-

127pating in the social revolution taking place in Bolivia.
Interviews of -the author in 1965-66 with Baptist leaders, 

especially Bolivian nationals, revealed a deep concern for Protestant 
involvement in nation-building and the social revolution taking plaoe. 
Several ncn-Baptist observers told the author that the Baptist radio 
station in La Paz, Cruz del Sur, attempted during the middle nineteen 
sixties to get involved directly in national political issues. It is 
reported that the station had a direct line to the Government Palace 
and that its reporting on political affairs became at one period the 
best source of information in the country, superior to that of other 
stations or the La Paz newspapers. However, the station was then 
apparently forced to give up this role "because Protestants are getting 
too involved in politics" though it is not clear from what source this 
pressure came.

Several Protestant ecumenical agencies and meetings have 
recently affirmed rather clearly their commitment to social involvement. 
The VII Campamento Cristiano Evangelico, a camp meeting gathering of 
Protestants stated that Protestants should take part in unions, strikes 
and political pa rt i e s .^8 ihe first Ccngreso Juvenil Nacicnal (a 
national gathering of Protestant youth) in 1965 encouraged its partic-

March 1966, p. 5. 
12^Ibid., June 1966, p. 9. 
128Ibid., March 1964, pp. 20-21.
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129ipants to become politically involved, as did a principal speaker
at a pastor's conference in 1965 (with sane 600 pastors and missionaries
present) held voider the auspices of an evangelistic organization known 

130as World Vision. The above gatherings consisted largely of rather 
conservative Protestants who have traditionally taken a strong position 
against involvement with politics, social issues or other "things of 
the world."

In addition, during the middle nineteen sixties Protestants 
related to ecumenical agencies of the World Council of Churches that 
have for many years strongly encouraged social and political involve
ment, were increasingly active. In 1965 two meetings of Bolivian 
Protestants were sponsored by Iglesia y Sociedad, the World Council 
group in Latin America focusing most directly on concerns of theology 
and social change. During this period the university Christian group 
known as MEC pointed out to Bolivian Protestants the needs and concerns 
of social and political involvement.

One of the most striking examples of Protestant activity in 
community problems occurred in the eastern capital city of Trinidad. In 
March, 1964 same 200 Protestants met with the Mayor of Trinidad to plan 
ways in vhich the blood bank which Protestants had formed could serve 
the entire community on a free basis, to offer help in organizing a 
hygienic campaign and also put waste baskets in the streets, as well as

129ibid., August 1965, p. 5. 
130Ibid., May 1965, pp. 11-12.
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an offer to provide the free time of Protestants to grind stone for the
131pavement of the plaza.

We noted in Chapter III the extensive work of COMBASE (Collision
Boliviana de Accion Social Evangelica) as an agency of Protestant
churches in distributing foodstuffs and other aid frcm Church World
Service, the Mennanite churches and other sources outside of Bolivia.
COMBASE also has carried on extensive work in canrnunity development, and
in 1965 initiated two economic cooperatives in different parts of the
c o u n t r y . T h e  team of six Methodist missionaries referred to earlier
in this section has dedicated most of its efforts towards community
development. In 1965 in Cochabamba a clinic to provide medical care to

133the needy was initiated.
The 1965 Report of Mario Salazar, Executive Secretary of Social 

Action for the Methodist Church, pointed to ways in which sane 
Protestants are concerned about national issues. These Protestants 
endeavored to awaken the national conscience of Bolivia to the problems 
of migrant workers from Bolivia who work in northern Argentina under 
difficult circumstanoes and with limited human rights. Sane Protestant 
labor union members are receiving special training for their task of

131Ibid., March 1964, pp. 23-24.
^Ibid., November 1965, p. 26 and August 1965, p. 26.
133lbid., January 1965, p. 24.
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134participating in several labor organizations, and Protestants are 
trying to discover ways of alleviating the plight of the tin miners of 
Bolivia.

Protestant social action, as distinct frcm social service, is
focused through MOSEB (Movimiento Social Evangelico Boliviano). This

135group was organized in 1961 with support primarily from Methodists 
and sane Baptists. In 1962 this group issued a document "Challenge to 
Protestants" demanding basic changes in the structures of society in 
order to eliminate the problems of hunger and poverty. It expressed 
strong support for the nationalization of the mines and agrarian reform 
under the social revolution which began in 1952, and urged Protestants 
to become completely identified with the "revolutionary desires of the 
people" in order that social justice might he achieved. It affirmed 
that Protestants must work to change the social order as well as the 
lives of individuals. -̂ 6 Thus it is not surprising to find the 
editorial in a 1965 publication of MOSEB attacking the military govern
ment of Bolivia and taking a stand on the side of the tin miners strik
ing against the government.

^ l+Mario Salazar, Informe del Secretario Ejecutivo de Accian 
Social, Iglesia Metodista, 1965, pp. 1-H.

■^Annual Report, Board of Missions of The Methodist Church,
1961, p. 56.

• ^ Reto a los Evangelicos (document issued by MOSEB), July
1962, pp. 1-9.

• ^ Boletin Mensual, Movimiento Social Evangelico Bolivia, 
October 1965, p. 1.
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Perhaps the most significant contribution of Protestant 
missions to nation-building, however, has been in the support of 
Protestants to Bolivian nationalism. We have noted in the first chapter 
the growth of Bolivian national consciousness since the early years of 
the twentieth century, a movement that has played an increasingly 
important role in Bolivian life since the social revolution of 1952. 
Basic to this developing nationalism have been the social and political 
awakening of the indigenous Quechua and Aymara peoples and the incor
poration of these peoples into the mainstream of Bolivian life.

Protestant missions have had a significant part in this develop
ment of national consciousness. Franz Tamayo, whose book published in 
1910 was an important early landmark of Bolivian nationalism, addressed 
the following words of support to the Bolivian Indian Mission in 1914: 

Brothers:
In connection with the work of the mission to the 
Indians of Bolivia, I am to address to you a few words 
of fraternity and of enthusiasm, reminding you that 
in this southern part of the great American continent 
young hearts live for the idea, and consecrate to it 
their best efforts.
.. .And it is time to remind you that these new lands 
which we Southerners are working await you also as 
distant sens and future citizens. The fields of the 
material and the ideal are alike vast and fruitful in 
our Republic and all the efforts of youth, whether 
English-speaking or Spanish-speaking, will find in cur 
land that warm reception which naturally springs from 
hearts that are strong and generous.
We salute you, noble Anglo-Saxon young men.1^

138Tahuantin Suyo, June 1914, p. 44.
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It is possible that Tamayo saw in the Anglo-Saxon missionaries 
a counter influence to the scientific positivism represented by the 
Belgian educational mission of Georges Pouma,^39 as well as an Anglo- 
Saxon influence that would oppose the Bolivian Spanish heritage to 
which he was so opposed. Undoubtedly he saw in these Protestant 
missionaries whose goal was to evangelize and educate the Indians a 
force that would contribute to an indigenous social and political move
ment of the kind which he desired.^3-

George Allan wrote in 1911 of the close relationship between
the political and social dimensions of the new nationalism and the
work of the Bolivian Indian Mission:

It will be seen that the launching of the BIM coincides 
with the movement on the part of the Government of 
Bolivia, and at least some local authorities, to 
endeavor by firm insistence on the carrying out of the 
laws to lift the load of oppress ion— chiefly priestly 
oppression with shame be it said— off the back of theIndians.1̂ 2

Allan further states that "ours is not a political mission, but we can 
read God's hand in what is taking place in this land, and see how 
wonderfully he has timed these two movements, and brought them into

l^Guiiiermo Francovich, El Pensamiento Boliviano en el Siglo 
Veinte (Mexico: Fando de Cultura Ecanthica, 1956), p. 5c3.

l w Ibid., p. 56.
141Ibid., pp. 56-57.
• ^ Tahuantin Suyo, October 1911, pp. U7-U8.
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harmony and cooperation for the Indians' salvation.Thus  the 
"indigenismo" which Guillermo Francovich documents as a movement which 
appeared simultaneously with the beginnings of nationalism1**1* had an 
intimate relationship with Protestant missions.

The first overt manifestations of nationalism occurred in 1928
among the student population, culminating in a congress of university
students in Cochabamba which outlined demands that economic and social
colonialism in Bolivia be challenged.1*  ̂ Methodist sympathy for this
movement is reflected in the 1928 report of the Methodist Bishop of
Bolivia which stated:

At present there is a radical movement among the 
student classes in the government schools that 
promises to loosen the hold of fanaticism upon the 
minds of the people and open the doors for the 
Gospel everywhere.

Undoubtedly the most significant Protestant contribution to 
Bolivian nationalism has been the extensive educational work and other 
activities that have been carried an through the years with the Quechua 
and Aymara peoples. We have examined these activities in detail in the 
first two chapters. Perhaps the most dramatic testimony to the 
significance of Protestant work are the statements of President Siles 
Zuaso and Ambassador Victor Andrade to which reference was made in the

143ibid.
ll***Francovitch, cp.cit., pp. 53-58.
^Arthur Whitaker and David Jordan, Nationalism in 

Contemporary Latin America (New York: The Free Press, 1966), p. 140.
146Annual Report, Board of Missions of The Methodist Episcopal

Church, 1928, p. IS7.
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first chapter. Dr. Siles' affirmation that his ideals of social reform
were largely formed in the Methodist Anerican Institute in La Paz,^
and Dr. Andrade's belief that the Methodist schools of La Paz and
Cochabamba played a unique and crucial role in preparing Bolivia for
its social r e v o l u t i o n - ^  underline the importance of the teachings of
social equality for Bolivian nationalism. If, as the British
economist Barbara Ward has written, the tap root of modem nationalism

1U9is to see ourselves as equals, Protestant missions have made a large 
contribution indeed through their struggle to help the indigenous people 
of Bolivia achieve dignity and justice.

l^See footnote 90 of Chapter I.
1U8See footnote 91 of Chapter I.
-^Barbara Ward, The Rich Nations and the Poor Nations (New 

York: W.W. Norton 6 Co., 1962), p. 15.



CHAPTER V

THE PLACE AND FUNCTION OF THE FOREIGN MISSIONARY 

The traveler arriving at the international airport in La PazI
must reach the center of this capital city of Bolivia by traversing a 
road -that passes near to a small cemetery. Buried side by side in 
•this plot of Bolivian earth are two missionaries who symbolize for many 
the contribution and commitment of Protestant missions in Bolivia. One, 
Francis Harrington, was the founder of permanent Methodist work in 
Bolivia during the earliest years of the century. He gave the last two 
years of his life, while dying of tuberculosis, to planting the seeds of 
Methodist educational and church work. The other, Murray Dickson, gave 
distinguished leadership through the Methodist Church to Protestant 
missions from 1943 until he died in 1961 in an automobile accident 
vhile carrying out a missionary assignment.

As the traveler continues by car from La Paz to the city of 
Cochabamba he passes a place on a river where the contribution and ccm^ 
mitinent of these two missionaries and hundreds of other foreign workers 
is symbolized through something dene at that place by Murray Dickson.
A description by the present writer of what occurred there, written to 
Dicksonfs family after his death, suggests the kind of involvement and 
dedication which often have characterized Protestant missions in 
Bolivia:

263
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For several of us one of the most memorable experiences 
with your father was in 1955...on an extensive trip 
through the interior of Bolivia. We had arrived.., .at 
a river which had risen considerably due to rains upstrean. 
It seemed impossible to ford. A number of trucks were 
waiting on both sides...for the water to lower to permit 
passage. After waiting a number of hours, we decided that 
the water had gone down enough so we could cross.. .We 
drove across, but just barely made it. The stream was so 
swift and high that the water came into the jeep and 
soaked our luggage. We realized hew fortunate we had 
been...and were very firm in telling three other young 
men in the jeep behind us that they should not try it... 
However they went ahead...and immediately became stalled 
in midstream. They were in a dangerous position, since 
the current was about to carry them and the jeep tumbling 
downstream. They needed help immediately, but none of 
the thirty or forty truck drivers... .had the courage to 
do anything. Your father (Murray) was the only one with 
the courage to act.
He grabbed a chain frcm one of the trucks and went down 
into the deepest and swiftest part of the water to fasten 
the chain...and worked in the water while directing a 
truck on how to pull the jeep out. It was a dramatic 
demonstration of a characteristic which distinguished your 
father in all aspects of life— his willingness to 
sacrifice himself in the service of others. The New 
Testament which I use for daily devotionals still carries 
the soiled, vivid reminder of your father's example and 
of the obedience to the cross in the service of others 
demanded of every Christian.1

The witness, example, and personal sacrifice for the well-being 
of others exemplified by Murray Dickson and numerous other Protestant 
missionaries are the heart of the story of Protestant Christianity in 
Bolivia. In earlier chapters we have examined the achievements of 
Protestant missions, recognizing the central role of foreign mis
sionaries in the accomplishment of these tasks. Many of these mis-

^Wilson Boots, quoted in Jim Palmer, Bed Poncho and Big Boots 
(Nashville, Term.: Abingdon Press, 1961), pp. 148-m9.
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sicmaries have made enormous personal sacrifices, pouring out their very 
lives in the aoccnplishment of their mission. In addition to the 
personal hardships, broken health, and difficult obstacles faced by mis
sionaries for more than half a century, many of these men and women 
invested their own small income in order to keep hospitals, schools and 
churches operating when all other sources of financial help failed.
During the early years of one mission several families put up to three- 
fourths of their small salaries into a common mission budget, realizing 
that these funds could never be returned. 2

The achievements and contributions of Protestant missions are 
due in large part to the dedicated labors of these missionaries. In 
affirming this, however, we must recognize that the missionaries also 
bear considerable responsibility for the shortcomings and failures of 
these years of Protestant history in Bolivia. To say this is in no way 
an attempt to diminish the tremendous contribution that has been made.
It is rather only to recognize that the missionary has been deeply 
involved in both the successes and the failures of missions. In this 
chapter we shall look critically at the place and function of the mis
sionary, focusing particularly on the problems presented by the mis
sionary presence. As one missiologist has stated, "the great problem 
of the mission field is and remains the missionary and the sending 
congregation."^

^Actas de la Ccnferencia Anual de la Iglesia Metodista en 
Bolivia, 1965, pp. 2-3

J.H. Bavinck, /to Introduction to the Science of Missions 
(Fhila.: Presbyterian and Reformed Publishing Company, 196&), p. 112.



Missionary Identification, Life Style, and Methods
The "problem'1 of the missionary and the sending churches is

suggested by a statement in a Baptist report of 1947 that reviews the
first fifty years of Baptist missions and points towards the future,
yet makes no mention of Bolivian Baptists:

We believe that -there is no harder missionary field, 
and yet we believe that nothing can withstand the 
spiritual onslaught of loving service surrounded and 
energized by the Spirit of God. Trusting in God, 
missionaries in Bolivia and Baptists in the homeland 
go forward together to greater tasks for Christ in 
Bolivia.4

This striking failure to mention Bolivian Baptists after fifty years of
attempting to establish a national church suggests the unconscious
arrogance that has often characterized Christian missions throughout
Christian history. One contemporary theologian has recently pointed to
the gravity of this problem for the missionary in communicating the
Christian faith:

The Christian Missionary Enterprise has too often 
consisted not of the gentle telling of parables, vhich 
learned as much from the wisdom already proper to the 
people as it taught dialogically, but of the preachment 
of an alien and one-sided monologue. Teaching the 
death and resurrection of Jesus is scandal and stumbling 
block enough, without arrogance being added to the style 
of the Kerygma. When the preacher is willing to die 
to his own feelings of superiority in order to enter 
into dialogue, then, perhaps, he can commend the death 
and resurrection of Jesus Christ as a penetrating 
illumination of how God manifests himself among men.
In dialogue, one can and must remain faithful to oneself.

4Armual Report, Canadian Baptist Foreign Mission Board, 1946- 
1947, p. 3.
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Where such fidelity is open to the Word who speaks 
everywhere, one need not be afraid to learn from 
others the many things that are lacking in oneself.

Missionary history in Bolivia provides numerous indications of
the sense of superiority and even arrogance of the missionaries that has
been expressed in terms of culture, race and life style. One form of
this superiority is found in missionary reports and books on Bolivia.
The Protestant writer Stillwell noted in his 1923 bock on missions that
Bolivians "had only the feeblest moral sense" and that "they are
artistic in their sense of things rather than moral." A Baptist report
in discussing the lack of response to Protestant preaching, concluded:

Perhaps it is the Latin-Anerican temperament, as an 
uncle of one of our school children explained to us in 
giving the reason for his having ceased his regular 
attendance at service— there was always something turning 
up to prevent him, and hew could he combat his indolent 
and easily-swayed heritage of Latin blood?'

And a Methodist annual report reflects genuine disdain for the Spanish
heritage and language, suggesting that "there is little in the Spanish
language that is wholesome, and much that is positively vicious, lustful,
and poisonous."®

^Michael Novak, "The New Relativism in American Theology" in 
The Religious Situation 1968, ed. D.R. Cutler (Boston: Beacon Press, 19Sg)",'p72?fr. --------

^.E. Stillwell, Pioneering in Bolivia (Toronto: Canadian 
Baptist Foreign Mission Board, 1923;, p. lb?.

nAnnual Report, Canadian Baptist Foreign Mission Board, 1927- 
1928, p. 29.

®Annual Report, Board of Missions of The Methodist Church,
1930, p. 8?;



266

The lack of interest in things Spanish is perhaps a contributing 
factor to the difficulty many Protestant missionaries have had in 
mastering the official language in "their country of service. As late as 
the nineteen forties a number of missionaries of the Protestant missions 
could not understand discussions being conducted in Spanish. In the 
ecumenical discussions of 1940 which included the major Protestant 
groups,9 all of the deliberations had to be translated into English for 
the benefit of the missionaries who were present.19 In the Methodist 
Annual Conference of the same year a strong report was made by the 
Language Study Committee urging missionaries to learn Spanish, while the 
minutes of this meeting include reports submitted in English.The 
following year the Language Committee decided that language learning was 
so great a problem that $25. should be awarded to those vho successfully 
completed the language course.12 The seriousness of this situation can 
be realized when one remembers that the Mission had already been in 
existence some forty years. Evidence of this predilection toward the
English language among seme Methodists in Eolivia is noted even into the

✓nineteen sixties, when in 1961 the Sociedad Histories de la Iglesia 
Metodista en Bolivia published a compilation of historical materials

9Described in Chapter III.
19Actas de la Iglesia Metodista en Bolivia, 1940.
n Ibid.
12Ibid., 1941.
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utilizing English as the language of the outside cover.^
This issue of language raises the whole question of cultural 

and economic imperialism, and of the degree to which foreign missionaries 
have been more effective as bearers of their own culture and national 
interests than as representatives of the universal Christian faith. 
Baptist founder Reekie wrote in the early years of his work that "foreign 
capital is just pouring into the country, and that means that foreign 
influence is being felt more and more every day and thus the country is 
being more fully prepared for Gospel work."-1-4 Methodist Bishop Homer 
Stuntz who, as we have noted previously, was responsible for early 
Methodist work in Bolivia, told a major Methodist missionary conference 
in Cleveland in 1902 that the expansion of the power and influence of 
the United States in many parts of the world was providential and that 
Methodists must take advantage of the political, economic and cultural 
power of their country to carry the Gospel throughout the world. ̂

We have noted in Chapter II the judgment of Methodist historian 
Copplestone that the early Methodist missionaries involved in educa
tional work were guilty of the most blatant kind of cultural imperialism, 
and the degree to which their educational approach was more oriented

i^Qie Methodist Church in Bolivia: 1906-1961.
^Annual Report, Board of Foreign Missions, Baptist Convention 

of Ontario 6 Quebec, 1907-1908, p. 37.
15Kenneth M. Mackenzie, The Robe and the Sword: The Methodist 

Church and the Rise of American Imperialism (Washington: Public Affairs 
Press, 1961), p. ll̂ .
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toward the United States than toward the needs of Bolivia. We also 
noted the "panamericanism11 of the Protestant schools and the degree to 
which Protestant institutions and their personnel were related to the 
government of the United States during the period of World War II. In 
the words of a Methodist Board Secretary, the missionaries are 
characterized as "highly respected and beloved representatives of North 
American culture."19

Since almost all of the missionaries of the three Missions in 
recent years have been citizens of the United States or Canada,North 
American influence has been very pervasive. In the secular sphere 
United States influence in Bolivia has continued to grow in recent years, 
so that between August 1965 and May 1966 the United States A.I.D. agency 
was working directly with over one-third of the total rural population 
of Bolivia.If all religious groups are considered, the extent of North 
American influence has been even greater. Seme four hundred, or half of 
the total number of eight hundred Reman Catholic priests in Bolivia, are 
from the United States.19 And as we have noted, Protestant missions have

16Annual Report, Board of Missions of The Methodist Church,
1940, p. 6lu

■j nAlthough most of the Canadian Baptist missionaries have been 
Canadian citizens, because of the close association of Canada with the 
United States they have basically reflected the same orientation and con
cerns in cultural, political, social and economic matters as have United 
States citizens.

■̂®Neale J. Pearson, "Latin American Peasant Pressure Groups and 
the Modernization Process," Journal of International Affairs (Boletin 
20, No. 2, 1966), p. 314.

19Interview with Father Fritz, Superior of the Maryknoll Order 
in Bolivia, January 1966.
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been closely associated with North American life frcm the very beginning.
In recent years this association has continued, including such activities
as the Protestant social service agency COMBASE receiving foodstuffs
through the United States government, and the University of Illinois

20helping the Methodist schools through United States A.I.D. funds.
The close association between Protestant missions and the United 

States presence in Bolivia has been sharply criticized both outside and 
within the churches. The French theorist of revolutions, Regis Debray, 
speaking of Bolivia and other Latin American countries in his well known 
book Revolution in the Revolution?, states that "even the most remote 
regions are today teeming with Catholic, Evangelical, Methodist and 
Seventh-Day Adventist missionaries." Debray believes that missionaries 
form part of a "close-knit network: of control" which strengthens the 
foreign repression of Bolivia and other Latin American countries.Many 
cn the political left would agree that missionaries, in spite of their 
intentions, have been and are part of a vast imperialistic enterprise, 
representing North America as it has exercised and continues to exercise 
hegemony over much of Latin America. 22

One Protestant leader has described a parade in one city, in 
which Protestants were asked to participate, in vhich groups carried

2 Ĥighland Echoes. January 1967, p. 5.
21Regis Debray, Revolution in the Revolution? (New York: MR 

Press, edition published in the July-August Monthly Review, 1967) 
pip* 52-53*

22In the interviews and conversations reflected in this study I 
noted a sharp rise in the number of those vho hold this viewpoint during 
the past several years.
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banners protesting Chile’s refusal to give Bolivia an outlet to the 
Pacific Ocean. The Bolivian Protestant leader stated that the nationals 
he had contacted were quite enthusiastic about the idea, but that the 
churches who had missionary pastors refused to cooperate because the 
missionaries themselves were not in agreement with this kind of nation
alistic expression.23 On another occasion the Protestant magazine 
Vision Evangelica failed to make any mention of Bolivia's national 
independence day in August; in a later edition apologies had to be made 
for this emission, reflecting the insensitivity to Bolivian national 
pride of the missionary staff of the magazine.2*1

A number of the national leaders of all three churches under 
discussion have expressed deep concern for the close identification of 
Bolivian Protestantism with the United States. One leader stated: "We 
are too close to the United States...to the American ambassador, Alliance 
for Progress funds, and the whole .American presence in Bolivia." A 
leader from another denomination said: "United States government aid, no 
matter how indirectly it reaches us, is devastating to a Bolivian 
church." Most of these leaders pointed to the missionary as the primary 
vehicle for the North American presence. It was felt that at times the 
missionary was a conscious representative of his own culture and country,

23Interview in January 1966 with a leader who will remain
unnamed.

2**Visian Evangelica. October 1965, p. 1.
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but that often he did so unconsciously and unintentionally.23 The view
point of a growing number of Bolivian nationals that the American 
presence is a handicap to Bolivian Protestantism is suggested in the 
statement by Enrique Yaifez which we examined in Chapter IV.23 He argues 
that Bolivian churches cannot grow and become strong as long as North 
American money and missionaries play an important role.

Many Bolivian nationals have raised questions concerning the 
standard of living and life style of the missionary as serious obstacles 
to identification and effective participation in church life. We noted 
in the last chapter that the Yanez statement sharply criticized the 
foreign economic support received by missionaries and the problems which 
this has created for the churches.22 Conversations and interviews with 
a large number of Bolivians suggest that this issue is seen by nationals 
as one of the principal blocks to effective service on the part of 
foreign missionaries. And although many missionaries also have shared 
their ocncem that their relatively high standard of living is a block to 
identificaticn, few have seemed to understand this as being as crucial an 
issue as Bolivians think it is. A 1966 Peace Corps study of Bolivia 
indicated that the monthly "living allowance" that a Peace Corps 
volunteer at that time received was nearly three times as generous as the

■ ■ ' ■ ■ ■  I ■ ■ ■ , , . !  ■! —  ■ ■ '■ T 1 '

25As Bolivian nationals described aspects of the missionary, this 
writer often was reminded of the statement of Richard Hofstatder that the 
typical American does not have an ideology— he is one.

23Yaffez' statement is included in full in Appendix I.
27Ibid.
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monthly salary of a Bolivian middle-level white-collar worker. 28 This 
study also pointed out that most ether Americans, including many mis
sionaries, lived in the most comfortable and adequate housing and living
oenditions in all of Bolivia, on a level far above that of the Peaoe 

29Corps worker. The average North American missionary received in salary 
and benefits some four to ten times the amount received by his Bolivian 
oolleagues and counterparts in the church.

The previous chapter examined the lack of Protestant identi
fication to Bolivian life and noted the role of the missionary in con
tributing to this problem. The most dramatic illustration of this is
suggested by the quotation we noted from the Baptist historian Dabbs in

onocmnenting on the building of a new church. In this, as in so many 
other cases, Protestant missionaries had built a church which would remind 
them of the “spiritually balmy atmosphere" of their homeland, with 
"vaulted ceiling, stained glass windows, polished pews, hushed voices and 
lights," where people are shown to their pews "by well disciplined ushers" 
and where "the service unfolds in orderly dignity." The missionaries 
state that "after long years of worshipping as it were in a distant land"

28pwight B. Heath, "The Emerging Volunteer Subculture in Bolivia" 
in Cultural Frontiers of the Peace Corps, ed. Robert Textor (Cambridge: M.i.T.“Press'ri^r,pT m.------

29lbid., pp. 283-281*.
See footnote 103 of Chapter IV.



273

they were finally able to create the proper conditions far the warship 
of God.31 Here we find illustrated again a primary missionary mistake, 
that of the missionary imposing his own life style an the people among 
whom he is working.

There is considerable evidence of the place and power of the 
missionary in the decision-making processes of Bolivian Protestantism.
In the early years the missionaries had almost absolute control. They 
made nearly all of the decisions. Much of this power has been retained 
until the present in spite of the growing strength of national leader
ship.

An example of the authoritarian leadership of George Allan of 
the Bolivian Indian Mission is suggested in a statement made by Allan 
when it was decided in 1932 to move the B.I.M. headquarters from San 
Pedro to Cochabamba. Allan wrote that although many opposed him and 
showed reasons why the headquarters should not be moved, Allan felt that 
"if the Lord guided— and we believe He did— then argument is u s e l e s s . ” 32 
Evidently argument with Allan was useless when he had ccme to a decision. 
Even in recent years the oontrol of the B.I.M. Mission has continued to 
reside in the Director and the veteran missionaries. The 1964 governing 
rules for the Mission recognizes a field council that will advise the 
Director on decisions, but it is carefully pointed cut that senior mis-

3lNorman Dabbs, Dawn Over the Bolivian Hills (Toronto: - Canadian 
Baptist Foreign Mission Board, 1952), pp. 246-247.

33The Bolivian Indian, Novanber-December 1932.
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33sionaries will have a double vote.
The issue of missionary control is most clearly illustrated 

perhaps in the history of the Bolivian Baptists. When the national 
Bolivian Baptist Union was formed in 1936 the missionaries officially 
refused to accept "voice and vote" in the affairs of the Union on the 
grounds that they wanted the Bolivians to have their own church in 
vhich all decisions would be theirs. The missionaries only "consented 
to act in the capacity of counselors and fellow-servants to -the

Ohindigenous churches."0 As has often happened in other countries, 
however, when missionaries become "counselors" they sometimes exercise 
as much power as in any other capacity.35 Thus three years later the 
record indicates that Bolivian Baptist Union still has not been given 
responsibility for the selection and supervision of Bolivian pastors, 
and the Union is forced to ask the missionaries to allow them to do 
t h i s . T h e  Baptist missionary and historian Norman Dabbs gives the 
following justification for continuing missionary oontrol, pointing to

^^Principles and Practice of the Bolivian lndian Mission (rev. 
ed., Bolivia: The Bolivian Indian Mission, Inc., May 1964), pp.3, 10-11.

34N. Dabbs, op.cit., p. 154. In 1949, however, the missionaries 
were officially given the right to vote (Ibid., p. 232.).

33The missiologist John V. Taylor has pointed out in For All the 
World (London: Hodder and Stoughton, 1966) that "counselor" often 
reflects very little real change in status for the missionary, and in 
fact often means only a "withdrawal upwards" (cited in John Taylor,
The Growth of the Church in Buganda, pp. 88 ff).

36Annual Report. Canadian Baptist Foreign Mission Board, 19.38-
1939, p. 4.
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the danger that ’’untutored souls" cannot be fully trusted:
Since the supreme authority of the Scriptures, 
salvation by faith alcne, the competence of every 
soul before God, etc. were New Testament doctrines 
and dearly purchased truths, why place them in 
danger of misapprehension by untutored souls that 
might privily creep in unawares to disturb and 
devour the flock of God.

The rising nationalism in Bolivian society during the late nine
teen twenties and nineteen thirties38 presented a serious challenge to 
missionary control and power. At a Conference in Oruro in 1926 the 
Baptist missionaries recognized that they should be preparing Bolivians 
to take over control of church work in view of the then current situ
ation in Mexico. In 1931 George Allan of the B.I.M. expressed fear that 
since foreign clergy were being barred from Mexico the same thing could 
happen in Bolivia. 30

Again the response of the Baptist missionaries illustrates their 
reluctance to give up power and influence. The Baptist historian Dafcbs 
indicates that since "every foreigner was in danger of becoming a persona 
nan grata" the missionaries saw that it would be "disastrous for them1 
to adept the attitude of an army of occupation,"40 for they realized 
that "the rumblings of discontent against foreign direction of Bolivian

3?Dabbs, op.cit., p. 150.
38See Chapters I and IV for a discussion of this development.
38The Bolivian Indian, July-August 1931, p. 51.
40Dabbs, op.cit., p. 149.
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enterprises were ominous."43, Nevertheless, Dabbs states that "it should
be underscored that the current nationalisms had not entered into the

1heart of the believers," and that it was not the nationals but the 
missionaries who took the initiative for the church to become autono
mous.^ Dabbs reports that some missionaries thought that Bolivian 
nationals should be permitted free reign to develop their own forms of 
worship, determining the emphasis of doctrine and requirements for 
church membership, and be allowed to form a national church without 
denominational labels. Dabbs concludes that fortunately wiser indi
viduals realized "the weakness of a national church, which in practice 
would soon degenerate into a nationalistic church."43 The fear of allow
ing freedom of decision to Bolivian Protestants and lack of confidence 
in Bolivian nationalism is stated quite clearly:

It would have been...fatal to make NATIONALISTIC BOLIVIAN 
churches. The one thing the Canadian missionaries strove 
for was a truly indigenous church of Christ, a New Testament, 
supra-national church rooted in the soil of Bolivia. Since 
believers* baptism, the Lord’s Supper, the priesthood of all 
believers, etc. were most surely and clearly taught in the 
New Testament, why should they be placed at the mercy of 
nationalistic currents?4**

W-Ibid., p. 155.
42Ibid., p. 151.
43Ibid., p. 150.
44Ibid. This statement certainly suggests the warning of Roland 

Allen when he wrote: "Whether we consider our doctrine, or our civili
zation, or our morals, or our organization, in relation to spontaneous 
expansion of the Church, we are seized with terror, terror lest sponta
neous expansion should lead to disorder. We are quite ready to talk of 
self-supporting, self-extending, and self-governing Church in the 
abstract as ideals; but the moment that we think of ourselves as
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One can detect in these statements an air of superiority on the 
part of the missionaries, the kind of attitude which anthropologist 
Oscar Lewis' informant Pedro Martinez in Lewis' study of Seventh Day 
Adventism in a Mexican village indicated was one of the major causes of 
his giving up the Adventist faith which he had received from the 
missionaries.4® Up to the present time missionaries in La Paz and 
Cochabamba have regular monthly meetings for social contact and for 
discussion of church work, meetings from which Bolivian nationals are 
excluded. In interviews several Bolivian church leaders expressed to 
the author their strong disapproval of this practice, and their feeling 
that the separatism was symbolic of a superiority and lack of identi
fication which was a very major problem indeed with foreign missionaries 
in Bolivia. As recently as the early nineteen sixties only one 
missionary of mare than one hundred B.I.M. missionary personnel had

establishing self-supporting, self-governing churches in the Biblical
sense we are met by this fear, a terrible, deadly fear We
instinctively think of something which we cannot control as tending to 
disorder.” Roland Allen, The Spontaneous Expansion of the Church 
(Grand Rapids, Mich.: Eerdmans, 1962), pp. 16-17.

^Oscar Lewis, "Seventh Day Adventism in a Mexican Village: A 
Study in Motivation and Culture Change" in Robert A. Manners, Process 
and Pattern in Culture (Chicago: Aldine Publishing Company, 19(&), 
pp. 79—66 • Professor Frank Taimeribaum has argued that the sense of 
superiority which North Americans generally feel toward Latin Americans, 
whan they treat as inferiors, is the most serious source of dif
ficulties between these cultures. Frank Tanneribaum, Ten Keys to 
Latin America (New York: Vintage Books, 1966), p. 176.
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become affiliated with a local congregation related to that mission.46
Although the challenge by Bolivians to missionary presence and

influence is growing there is also much that suggests the continuing
power and control of missionaries, in the life of Bolivia's Protestant
churches. In 1966 the cover of the major Protestant magazine in Bolivia
carried a picture of North American youth to introduce an article about

U7Protestant work among university students. The chief administrator of 
one of the Missions being dealt with stated in 1966 that the present role 
of the missionary in Bolivia was to be the "brains, the planner behind" 
the national churches, suggesting very directly that missionaries still 
retained the key responsibilities in making decisions of the life of the 
churches.4® A Methodist report in 1961 indicates that this denomination 
had a higher ratio of missionaries to church membership than was true for 
Methodist churches in any of the other ten countries of Latin America 
where this denomination has missions.4® In 1966 a study by a Methodist 
anthropological missionary in Bolivia suggested that missionaries control

46There is a report in the files of the B.I.M. headquarters 
indicating that the Baptist Mission decided in 1931 that it was not 
worthwhile for missionaries to study the Aymara language, but the present 
waiter has been unable to verify this statement.

47yision Evangelica, February 1964, cover page.
46An interview wdth this individual indicated a marked sense of 

paternalism toward Bolivians.
4®Annual Report, Board of Missions of The Methodist Church, 1961,

p. 56.
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almost every phase of the life of the Methodist Church.50
At the end of 1966 the General Director of the B.I.M. Mission 

indicated that from a beginning of five workers the B.I.M. Mission had 
now grown to rare than one hundred missionaries. The general tone of 
the statement suggested that the goal of the Mission was to continue 
increasing the number of missionaries.6̂  In fact, of the three Missions 
under consideration, only the Canadian Baptists do not seem to be 
engaged in the process of increasing their conmitment of foreign 
personnel and funds.

In the final chapter issues and problems raised by the missionary 
presence will be examined in terms of the future role of foreign 
personnel in the life of Bolivian Protestantism. This chapter has 
pointed to the difficult problems and perplexing ambiguities of the 
place and function of the missionaries in the life of the churches. This 
has been done in the light of the earlier chapters which have described 
the enormous and unique contributions made by missionaries to Bolivia.

/ SOjchn Hickman, 'Autososten y Estructura: Un Analisis de la 
Relacion Entre las Iglesias Locales y la Conferencia" (Unpublished paper, 
19661

5 ̂Joseph S. McCullough, "Advance", The Andean Out lock, January- 
March 1967, p. 3.



CHAPTER VI

THE FUTURE OF BOLIVIAN PROTESTANTISM

In the course of examining Bolivian Protestantism in the 
previous chapters we have considered a number of problems and issues 
in the life of the churches. This final chapter will underline some 
conclusions indicated in this study, and also will point to questions 
vhich seem to the present writer to have particular relevance to the 
future of Protestant Christianity in Bolivia.

Protestantism was able to gain access to Bolivia largely 
through offering educational opportunities to the public through 
Protestant schools. These educational institutions became a means of 
introducing new ideas and values into Bolivian life, including the 
message of Protestant Christianity, and were a major base of operation 
for many of the early missionaries. Without the contributions of these 
educational institutions, especially the American Institutes of La Paz 
and Cochabamba and Colegio Reekie of Oruro, it is doubtful if 
Protestantism would have been able to establish itself in Bolivia dur
ing the early decades of the twentieth century.

Protestant schools were instrumental in creating an ambient 
which made possible the development and growth of Protestant churches. 
But also it has been noted, however, that these schools were as 
successful Car more successful) in introducing North American cultural

280
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values as they were in providing an avenue for the entrance of 
Protestantism to Bolivia. Thus it may well be that the middle class 
North American Protestantism represented by the schools has had an 
adverse effect cn the development of an authentic Protestant movement 
in Bolivia.

Protestant schools, agricultural efforts, medical work, and 
churches to seme extent, have had a marked influence on the development 
of social thought and in fostering social change in Bolivia. We have 
traced the Protestant concern for the Indian peoples, as well as other 
sectors of the population, and the efforts towards social and econcmic 
development. Part of this concern has been Protestant interest in seek
ing equality for the indigenous peoples, which has contributed to a 
growing nationalism. On the other hand, the North American orientation 
of many missionary and church leaders as well as the lack of social and 
political interest evidenced by many Protestants undoubtedly has had a 
negative effect on the development of Bolivian nationalism, both inside 
and outside the churches.

Recent developments indicate a growing nationalistic sentiment 
that promises to have far reaching implications for the life of the 
churches. This is seen particularly in the growing challenge to the 
power of the foreign missionary and North American influences within 
the churches and national life. In addition, as will be noted again 
later in this chapter, there is evidence of a growing sense of 
Protestant identification with Bolivian national life, with its history, 
hopes and aspirations for the future.



282

The Methodist Church has had the greatest success in develop
ing Protestant social involvement and in expressing Protestant witness 
through service institutions, whereas the Bolivian Indian Mission has 
been most successful in establishing national churches that are self- 
supporting. With fewer outside resources of personnel and finances,
-the Canadian Baptists were the earliest of the Missions in developing 
national leadership and have represented concerns for both church 
development and service institutions. In their philosophy of mission 
and missiological approach, the Bolivian Indian Mission and to a some
what lesser degree the Baptists have given strong emphasis to a church- 
centered philosophy in which top priority has almost always been given 
to church development. The Methodists, cn the other hand, have often 
focused to a greater degree an mission in a mare general sense, with 
emphasis on service and nation-building rather than primarily cn 
church development. Each of the three Missions has sought to move 
from "missions" to "mission," from a movement which relies primarily 
on resources and personnel from outside of Bolivia for its strength, to 
one which receives its life and strength from indigenous sources.

Two statements made from within the context of Latin American 
Protestantism suggest crucial issues related to the selfhood and 
identity of the churches and the role of foreign personnel as Bolivian 
Protestantism faces the future. The first is an observation cn the role 
of the missionary by the Swiss Protestant sociologist Christian Lalive 
who has spent several years studying Latin American Protestantism. In 
the following paragraph I .alive points to the unfortunate consequences
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of the missionary becoming the role model of what it means to be a
Protestant in Latin American society, and the degree to which the mis
sionary has been instrumental in creating a Protestant sub-culture 
isolated from other parts of society:

The missionary is not only the person who proclaims 
the Gospel; he also holds the secret of 'how to do it': 
how to preach, how to organize Christian society and
create its hierarchy, how to behave, hew to speak,
dress, live as a Christian. He is a walking Christian 
encyclopedia. If he is convinced (and most of the time 
he is) that the society in which he is working bears 
the mark of sin and paganism in all its parts, he will 
try to create a Christian society, and will hustle those 
who listen to him out of the one and into the other.
Hie neophyte is set at loggerheads with his social 
group, then cut off from it, and, totally disoriented 
(converted!), he will have only one support cn which 
he can thoroughly depend: the missionary. The result 
of missionary activity will be, as an I.S.A.L. working 
group declares, 'the impressive uniformity of 
Protestantism in Latin America, there it has created 
a cannon Protestant sub-culture at the expense of 
isolation.'1

The second statement is a parable entitled "A Modem Trojan 
Horse" by Maroelo Perez-Rivas, an Argentine Methodist churchman, who 
raises serious questions about the role of the missionary and the 
structures which are developed and supported for mission purposes. In 
the parable* Perez tells of a decision by a mission ccnmittee to build 
a wooden horse on wheels, empty inside and foam rubber padded and air 
conditioned for comfort, and leave it with a missionary inside cn the

1Christian Lalive d'Epinay, Haven of the Masses (London: 
Lutterworth Press, 1969), p. 80.
* See Appendix II for full text.
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outskirts of a village in the country where the mission committee 
desired to establish church work. But the council of the village 
happened to know the story from Homer’s Iliad, so in order to 
neutralize -the effectiveness of this foreign penetration they moved 
the horse into a vacant piece of land at the edge of the village, 
built a wall around it, and turned it into a tourist attraction. They 
did allow the missionary who lived in the horse to go about freely, but 
nobody took him very seriously since he was as much an oddity as the 
horse itself, and one doesn't take very seriously anything dene by any
one vho lives in such a strange place. Besides, most of the time the 
missionary was busy guiding .American tourists around.

Although the missionary had serious doubts about whether the 
horse was accomplishing the task for which it had originally been 
created, he concluded that it was doing some good, and for this reason 
did not oppose the sending of other horses to other villages. Also the 
missionary had tried to train seme nationals in horse-maintenance, and 
the expansion of the horse project would mean that they would have a 
chance to use their skill even before the time the missionary had 
promised them to hand over his position. However, a revolutionary 
government came to power that nationalized all horses, and sent all of 
the missionaries heme, including the one who had arrived in the 
original horse. At the end of the parable the reader is left with the 
probing question about the value of the entire enterprise, or at least 
the way in which it was carried cut.2

2Marcelo Perez-Rivas, "A Modern Trojan Horse" (presented at 
the Missionary Orientation Center, Stony Point, N.Y., May 1965).
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As has been indicated at a number of points in this study, the 
issues which are raised by Lalive and Perez-Rivas are crucial matters 
for Bolivian Protestantism. A number of years ago a Baptist report 
stated:

The Christian ccnmunity in Bolivia appears to stand 
out frcm ncn-believers almost as distinctly as 
Miss Tingley tells us Hie Reekie College pupils, 
uniformed in blue and white with their blue and 
white banner, on the Schools Parade Day in Oruro, 
stand out from the usual tricolors in dress and 
flags of the town pupils.®

Although in context the report refers in a positive way to the moral
level of Protestant training, the statement has a negative significance
with regard to Protestant identification with the country of Bolivia.
We have noted the degree to which Protestants have tended to take
converts "out of their social setting in order to shut them up in a
ccnmunity created by missionaries and nationals that has many of the
characteristics of a closed ghetto, with a life style that is "out of
harmony with its social context and fits...like a dress frcm the
1920s."** The "trojan horses" are many, and it is quite difficult to
knew what to do with them.

The issue is exceedingly difficult and perplexing. On the one 
hand we have seen how Protestants have experienced a hostile and alien 
culture and how much they have had to struggle in order to exist. In 
a real sense it has seemed that they have had to become a ghetto-like

3Annual Report, Canadian Baptist Foreign Mission Board, 1928- 
1929, p. 6.

**This material was discussed in Chapter IV, with the quo
tations taken frcm Paul McCleary, State of the Church Report, 1966, 
pp. 6-7.
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ccmnunity in order to survive. Many Bolivian Protestants would insist 
that Protestants must continue to maintain this stance in the future 
or risk being swallowed up and destroyed by a hostile or at best 
indifferent ambient. They would agree with missiologist Donald 
McGavran when he states, with reference to Protestants in Mexico, that 
a "ghetto-mentality" is necessary in order to preserve the faith.®

This position becomes more and more difficult, however, in 
light of the new openness and acceptance by Reman Catholics towards 
Protestants noted in Chapter III. Certainly the Second Vatican 
Council has played an important role in creating a more favorable 
climate for Protestants. The Council freed many Bolivian Catholics 
frcm the obligation they had felt to stop Protestant activity in every 
way possible, and has contributed to the fomation of possibilities for 
Protestants. Of equal or even greater importance, however, has been the 
more friendly and supportive cultural, political, and social situation 
growing out of the 1952 social revolution which we noted in the first 
two chapters. Thus it is increasingly questionable whether the ghetto 
stance is legitimate or viable for Protestants in the future.

On the other hand there is the deep feeling among many that the 
"exotic plant" of Protestantism® must somehow break cut of the missionary

®Dcnald McGavran, Church Growth in Mexico (Grand Rapids, Mich.: 
Eerdmans Publishing Co., 1963), pp. 104-105.

®This term was used by Catholic Archbishop Pierini in the nine
teen twenties (quoted by J. Lloyd Mecham, Church and State in Latin 
America, p. 229), and referred to previously in Chapter IV.
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containers in which it came to Bolivia and must take deeper root in the 
soil of Bolivia. Given the rising nationalistic mood in Bolivia, and 
the increasing resistance to North American cultural patterns both 
inside and outside -the churches, many feel that unless Protestantism 
can identify more closely with Bolivian life it will have its existence 
radically called into question.

Thus Protestants would appear to confront a real dilenma in the 
conflict between self-identity and identification with Bolivian life.
It is evident that Protestants need to maintain some positive sense of 
self-identity on understanding of who they are and what their partic
ular place and function is within Bolivian life. In light of the 
changing cultural and religious situation it is inport ant that this 
self-identity change and develop, for it is increasingly irrelevant for 
Protestants to define themselves negatively in terms of being anti- 
Catholic or anti-world (which has often meant being against things 
Bolivian). Yet, while seeking to define and develop their own self- 
identity, it is also of crucial importance for their life and witness 
■that Protestants identify as authentically and deeply as possible with 
Bolivia and all that is involved in being loyal and patriotic Bolivians. 
Protestants must participate equally, in solidarity with their Bolivian 
brothers, in the task of appropriating and affirming the Bolivian 
national experience, and in being Bolivians in the fullest and richest 
dimensions provided within the national reality of Bolivia. Thus there 
is the need both for self-identity and identification with Bolivian 
national life, goals vhich are not necessarily opposed to one another
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but which often conflict cn the practical level.
One of the most difficult and emotionally charged issues which 

the churches face is that of defining the place and function of foreign 
personnel, especially those that have been sent by the churches of 
North America. Me have seen hew formidable and pervasive the missionary 
influence is for the churches, even after fifty years of history. The 
question must be raised as to vhether the only way to break the tenacious 
hold of the missionary presence is seme kind of radical disengagement 
such as is suggested by the Yanez statement on the withdrawal of the

nmissionary. A growing number of nationals and some missionaries see 
the only ultimate solution in an almost complete withdrawal of mis
sionaries at some point in the future. If this happens some direct and 
painful confrontations will no doubt take place between various elements 
in the churches, and it would mean a period of great transition and 
perhaps even upheaval. But perhaps this will be the price of Bolivian 
Protestantism establishing its own identity; it may be a necessary step 
in breaking the financial and political as well as the psychological 
ties with the parent churches of North America.

Short of this radical step, there are undoubtedly a number of 
ways in which the churches will exert more oontrol over foreign personnel, 
curtailing the considerable freedom and autonony of the missionaries who 
receive their salaries and support frcm outside Bolivia. The fact that

?See Appendix for this statement.
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the national churches have no control over funds for missionary support 
raises serious questions about how effectively Bolivian church leaders 
can exercise authority over foreign personnel. It is conceivable that 
a strong demand will arise for missionaries to adept a standard of 
living nearer that of most national church workers, as a team of six 
Methodist missionaries has recently done in Bolivia. It also is 
possible that national churches will take an important role in determin
ing when and how furlough periods will be spent, and will generally take 
a more decisive role in exercising the authority of the church. A 
Bolivian Methodist leader recently called for a far more serious identi
fication of foreign personnel with Bolivian life, suggesting that seme 
missionaries might need to become permanent residents or even citizens 
of the country where they are living and working.8 Dr. John A. Mackay, 
an outstanding Protestant missionary for many years in Latin America, 
has called upon those who would be missionaries to seek to be ’'incar- 
national," to become deeply involved in the whole life and culture of 
•their place of service. This theme also has been developed by Ivan
Illich of Cuernavaca, urging missionaries to become authentically a

gpart of their new world without losing their own self-identity. A

fyfartimer Arias, in a sermon in March 1967, delivered at -the 
Missionary Orientation Center, Stony Point, N.Y.

8To ccrrmunicate Himself perfectly to man, God had to assume a 
nature which was not His, without ceasing to be what He was. Under this 
light the Incarnation is -the infinite prototype of missionary activity, 
•the ccnnunication of the Gospel to those who are ’other,’ through Him 
who entered a wrorld by nature not his own...It does not matter if the 
ndssicner is the Irishman among the Zulus or the bourgeois among the 
totally different culture of the French proletariat, or the urban
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number of Bolivian churchmen are sympathetic to these demands, having 
for a number of years called for missionaries to take with far greater 
seriousness the life and culture of their host country.

Some Bolivians also have suggested that some term other than 
that of "missionary11 be used to designate foreign personnel because of 
■the misleading and ambigious meaning of that title. In addition to 
having colonialist overtones, the term "missionary" for some also seems 
to point to a class apart who have a vocation not shared by other 
Christians. It might be noted that the missiologist Boland Allen made 
this same critique of the term "missionary" in his writing of some 
forty years ago.10

Some Bolivians and missionaries increasingly have come to see 
the learning possibilities far missionaries in the Bolivian situation, 
and to see ways in which Bolivian Protestantism can help North American 
churches understand the Christian faith in a more profound way. Several

northerner in the rural South, or the New York 'boy1 in a Puerto Rican 
neighborhood. Just as the Word without ceasing to be what He is became 
man, Jew, Reman subject, member of a culture at a given moment in 
history, so any one of these missionaries, without ever ceasing to be 
vhat he is, enters and becomes part of a 'foreign' culture as it is 
at the present moment in a given place. The missioner, then, is he who 
leaves his own to bring the Gospel to those vho are not his own, thus 
becoming one of them while at the same time continuing to remain what 
he is. Only great love can motivate a man to do this, and deep 
knowledge is required which love wishes to oanramicate. (Ivan D. 
Illich, "The Philosophy of Intercultunal Formation," Center of Inter- 
cultural Formation, Cuernavaca, Mexico, n.d., pp. 3-U).

10Roland Allen, The Ministry of the Spirit: Selected Writings 
of Roland Allen, David Paten, ed. (London: World Dominion Press,
I960), p. 8i.
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leading conservative missionaries have pointed to the great shock it 
has been for missionaries who are conservative in both religion and 
politics to be so sharply challenged by Bolivians with regard to their 
political views. Several have pointed to the radical changes they 
have had to make in their own thinking, especially with regard to 
politics and international relations, and the need they feel to com
municate this message to their supporting churches in North America. 
Perhaps the heritage of Bartolcme de las Casas, sixteenth century 
Spanish missionary to the New World, has important significance here. 
Las Casas himself was converted while living in the New World, and 
an important part of his mission became that of representing the New 
World victims of Spanish injustice before the Spanish throne back in 
Spain. In a day when many are aware of the negative aspects of the 
North American political, economic and cultural presence in Bolivia, 
perhaps one of the most inport ant contributions the North American 
missionary can make is to interpret Bolivia to the people of the send
ing churches of the United States and Canada. As one contemporary 
theologian has reminded North Americans, perhaps God's judgment comes 
through the feelings and responses of those who are victims of the 
injustices which we bear sane responsibility for perpetrating. ̂

A problem related to the question of foreign personnel is that 
of financial support which canes from outside the country. Again this

^Charles C. West, "What It Means to be Secular" in The 
Secular City Debate, ed. Daniel Callahan (New York: The Macmillan 
Company, 1966), p. 62.



is an issue raised sharply in the Yafiez statement.12 Can the churches 
establish their own selfhood and identity when a large portion of the 
financial support for institutions and other activities comes from -the 
sending agencies of North America. Uie same alternatives for the 
future apply here as we have just noted with regard to foreign 
personnel. The most radical step would be that of cutting off all 
financial relationships with North America, but this is not likely to 
happen unless a major political crisis develops in the relations between 
Bolivia and the United States along the lines of the broken relationship 
with Cuba. 13 Short of this extreme situation, it seems likely that the 
Bolivian churches will attempt to become less dependent on foreign 
funds, both through increasing their own self-support and by moving 
toward accepting outside funds more on their own terms and less on the 
terms of the giver. Decisions on where and how funds will be spent 
undoubtedly will become more of a responsibility of Bolivians with less 
and less influence being exerted by sending agencies from abroad or by 
missionaries.

There are indications that the Protestant ccnmunity in Bolivia 
is now engaged in a vigorous effort to define more clearly and 
positively its place and role in Bolivian life. An important new fact 
in this prooess is the much greater acceptance and prestige given to

See Yanez statement in Appendix.
l3Though even in the Cuban situation some funds are sent in to 

church work through the World Council of Churches and other agencies.



Protestants in Bolivia during the past fifteen years.^ In the first 
chapters it was noted how this change had occurred in connection with 
the social revolution which came to the fore in 1952. The feeling cn 
the part of Protestants with regard to their growing importance in 
Bolivian life was sunned up by an old pastor who said after viewing 
the large Evangelism-in-Depth parade in La Paz in 1965: "New we are 
somebody in Bolivia and not just a little g r o u p . "13

This new-found security and identify for Protestants shows 
that Protestants are becoming more positive and out-going in their 
identification with Bolivian life. The Evangelism-in-Depth parade 
noted above stopped conspicuously at the statue of Pedro Domingo 
Murillo to pay homage to this hero of Bolivia's history. 1® In another 
meeting of this sane evangelistic campaign praise was given to the 
name of German Busch, a hero of the MNR Party and precursor of the 
social revolution. I7 In the first Protestant National Youth Congress 
in Santa Cruz in 1965 a wreath was placed at the monument of Wames,

l^The study by John Hickman "Problemas y70piniones de la 
Juventud in Bolivia," Bolivia: La Juventud Evangelica y la Iglesia 
(Montevideo, Uruguay: Onidn Latino-anericana Juventudes Evangfeiicas, 
1966) gives evidence of the greater recognition and prestige given 
Protestants in reoent years, pp. 25-26.

l®Quoted in The Outlook (Bolivian Indian Mission publication), 
December 1965, p. 1.

l®Ultima Hora [La Paz], Novenber 22, 1965, p. 4.
I7Vision Evangelica. October 1965, p. 21.



a hero of that region.^® In 1966 a group of Methodists on the 
Altiplano went to a river far a group baptism of new converts carrying 
both Bolivian and Christian f l a g s . A  1964 Protestant magazine 
carried a picture of the ocean with the battle cry of Bolivian nation
alism "Bolivia Towards the Ocean."20 And another Protestant magazine 
has given prominent place to a poem "The Greatness of My Country" 
written by a Protestant youth praising and giving thanks far the 
country of Bolivia with its great and noble past.21

A large number of conversations with Bolivian Protestants has 
reflected this growing sense of their identification with Bolivia and 
her national goals and aspirations. Protestants increasingly are 
expressing pride in being Bolivians and are manifesting interest and 
concern in national political, cultural and social questions. Belated 
to this significant development is the rising spirit of nationalism 
in church affairs. In Chapter III the crucial importance of this

l®Ibid., August 1965, p. 2.
•̂ Highland Echoes, May 1967, p. 4.
20Vision Evangelica, 1964, p. 5.
21Ccnsuelo Saravia, "Grandeza de nd 

publication), April-June 1967, p. 7.
Bolivia privilegiada, f 
milagro de civilizacicn 
guardas todo mi pasado , 
par eso tienen mi carazcn.
Tu histaria es bella historia 
luminosa ocmo el sol, 
sorprendente en su grandeza 
de virtudes buen crisol.

Patria," Avanoe (Methodist
Guardas todo mi pasado 
en tus muros, 
manos madres de mis mano6 
los labraron dia a dia.
Musas hijas de mis musas 
cantaran con alegria, 
los prodigios/ y virtudes 
de mi raza, agxl y bria.



295

emerging sense of nationalism in relation to questions of ecumenicity
Iwas described. We noted there the split between the Union Cristiana 

Evangelica and the B.I.M. Mission, its parent body, over the formation 
of a national evangelical council which would exclude the Baptists and 
Methodists. A nationalistic tone is evident in the statement condemn
ing the B.I.M. Mission action issued by the General Board of the 
Methodist Church in Bolivia:

Apparently, judging from all indications, the 
organization was not obeying the needs of the Bolivian 
Protestant ccranunity, but rather the economic and 
theological pressures which influence the foreign 
missionary personnel who work in the country.22

One notes here a similarity to what happened to the church in China, 
there Asian scholar John K. Fairbarik concludes that "by the negative 
example of his privileged presence the missionary no doubt aroused 
Chinese nationalism."2  ̂ It would be ironic if it should be seen in 
future years that one of the most important recent contributions that 
North American churches made to Bolivia in this period was the foster
ing by some missionaries of a spirit of healthy identity-making 
nationalism in the churches because of the negative example they set.

Another aspect of nationalism and the sense of Bolivian 
identity is that of the large number of well trained Protestant Bolivian

22"Colabaracioin Evangelica," Declaracion de la Junta General. 
Iglesia Metodista en Bolivia. 1966, p. 6.

23john K. Fairbank, "The Impact of Christian Missions on the New 
China," in Ctari^ianity and Crisis (New York: Christianity S Crisis, 
Inc., June 26, 1966), p. 149.
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youth who leave Bolivia to seek their future in other oountries. A 
study has indicated that many Protestant youth feel that their

9 jtultimate goal is to live in another country, and for many the United 
States is that country. It must be recognized that in the past seme 
North American missionaries have either encouraged or facilitated this 
exodus ,25 thus taking away from Bolivia and the Protestant churches 
seme of the best prepared potential leaders. In recent years both 
North Americans and Bolivians have increasingly recognized this problem. 
In the future it is even conceivable that the sense of Bolivian identity 
will grow to a point that it might be a definite disadvantage for a 
Bolivian church leader to have spent too much time outside of Bolivia.

A very serious dimension of the identity issue concerns the 
larger question of Bolivian identity. With over one half of the popu
lation being of Quechua and Aymara background, there are many diverse 
racial and cultural elements in the national life of the country. The 
Spanish language and cultural patterns are in some ways only a veneer 
over the much older and deeper value systems of the indigenous majority 
of the citizens of Bolivia. The fact that less than half of the popu
lation speaks Spanish is an indication of the extent of the problem 
presented. Seme feel that the government's goal of integrating diverse

2**Jchn Hickman, op.cit., pp. 23, 33.
25Far example, for many years graduates in nursing at the 

American Clinic in La Paz sometimes were given support and encourage
ment to emigrate to the United States.
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elements into the mainstream of national life is a pretext far 
weakening or even abolishing the indigenous elements which are so 
deeply imbedded in Bolivian culture. Thus, cne of the most difficult 
questions facing Bolivia is that of finding ways far citizens to 
affixm their own heritage vhen it is non-Spanish, while participating 
in and contributing toward the development of a truly national life 
and culture.^®

This cultural issue is a difficult one also for the churches. 
Seme argue that the dhurches must be developed along ethnic and class 
lines in order to facilitate and foster church growth among homo
geneous populations.^ Others affirm that Bolivian churches must truly 
be national churches, incorporating the diverse cultural and class 
divisions into a single movement pointing toward national development 
and unity but maintaining the pluralism and diversity.

Culturally, Bolivian youth of Aymara and Quechua background 
find themselves in a difficult position. They are often caught between 
two cultures, and placed in a situation where they are roade ashamed of

^Milton Robinson, a Methodist missionary, has outlined Aymara 
values which the church should help to preserve and share with the 
larger national life of Bolivia. These Aymara values as he defines 
them include: a tradition of fidelity within marriage; stress on 
practical rather than theoretical education; and strong concept of 
local self-government with individuals and small groups taking respon
sibility without relying an outside help, direction and initiative.

^Keith Hamilton, (hunch Growth in the High Andes (Lucknow, 
India: Lucknow Publishing House, 1964).

28paul MoCleary has spoken strongly for a national Bolivian 
Methodist Church in response to those who would create a separate 
Aymara conference.
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using their own native language. National church meetings are carried 
on in Spanish, with little or no provision made to meet the needs of 
those whose primary language skills are not Spanish. Aymara and 
Quechua speaking churchmen frequently express a feeling of being dis
criminated against by those of the Spanish speaking culture, and of 
being treated as second-class members of the church. 9̂

A theological issue for the churches, involving an understanding 
of Bolivia's cultural heritage and the search for Bolivian identity, is 
that of the Christian understanding of the natural world as it is 
related to Bolivian telluric thought. Until now this problem has been 
almost completely neglected by Bolivian Protestantism. As we have 
noted, especially in the first two chapters, Protestants generally have 
welcomed secularization in Bolivian life, a process that has tended to 
free many from a close dependence on cultural Catholicism and the 
ancient religious practices closely associated with the natural religion 
of the past. Thus, Protestants have welcomed the migration of the 
indigenous peoples from the mountain areas into the lowlands where they 
are no longer bound closely to the local religious practices of the#? 
home villages there worship of the Mother Earth (Pachamama) and the 
local saints is given high priority. Protestants have tended to 
encourage new converts to reject their past, including those cultural 
and religious elements associated with the history of the Bolivian

29young Methodist pastors of Aymara heritage often face 
problems in studying theology at the Methodist seminary at Montero in 
the eastern lowlands of Bolivia, there they experience both climate and 
cultural shock. Dancing, for example, is more accepted in the lowland 
churches, but for the Aymara it is more closely bound up with religious 
conviction.
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people.
A major task confronting Bolivian Protestantism is that 

suggested by the Asian Methodist, D. T. Niles, as one all Christians 
face:

VIWe can hear the Gospel and obey it only in relation to 
the geographical, linguistic, social and general 
cultural realities which comprise our own world. At 
the secular frontier, question and answer are both 
shaped and reshaped by the situation in which human 
beings are found.30

One question is that of how the chinches can respond to the deep 
relationship to nature, the telluric thought which is such a profound 
part of the Bolivian experience. Franz Tamayo, who as we noted in 
earlier chapters is such an important figure for understanding the 
roots of Bolivian nationalism, has given a theoretical and poetical 
explanation of the important role of nature in the country's experience. 
In Tamayo's view, the vast mountains have created the Bolivian soul, 
and the rugged natural terrain has played a unique role in the human 
development of the indigenous people, who represent "an enormous con
centration of interior energies.113̂  An almost mystical relationship 
with the earth has been not only a basic element in Bolivia's 
history, but also a crucial source of the quest for national identity.
A telluric sense of an immediate and existential relationship

30d .T. Niles, Upon the Earth (New York: McGraw-Hill Book 
Company, Inc., 1962), p. 247.

, 31Guillermo Francovich,. El Pensamiento Boliviano en el Sigle XX 
(Mexico: Fondo de Culture. Economics, 1956), pp. 55-57.



300

to the earth is at the heart of the Bolivian reality.22
Bolivian Protestants would affirm the importance of desacra- 

lizing this concept of the earth, and of replacing the temptation to 
make the earth divine by focusing on Jesus the Christ.33 Yet perhaps 
there is truth in the charge by missiologist Keith Bridstcn that 
Protestant world missions generally have stressed Jesus the Christ so 
much that they have failed to be truly trinitarian, failing to affirm 
the God who as Father meets man in all of His creation, and who as 
Holy Spirit is at work in all dimensions of human existence.31* While 
recognizing with Alcides Arguedas the possibility that the harsh 
physical environment of much of Bolivia has been a serious obstacle to 
the development of the hunan spirit,22 there also is the possibility 
of affirming with the Brazilian Protestant Ruben Alves the ability of 
man "to have cxmnunicn— and not mere contact" with the world of nature. 
Alves writes:

Man's creative activity is thus the instrument through
which he recreates and recovers nature. Before being

32Ibid., pp. 55ff, 93ff, and pp. 154-56.
33Ibid., Seme Bolivian writers use the world "divine" to 

describe the earth, and the parallels between the Bolivian mystique of 
the earth and the German racism vhich was influenced by the same type 
of movement in Nazi Germany has been pointed out by Francovitch, pp. 
87-102 and p. 165. The Dutch missiologist Arerrt Th. van Leeuwen in 
Christianity in World History (London: Edinburgh House Press, 1964) 
has underlined the role of tne Christian in desacralizing the 
religiosity of nature in traditional societies.

2l*Keith Bridston, Mission Myth and Reality (New York: Friend
ship Press, 1965), pp. 57-62.

32Alcides Arguedas, Uh Pueblo Enfermo (Barcelona, 1910), p.36.
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penetrated by man's freedom, nature was perhaps a 
'tiling' together with man in the impersonal world of 
contacts, which was an instrument far his domination 
by the masters. Nature was either alien and impersonal, 
or hostile and aggressive. Hunan creativity can, however, 
give it a new face. Creativity is the activity fhrougi 
which the existential, man's passion and hopes, become 
external in the object thus being created. Man creates 
the world in his own image. He is even able to have 
cxniramion— and not mere oontact— with this world because 
it is no longer a brute fact, but rather a world 
fertilized and transformed by man's sweat and creativity.
It becomes, consequently, the mirror in which man can 
see the reflections of himself and his neighbor. Nature 
is thereby humanized, histarized. Through man's 
creativity there is hope for the earth which can be 
transformed into a home and a site of recovery formankind. 36

It is interesting to note that a sense of conmunion and 
relationship with the natural world in Bolivia, especially the mountains, 
is not totally foreign to the Protestant heritage which came to the 
country. Bishop William F. Oldham, who as we have noted previously had 
an important role in the early history of Protestantism during the time 
he presided over the Methodist Church from 1916-1924, stated on the 
occasion of the baptism of the first Aymara child by a presiding Bishop: 
"May it be that Illimani (high snow capped mountain above La Paz) is to 
lock down an stronger movements among these, them it has known longest, 
than ever the kindly mountain has seen before."37

36Ruben Alves, A Theology of Human Hope (Washington: Corpus 
Bocks, 1969), p. 137.

^Annual Report, Board of Missions of The Methodist Church, 
1924, p. 197. bn the occasion of his ninth visit to Bolivia Bishop 
Oldham wrote the following about Illimani, which illustrates even more 
directly his close identification with this Bolivian mountain: "And 
behind all rises snow-capped Illimani, the most beautiful single mountain
I have ever seen— Illimani, 23,000 feet high, now cold and clear, now 
draped with fleecy clouds, at one moment clad with white austerity and 
immediately flushing with joy— as winsome as a child— as elusive as a
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Perhaps Bolivian Protestants will have to take with greater 
seriousness their national literature which reveals the hopes and fears 
of the people in -their struggle far personal identity and meaning in 
life. Several of these books could be much more widely used by 
Protestants. Raul Betelho Gozalvez' Altiplano,38 for example, shews the 
profound mystical relationship between the peasant of the highlands and 
"Pabhamama" (Mother Earth). Alcides Arguedas1 Raza de Bronoe^ is the 
earliest attempt to discover indigenous identify. Jo6ermo Murillo 
Vacareza's Aguafuertes del Altiplano1̂  gives a convincing description of 
the serious and highly responsible ethioal concerns of the peasant 
peoples. Fernando Ramirez Velarde's Socavones de Angustia1̂  is a vivid 
and moving presentation of the life of the tin miner. Carlos Medinaceli,

coquetting goddess. Illimani becomes to the enraptured beholder, not a 
thing to be admired but a person to be loved. (Ibid., p. 196.) It is 
interesting to note in conjunction with Oldham's remarks the great 
veneration which the Aymara peoples have given from many centuries to the 
high mountains, and especially to Illimani. This mountain has been 
traditionally considered the favorite of the goddess Viracocha, and the 
Aymara peoples have developed the practice of praying before this high
Bolivian peak. (See Harold Osborne, South American Mythology, Feltham, 
Middlesex: Die Hamly Publishing Group Ltd., 1968), p. 83.

38Raul Botelho Gozalvez, Altiplano (La Paz, Bolivia: Ediciones 
Nuevo Mundo).

^ A l c i d e s  Arguedas, Raza de Brcnoe (La Paz, Bolivia: 1907).
tOjosezmo Murillo. Vacareza, Aguafuertes del Altiplano

(Cochabamba, Bolivia: n.d.).
^Fernando Ramirez Velarde, Socavones de Angustia (Cochabamba,

Bolivia, 1947).



303

in La Chaskanawi.42 treats the dilemma of the Bolivian caught between 
differing cultural and racial values. Surely one of the challenges for 
Protestant theology in Bolivia for the future is that of relating the 
mythological figure "Thunupa," a type of indigenous Christ figure whan 
Fernando Diez de Medina4 3 has suggested as a symbol of the Bolivian 
spirit, to the fulfillment of the Bolivian spirit that might cane in the 
Christian understanding of Jesus as the Christ. One Argentine critic, 
ccranenting on Diez de Medina's work, has suggested that "the poetic 
legend of Thunupa, the 'pilot of the Indian soul,' could be for Bolivia 
today the compass for the new man."44 It could be fruitful for 
Protestants to relate the dream of the "new man" of Thunupa to -the 
reality of the "new man" experienced by Christians in the One whan they 
know as Lord and Saviour. It could be quite important for the future 
for Protestants to discover ways of incorporating the cultural symbols 
and historical memory of the Bolivian people into the religious heritage

42Carlos Medinaceli, La Chaskanaji (Cochabamba, Bolivia: 1941).
43Fernando Diez de Medina, Thunupa (La Paz, Bolivia: 1947).
44Jean Paul, an Argentine writer quoted in Fnaneovich, op.cit., 

p. 93. Harold Osborne noted that Thunupa is thought of as a culture 
hero who appeared on the Altiplano in ancient times. He was considered 
a man of august presence, blue-eyed, bearded, who was sober and 
puritanical, preaching against drunkenness and war (pp. 86-87). Richard 
Patch, an the other hand, states that Thunupa was for the Aymara the 
deity representing thunder, storm and lightening (The Concept of Luck 
in Indigenous and Hispanic Cultures, American Universities Field Staff 
Reports, March 1970, Vol. XVtt, No. 4).
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of the Christian faith. There is very strong Biblical support far this
process, as suggested by Walter Harrelsan in the following:

What do we find in the Old Testament? The temple of 
Yahweh is modelled upon Canaanite temple -types and 
is built at the direction of a Phoenician architect. 
Kingship in Israel is an institutional latecomer, 
borrowed from Israel's neighbours. Yahweh is declared 
to be 1he giver of fertility to the soil. Sexual 
imagery is taken over from the religious traditions 
of the Canaanites. The forms of prophetic address are 
extremely close to modes employed in ancient Near 
Eastern religions. The situation is no different in 
the New Testament where the materials of Jewish sects 
and of Gnostic or pre-Gnostic speculation are freely 
used.45

If Bolivian Protestants are to be faithful to their Biblical heritage, s>
it is urgent that they find ways to utilize numerous things vhich 
Protestants tend to view as pagan or Catholic. One anthropologist46 has 
compared the Bolivian situation to that in Africa described by John V. 
Taylor in The Primal Vision.47 in which he shows the possibility of 
relating inmediate and primal indigenous religious experience to the 
historic Christian faith.

A part of the basic task facing the churches is that of incor
porating the caiman experiences and symbols of Bolivian life into 
Protestant warship. In general, worship has followed a highly and rather 
inflexibly structured design or liturgy based on patterns imparted by

45Walter Harrelson, quoted in D. T. Niles, cp.cit., p. 247.
46John Hickman, a Methodist missionary who worked as a mis

sionary anthropologist in Bolivia from 1964-1968, stated this in a 
conversation in January 1966.

4^Jchn V. Taylor, The Primal Vision (Philadelphia: Fortress 
Press, 1963).
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missionaries. One anthropologist; William Carter, observing Protestant
warship has noted:

Warship begins with music, a prelude. This is 
followed by -three hymns— two before and one after 
-the sermon. The Scripture is read before the sermon, 
and a benediction closes the service. Any change in 
this fixed ritual generally is violently protested.4®

Vfaile seme worship varies from -this pattern, it must be said in general 
that worship is too often sterile and unimaginative, with little incor
poration of the common life of the people offered up in any kind of 
meaningful liturgy. Though the people use dance, drama and responsive 
singing and recitation in their everyday life, these are almost totally 
ignored in worship. One recent study of Bolivia and several other 
countries suggested that too much demand was made upon people to read the 
liturgy, vhich many are not able to do easily, and that a basic memo
rization of key passages and responses would provide a greater opportunity 
for liturgy to come to life.49 Other studies have indicated that 
Protestants throughout the world tend to put undue emphasis on the spoken 
and written word and not enough on other dimensions of human interaction 
and communication.®9 In any event, an important area for growth for 
Bolivian Protestantism is that of incorporating the drama and excitement

4®William Carter, "Religion y Culture en los Altos Andes" 
(unpublished article sent to the writer by Dr. Carter, 1960), pp. 12-13.

49Ivan Vallier, Anglican Opportunities in South America (New 
York: Bureau of Applied Social Research, Columbia University, 1963), 
Chapter V, p. 25.

50H.R. Weber, The Copmunication of the Gospel to Illiterates 
(London: S.C.M. Press, 1957), pp. 29, 39, 51-5 .̂
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of human life into creative liturgies that are more nearly Bolivian in 
■their form and expression.^

If Bolivian Protestantism is faced with the challenge of bring
ing all of life into the context of worship, it is confronted also by 
the task of taking the spirit of worship to all dimensions of Bolivian 
life. In the past Protestants have given great emphasis to the formation 
of the new man, with a personal morality that characterizes the Protestant 
as one who is free from vices, and who is a useful, honest, hard-working 
element in society. Equal emphasis should be given now, however, to the 
new man who is involved also in the struggle to make the structures of 
society more just, and who is willing to take upon himself the respon
sibilities of political and social involvement for the sake of improving

510ne reason for lack of growth in this area may be because of 
those who see evangelism and church growth as being so important, that 
they neglect all else. Donald McGavran, far example, those considerable 
influence on segments of Bolivian Protestantism we have noted previously, 
has stated: "Mate no mistake, these activities are good (i.e. service, 
fellowship, etc). Seme of them are urgently necessary. But they are 
not evangelism. Worship, for example, is good; but worship is warship.
It is not evangelism. Seeing Christians worship, someone may occasionally 
be led to Jesus Christ, exactly as someone seeing a Christian pay his 
income-tax might be led to become a Christian. On the other hand, he 
might simply infer that paying inccme-tax is a prudent thing to do." 
(Donald McGavran,*Wrong Strategy," International Review of Missions, 
October 1365, p. 455). A very different view is suggested by R. K.
Orchard (Missions in a Time cf Testing: Thought and Practice in Con
temporary Missions, fliiladelphia: Vfeshninster Press, 1{?5H), where Orchard 
affirms that mission is not the "sole consequence of God's act in Jesus 
Christ" and that worship and service have a central place alongside of 
mission, (p. 30). Paul's statement to the church at Corinth 
(I Corinthians 11:26) to the effect that each time "you eat this bread 
and, drink this cup you proclaim the Lord's death until he comes" would 
seem to be in direct contradiction of the McGavran position.
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the living conditions of all people, be they Protestants, Catholics or 
secularists of no religious persuasion.5  ̂ One senses a growing urgency 
for the Protestant Christian to be one who is concerned with 
"concientizacicsn ," with the formation of a sense of dignity and hope in 
those who are resigned to their condition and who lack the vision and 
consciousness of who they are and what their possibilities are for the 
future. If indeed the indigenous peoples of Bolivia represent "an 
enormous concentration of interior energies,"53 then the liberation of 
these energies would seem to be a priority concern for Christian mission.

Considering the lack of emphasis of the B.I.M. Mission on the
relationship of the Christian faith to social and political issues, it is
rather surprising to note the concern for these evidenced by George Allen,
founder of the B.I.M. Mission. On one occasion, when he had been present
at a revolutionary rally where sharp demands were made for radical changes
in the political and social structures of the nation George Allen wrote:

I had lived in Bolivia for twenty-seven years, and, 
though politics are nothing to me, yet what touches 
the life of the Bolivian people touches mine as truly

^Many Bolivian Protestants still seem to share the perspective 
of the missiologist Donald McGavran, who understands involvement far 
Protestants to be nothing more than having good connections. In this 
view good connections are not for the purpose of sacrificially serving 
the ocmncn welfare of the whole comnunity, but rather to maintain the 
right contacts so that the church will be protected and people will be 
drawn into it. (Donald McGavran, John Huege, and Jack Taylor, Church 
Growth in Mexico, Grand Rapids: Vin. E. Eerdmans Publishing Co., 1963, 
p. lb&).

53The Bolivian poet Franz Tamayo's phrase, quote by 
Francovich, op.cit., p. 56.
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as it does -theirs. I confess 1117 eyes were blinded 
with tears as my heart responded to that most moving 
of national phenomena, the throb of joy of a nation’s 
heart as it feels the thrill of a new found liberty.
It is a rare experience, never to be forgotten.54

One senses in Allan’s deep emotional empathy in this struggle for liber
ation a conviction very much related to the feelings of those concerned 
with social and political liberation today. It is also impressive to 
note the space and attention given in the earliest issues of the B.I.M. 
publications to the injustices suffered by the indigenous people, and for 
the need of reform in social legislation.55 It might be hoped that con
temporary missionaries of the Mission he founded, as well as other mis
sionaries and national churchmen, might have as keen a sense of empathy 
and concern for political and social issues as expressed in the above 
statement by George Allan.

In addition to more general contributions, Bolivian Protestants 
have the possibility of making at least two particular contributions 
toward national development in the future. The first is that of initiat
ing pilot projects which have the promise of being models for total human 
development, rather than just means of national modernization which

54Gearge Allan, editorial in the Bolivian Indian, November- 
December, 1930, p. 83.

55Far example, Tahuantin Suyo, October 1912, p. 93. and October 
1913, pp. 36-38. Allan also evidenced a belief in the working of God 
in human history, apart from the Church. Commenting an the development 
of greater political freedom in Bolivian life, he wrote: "God is answer
ing prayer and awakening a spirit of enquiry and of independent thought 
and act, and so is preparing the way for the pure Gospel of Christ." 
(Ibid., January 1912, p. 1).
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characterize so many national projects. Although the churches have very 
limited resources as compared with many other agencies, they often are 
not limited by the sane domestic and international political consider
ations as other groups, and have the freedom to experiment in a variety 
of ways which are closed to others. One example of this freedom was 
described earlier, the medical'and social program carried on by the 
citizens of Montero far which the Methodist Church was an important 
catalyst.

The second possible contribution is that of helping to provide 
a context of hopeful realism to the Bolivian struggle to achieve national 
independence and development. The Asian Christian leader M. M. Thomas 
tells of two of the leaders of the Socialist Party of India who, in the 
nineteen fifties, abandoned politics for mysticism because "they dis
covered that their secular faith did not enable them to grapple adequately 
with the dimension of tragedy."56 one sees this same problem portrayed in 
Fernando Diez de Medina, one of Bolivia's most prominent writers as well 
as a man of action. Diez de Medina played a leading role in the early 
days of the 1952 revolution and then gradually became disenchanted with 
its realities. Finally, in despair and discouragement he gave up the 
struggle to bring about change in Bolivia, stating: "Politics is dirty.
I am going back to my bo ok s ."57 Many of those who commit themselves

56m .M. Thomas, The Christian Response to the Asian Revolution 
(London: SCM Press, 1966). quoted by John V. Taylor, C.M.S. Newsletter, 
November 1966, p. 7.

5?g . Francovich, op.cit., p. 94. "La politics es una mugre. 
Vuelvo a mis libros."
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to their country, Christians and non-Christians alike, face this danger 
of despair as they grapple with the difficult realities of their situ
ations. The churches, however, have a unique mission in pointing to 
-the understanding of -the Biblical dimensions of hope in the midst of 
discoqrggement and tragedy, and affirming their understanding of the 
ground for hope that is both within history and beyond history.

The decisions which Bolivian Protestants must make concerning 
political involvement and social change have a close relationship to 
the churches' understanding of what it means to be faithful to God within 
the context of the Bolivian reality. Here we find that Protestants dis
agree as to the implications of faithfulness to God in such questions as 
evangelism, witness, and the priority given to the numerical growth of 
the churches.

On the one hand, a number of church leaders in Bolivia, both 
national and missionary, subscribe to the views expounded by Donald 
McGavran. McGavran, as noted earlier, gives first priority to the 
numerical increase of Protestant churches and judges faithfulness to God 
primarily in terms of church growth. He states that "anyone \iio would 
comprehend the growth of Christian churches must see it primarily as 
faithfulness to God."58

Over against this primary stress on numerical increase we find 
a group of Bolivian Protestants who would agree with Bnilio Castro, a

S^Dcnald A. McGavran, Understanding Church Growth (Grand 
Rapids, Mich.: Eerdmans, 1969, p. 15, quoted by Peter Wagner, Latin 
American Theology: Radical or Evangelical (Grand Rapids, Mich.:
Eerdmans, uVO), p. 72.
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Protestant ecumenical leader from Uruguay, when he states that "faithful
ness to the Gospel is more important than its propagation, and faithful
ness and propagation are not always s y n o n y m o u s ."59 They would also agree 
with Hans Reudi Weber of Switzerland vilen he affirms:

Most New Testament letters to younger churches contain 
neither exhortations to organize evangelism campaigns 
nor methods of increasing numbers. These letters are 
prefaces to martyrdom, and mission is there not con
nected with statistics, but with sacrifice.60

For these Protestants the goals of service, witness and worship have a
justification as valid and a place as important as the goal of numerical
increase.

Roland Allen, who is looked to as a primary authority by many
who represent the church growth emphasis, gives a clear ward of caution
to those who make numerical increase the central criterion of success.
In one of his lesser known books, Missionary Principles, Allen states:

If we allow ourselves in our missionary work to 
dwell too much on the human side, almost without 
knowing it men and men's souls occupy our whole 
horizon. The value of a human soul is so great that 
it is impossible to exaggerate it. Yet 'Christ' is 
more than 'Christian,' and not 'men' but 'Christ' is 
our hope; and the end for which we strive is not 'men' 
but 'Christ'... .If we habitually think and speak in 
the 'convert' term we tend to think of numbers and 
to exaggerate the importance of numbers. 'So many 
souls,' we say and 'so many, so many,' is ever before 
our eyes...But if we habitually rest in 'Christ' term, 
numbers assume their proper place. The question which

^Bnilio Castro, "Mision y Evangelizacicn," Id par el Mundo 
(Buenos Aires: Methqpress, 1966), p. 18, quoted in Ibid., p. 72.

60Hans Reudi Weber, "God's Arithmetic," quoted by John V. 
Taylor, For All the World (London: Hodder 6 Stoughton, 1966), p. 83.
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occupies the centre is not, hew many? how few?; but, 
is Christ here being revealed? Can I find signs of 
Him? Numbers as 'souls' do not oease to be inport ant.
There is no danger of careless indifference. We are 
more eager, not less. Yet the vice has gone out of 
numbers.

The serious struggle with the issues raised by Roland Allen 
with regard to the importance of "Christ" over "converts" and the 
question not of how many or how few but "is Christ here being revealed?" 
points to the crucial issues of ecumenicity as well as the question of 
social and political revolution, vhich must surely become of increasing 
concern to Bolivian Protestants in the future. Will the approach to 
evangelism, witness and service be largely denominational or sectarian, 
or will there be a growing movement toward u n i t y?6 2 And hew will 
decisions about unity affect the Protestant witness in a time of great 
social change? We have noted earlier that the growing nationalism in 
Bolivian life would seem to be pressing Bolivian Protestants toward 
greater unity. But whatever the currents in national life, the dif

Si-Roland Allen, Missionary Principles (Grand Rapids, Mich.: 
Eerdmans Publishing House, l964),pp. 3^-86,as indicated by John 
Taylor, Ibid., p. 84.

62Methodist Missions Executive Tracey Jones believes that ecu
menism is the wave of the future, both in terms of church unions in 
particular countries and regional and world organizations, and that 
ecumenism is likely to represent the crucial context for mission in the 
future. Jones' view would stress the conplimentaxy nature of unity and 
missions. (Tracey Jcnes, "A Look to the Future," World Outlook. April 
1969, p. 34). Keith Bridston, also writing from an ecumenical per- 
spective (Mission Myth and Reality, Friendship Press, 1965), argues 
that there is a basic tension between unity and mission, and cautions 
against the tenptaticn to undercut missionary initiative in favor of 
unity and in order to adept to the present ecumenical irood (pp. 104ff).
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ficult and important issues of inter-relationships between Protestants 
is likely to be a major area where decisions will be made in the near 
future, the implications of which will affect Protestant impact an 
Bolivian society.

In earlier chapters attention was given to the relative co
operation and harmony between the three Missions under consideration 
during the early decades of Protestant activity in Bolivia. It was 
noted that in recent decades the sense of rivalry between the groups 
has been greater, with the Methodists and B.I.M. Mission usually being 
on opposite sides of an issue, and the Baptists somewhere in between. 
The 1966 attempt by the B.I.M. Mission to form a national evangelical 
council excluding the Methodist Church is the clearest indication of 
this antagonism, which has been a serious obstacle to ecumenical co
operation between Protestants.

Perhaps an even more pressing and difficult ecumenical concern, 
which we examined earlier, is that of Protestant relationships with 
Roman Catholics, At issue here is not only the urgency of fulfilling 
Christ's concern “that they may all be one—‘•so that the world may 
believe that thou hast sent me" (John 17:21), but in fact the identity 
of the Protestant community. It seems clear to the present writer that 
Bolivian Protestants must wrestle with the problems of identity and the 
Protestant role within Bolivian Christianity from within the con
temporary theological context of a frank recognition that Jesus Christ 
is being revealed through Roman Catholicism and is at work with power
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in that branch of Christianity.
An area in which Bolivian Protestants have done very little 

work is that of relating their faith to the place and function of the 
Virgin Mary in Biblical and historic Christian thought, and also Mary's 
place in Bolivian Catholicism and Bolivian national life. The 
Protestant Reformed theologian Max Thurian and the Anglican John 
Mac Quarrie have both recently challenged Protestants to a broader and 
deeper understanding of the place of Mary in Christian experience. Con
sidering the exceedingly important role given Mary in Bolivian cultural 
and religious experience, it would seem to be urgent that Bolivian 
Protestants give fresh attention to this subject.

If Protestants understand their mission to include in a pro
found way the task of evangelization, of bearing witness to the Gospel 
within the context of the Bolivian reality, then perhaps the following 
statement of the Asian Christian D. T. Niles has deep implications:

To be evangelists is not an undertaking to spread 
Christianity, -ft is rather to be caught within the 
explosion of the Gospel. Christ is at work...and 
in His working we are caught, impelled, given, till 
we become parts of the lives of those to whan we are 
sent. Then we find that since we meet one another in 
Jesus, not only am I given to him, he is also given to 
me, and we are comforted together. An evangelist vho, 
in the process of evangelism, does not himself learn 
more about Jesus Christ from the situation to which he 
has been sent, is not engaged in evangelism. He is

6%ax Thurian, Mary: Mother of All Christians (New York: 
Herder and Herder, 19631 and John MacQuarrie, Principles of Christian 
Theology (New York: Charles Scribners' Sons, 1966!).
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engaged in propagating Christianity, which is a 
very different occupation.6^

Numerous references have been made in the previous chapters to 
the radical changes that have taken place in Bolivian life in recent 
years, and to the almost explosive quality of the social revolution 
that became such an important factor in Bolivian national life from 1952 
until the present. In light of the social changes taking place in 
Bolivia since that date it might be said that the basic task of Bolivian 
Protestantism is to relate the "explosion of the Gospel" (D. T. Niles) 
to the explosive revolutions taking place in many dimensions of Bolivian 
life today. This approach finds its justification in the Christian 
belief that the One whan Christians name as Lord and Saviour is at work 
with power in all dimensions of life, secular as well as religious, and 
in the conviction that the Christ presence is the revolutionary presence 
of the One who is judging, renewing, reconciling and finally "making all 
things new” (Rev. 21:5). Thus in the very process of proclaiming the 
Gospel Bolivian Protestants might experience greater freedom in learning 
more about both themselves, and the Gospel they preach, from the situ
ation in vhich Bolivia finds itself today.®® Here the Protestant

6**D.T. Niles, taken from an unpublished inauguration sermon at 
Union Theological Seminary, Madurai, South India, quoted by John 
Taylor, qp.cit., p. 34.

65"^Bolivian Protestants are pointing to the profound changes 
which the social revolution has brought about and continues to effect in 
Protestant theology in Bolivia, especially as the conservative theo
logical heritage has been modified and changed in its understanding of 
social and political developments. See Mortimer Arias, "El 
Protestantismo" in La Juventud Evangelica v ia Iglesia (Montevideo, 
Uruguay: Union Latino Americana Juventudes Evangeiicas, 1966), p. 44.
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churches have the possibility of discovering in a deeper way the 
Christian understanding of God’s presence and redeeming activity in 
their midst, in order that they might affirm more fully their rich 
Bolivian heritage and identify more deeply and authentically with 
Bolivian national life.

For Bolivian Protestants this task will mean a critical re- 
evaluation of the heritage which they have received, including a re
appraisal of the cultural forms through which the Gospel has came to 
them. And this will hopefully involve not only a critical stance toward, 
and perhaps even rejection of, many elements that have come to Bolivia 
through the Canadian Baptist Mission, The Methodist Church and the 
Bolivian Indian Mission, but also a profound affirmation of the rich 
dimensions of the several heritages represented by these Missions which 
are valid and authentic for Bolivian Protestants today.

In this chapter same conclusions have been noted concerning the 
role of the schools in establishing Protestantism in Bolivia, the 
relationship of Protestantism to social change and nationalism, and the 
impact of ecumenism in the life of the churches. Questions of Protestant 
self-identity, and the relationship to Bolivian life and culture have 
also been considered, as well as some of the critical tasks confronting 
the churches as they face the future. A final question remains, however, 
which points to the heart of the missiological issues raised in this 
study. Hew effectively have the Missions been able to establish the
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"exotic plant" of Protestant Christianity in Bolivia?
Much of the evidence suggests that Hie churches that have been 

established are clearly "mission" churches, reflecting to an extensive 
degree the organization, theological patterns, life styles and cultural 
content of the North American churches. Although there has been notable 
progress in recent years by Bolivian Protestants to reflect to a lesser 
degree North American perspectives and influences, to a considerable 
extent Bolivian Protestantism bears the stamp and carries the marks of 
■the North American churches. Figuratively speaking, in the marketplace 
of Bolivian national life Protestantism carries the seal: "Made in U.S.A. 
(or Canada)." Churches have been established, but in many respects they 
are not fully or truly Bolivian churches.

This conclusion raises another dimension of -the question. Was 
■this in fact the intent of the Missions? Have the missionaries and 
mission strategists either consciously or unconsciously tried to develop 
Bolivian churches which reflect North American patterns and concerns?
The evidence suggests to #ie present writer that this indeed has happened 
to a considerable degree. The purpose of the three groups has been to 
establish strong national organizations which embody the concerns and 
perspectives of the mission agencies. At times, especially in recent 
years, we have noted a growing concern that these national groups should 
not be replicas of their North American initiators. But this concern is 
rather recent and is largely the result of the growing nationalism in 
Bolivia. On the whole it has been a rather minor concern of the Missions

i
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compared to the goal of developing growing churches, or in the case of 
the Methodists at sane points in their history to that of changing 
values in the larger sphere of Bolivian society.

Thus the basic missiological approach of the Missions has been 
cne of creating agencies and organizations that will embody the values, 
concerns and life style of the Missions, rather than groups that, 
although initially guided and nourished by their founders, are encouraged 
to develop their own Bolivian farms and patterns of Protestant 
Christianity.

In making this generalization, the differences in goals and 
approach of the three Missions must not be overlooked. 'Die Bolivian 
Indian Mission has been highly consistent in attempting to carry out its 
purpose of "saving souls," It has placed most of its resources into the 
task of direct evangelization, and whatever medical or other activities 
utilized have been for this purpose. While developing a national church 
-that has become increasingly vigorous, the Mission has maintained itself 
as a separate entity, concentrating on activities which the Mission 
believes will accelerate the numerical growth and development of the 
national church, and result in a larger number of persons being "saved."

The Methodist approach, on the other hand, has been characterized 
by a more inclusive social, concern,.with less focus an church development 
and greater stress an contributing to Bolivian society through liberal 
education, medical work and agriculture. In recent years the almost 
exclusive concern for the development of service institutions instead of 
churches has been balanced by church development concerns, yet the
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broad mission-centered approach (as opposed to the church-centered 
approach of the Bolivian Indian Mission) has characterized Methodist 
missions. The Methodists have moved to the church-mission gap, so 
that -there is an integration of national church structures with 
missions.

The Canadian Baptist Mission has followed a pattern more 
similar to -the Bolivian Indian Mission than to the Methodists, though 
-the Baptists have evidenced more concern for social service and national 
development than has the Bolivian Indian Mission. However, church 
development always has been primary in the Baptist approach, and as 
with the Bolivian Indian Mission, Baptists have continued to maintain a 
parallel mission structure along with the national church.

Each of 1he three Missions studied has attempted to develop 
churches largely through the pattern of gathering a small group of con
verts together in a particular place, renting or constructing a building 
if possible, and initiating a style of weekly church life similar to 
that of North American churches. Although there has been seme experi
mentation with new approaches and methods, particularly in recent years, 
this basic pattern has prevailed.

Mission concerns have been expressed also through the creation 
of service institutions to meet hunan need. Although there has been 
some variation in approach, the general pattern of these service efforts 
has remained largely the seme. However, there are a growing number of 
signs, particularly among the Methodists, of serious challenges to 
-traditional mission practices.
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Perhaps -the roost significant change in roissiological approach 
has been the stress in recent years an the development of self-supporting 
churches, particularly of pastoral support by local congregations. Each 
of the Missions has placed renewed emphasis on developing self-supporting 
national churches, with the Bolivian Indian Mission and the Baptists 
showing the roost gain. In some cases, especially for the Bolivian Indian 
Mission, this has meant firm decisions to refuse to give financial aid 
far the support of Bolivian pastors. Although the Methodists have made 
the greatest impact on the national scene in terms of supporting social 
change and contributing toward national development, they have been least 
effective in church, development. Canadian Baptists, with considerably 
fewer personnel and financial resources than the other two Missions, have 
done relatively well in developing a viable national church.

In spite of impressive gains in recent years in strengthening 
national churches, the power and presence of North American personnel and 
funds is pervasive, especially for the groups related to the Methodists 
and the Bolivian Indian Mission. The Missions, or missionary personnel 
in the case of the Methodists, still wield great influence and power, and 
one must ask seriously how these national churches would be affected if 
North Anerican personnel and funds were suddenly forced to leave Bolivia.

Nonetheless, after many years of discouraging and difficult 
labors between 1898 and 1966, the Missions have been instrumental in 
introducing and developing Protestant Christianity in Bolivia. By 1966 
the Canadian Baptists and Bolivian Indian Mission with communities of some 
eight thousand each, and the Methodists with seme five thousand, have
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established churches which are growing in strength and viability, and 
which give promise for the future.

The "exotic plant" of Protestantism has taken root in Bolivia. 
But it is nonetheless in many respects still an "exotic" movement which 
faces the urgent task of becoming mare closely and effectively 
identified with Bolivian life.

Several years ago the historian Arnold Toynbee said that in his 
judgment things are happening in Latin America today which may have the 
same significance for the future of civilization as the Renaissance of 
the fifteenth century.66 One can sense that events of great magnitude 
are taking place in Bolivia. It is the writer's belief that Protestant 
Christianity has a unique role in participating in these events, and 
that the contribution of Protestantism is of great significance for 
the future of Bolivia.

66Quoted by John A. Madcay, The Spiritual Spectrum of Latin 
America (New York: National Council of Churches, 1965), p. 1.



APPENDIX I

WHY ASK FOR AN ECCLESIASTIC, ECONOMIC AND SOCIAL INEEEENDENCE 
OF THE EVANGELICAL METHODIST CHURCH OF BOLIVIA?*

We suppose the above question may be considered a bit absurd, in 
view of the fact that the "Methodist Church in Bolivia" is relatively 
young and does not yet have enough maturity to oonfront serious problems 
in regards to personnel, finances, ecclesiastical responsibility and 
capacity, etc. Nevertheless, this affirmation involves a certain 
sophism since the Methodist Church in Bolivia even with all its capacity 
of personnel - eoancmic and ecclesiastic, has not been able to permeate 
the Bolivian reality to give effective fruits with regard to a conscious 
response to the Bolivian people. Considering this situation, we have 
reflected an the causes and motives of "why" the Methodist Church has 
not developed sufficiently in the Bolivian field. This reflection 
analyzes sociological and psychological aspects that can help us to see 
reality more clearly.

Sociological Aspects: Bolivia is an underdeveloped country with a high
percentage of illiteracy, unemployment, economic crisis, etc. The 
Methodist Church moved within this framework, of course, in an anti-

*This statement in Spanish was presented by Pastor Enrique Yanez to the 
Annual Conference of the Methodist Church in 196S in Cochabamba, Bolivia. 
The title in Spanish is "Par Que y Pare Que Una Independencia Ecle- 
siastica, Eccnanica y Social de la Iglesia Evangelica Metodista de 
Bolivia?”
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thetical way. That is, the Church constitutes a gigantic mass of 
buildings, institutions, properties, preponderance of the dollar, etc. 
With this aspect it launches into the creation of local congregations, 
which are bom with a conscious interest or unconscious one, in the 
economic power of the Methodist Church in Bolivia, constituting in this 
way artificial congregations lacking a Christian responsibility.

The growth of the local church is weak in the spiritual and 
economic sense. Besides this the Church is borh with a feeling of 
economic, social and even Christian inferiority. This, because of the 
presence of the economic power and because of the Church's under
developed condition.

Automatically, in this process is marked a radical separation 
between the constitution of a super-church (institutions, rented 
ecclesiastic personnel, direction of ecclesiastical posts) and a local 
underdeveloped church (congregations in need of financial support and 
social security).

When these two types of churches are established, we would ask: 
Vhat is the impact in the Bolivian reality? The impact in the Bolivian 
reality can be explained in two concrete answers (their veracity is not 
discussed).

1. The Methodist Church is a rich Church, which helps, 
pays in dollars, even pays their converts. Its institutions 
pay very well, also our children can be educated in their 
schools, our sick healed, then let us go to them and become 
evangelicals.



2. The Methodist Church is supported by the U.S. It is 
an agency of Yanqui imperialism. We need cnly to see the 
buildings, missionaries, their salaries and helpers 
(national workers) who are sufficiently supported. Let 
us get away and combat their work.

There is another radical difference between the same super
church and the underdeveloped church. (Many people outside of the 
ecclesiastical circle see this difference).

1. The super-church is represented by a superior scale of 
life, especially by its emissaries, or "missionaries" who 
are in superior conditions with regard to salary, working 
facilities, ecclesiastical direction, etc.
2. The underdeveloped church is situated within an inferior 
frame with regard to its econcmic aspect, instruments of 
work, direction, etc.

As can be seen frcm the above description the primacy of the 
economic aspect and its consequence within and outside the local churches 
has created certain socio-eccncmic tensions which are obstacles to the 
development of the Methodist Church.

Psychological Aspects: The economic domination has given place to a
situation in the local congregations and among national workers which 
has brought them a life of certain econcmic security, but at the same 
time limited; directed, but compensated. Besides this it has created 
a feeling of inferiority in its workers who have found economic security,



325

who only in small percentage would be willing to face real life (on the 
ocntrary they try to demonstrate their success because they have reached 
a social scale above the prevailing underdeveloped situation). The 
feeling of inferiority is related to that of inability, especially with 
regard to ecclesiastical direction, because they feel more secure when 
they are directed than when they do the directing.

Besides, a lack of econcmic responsibility as a Christian has 
been created (stewardship). It is absurd to insist on efficient methods 
to get the layman, or even the pastor of a local church, to fulfill his 
stewardship duties when all around him there is a waste of dollar's and 
its use in insignificant things (trips, conferences, etc.) There will 
not be a conscientious answer until the econcmic power which creates 
mistrust in the insistence of gifts is eliminated, and which para
doxically or unconsciously, the Christian in an underdeveloped condition 
believes is necessary.

On the other hand there exist internal and external tensions in 
the life of the national worker that obstruct his ecclesiastical work. 
All this is the fruit of the point of departure: the econcmic power. 
These tensions are translated in the impotence of maintaining the rhythm 
of work related to the development of the super-church (including the 
missionaries) and before the society that observes the worker as an 
agent and servant of a foreign enterprise.

All interest in realizing the evangelistic advance in the 
Bolivian society is, up to a point, a sterile one, due to the fact that 
deep down there is a defeat or a fictitious creation.
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The defeat is created by -die presence of the econcmic power 
originated in the U.S.A. and that acts in the ecclesiastical background, 
taking the national element as a mere servant.

The fictitious creations refers to the initiation of institutions 
with rented personnel (functionaries who only do their specific task) and 
that apparently are taken like the Church's growth. Also the creation 
of congregations with certain benefits, trips, studies, etc.

The picture described shows us the pseudo-development of the 
Methodist Church as a community within the Bolivian reality, therefore 
in order to save the situation of a complete evangelization and enter 
into the reality of the Bolivian country the following steps are 
suggested:

A) Complete self-support (not only of the local churches 
but of their pastors).

1. In view of the fact that the eccncmic situation of 
the local church is precarious we invite the pastors to 
enter a new form of life, that is, give up their 
salaries and work outside the church, carrying out 
their ministry in their "secular” work and in their 
free time they can realize their ecclesiastical work as 
"teacher" to the laymen (Minimum term: 3 years).

B) Withdrawal of missionary pastors from the Bolivian field 
(this is for the reasons stated before).
C) Complete self-support of the institutions within a two 
year period.
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D) The naming of a Bishop exclusively for the Methodist 
Church of Bolivia (this means that relations with the 
River Plate area would have to be severed).



APPENDIX II

A MODERN TROJAN HORSE*

Our story begins with that eventful meeting of the United 
Mission Committee when they decided to build the Horse. For some time 
missionaries of all shades had been trying to get into the village 
without much success. So, they cooked up a plan that most of the 
members of the Committee thought promised real results. Seme of the 
members of the Committee did not agree, but they had for a long time 
been looked at with contempt and resentment because they were playing 
roles that disrupted the dynamics of the group. This time, out of sheer 
and authentic espirit-de-corps they decided to remain silent and even 
nod at the right moments, when things only slightly repellant to them 
were mentioned.

The plan was to build a horse on wheels and with an empty tunny, 
foam rubber padded and air conditioned for comfort, and leave it with 
a missionary inside, outside the village, during the night. Next morning 
the natives would come out, have a look at the horse and then, happy and 
noisy, push and pull the Horse until it was well inside of the village.
The rest of the plan you can guess.

Everything went according to plan, except for a small, detail 
that nobody could possibly foresee. The son of the richest man in the 
village had a PhD from Oxford, and he not only was familiar with the Iliad

*Sermcn by Marcelo Perez-Rivas of Argentina at the Missionary Orientation 
Center, Story Point, New York, May 1965.
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but could read it in the original, with an astonishing Anglo-Saxon Greek 
accent. When the Horse showed up he told everything to this father, and 
his father called a meeting of the elders council of the village and 
had his son tell them what he had told him.

The council decided to keep the Horse, to move it into a vacant 
piece of land at the edge of the village, in a beautiful garden that the 
richest man donated for the purpose, to build a wall around it and then 
ask a professional photographer frcm the near-by city to cone and take 
seme good kodachrcme snap-shots of the Horse and the wall. The wall was 
to be built according to the best of the local traditions, with a carved 
wooden doer and the whole works. When the pictures were ready they would 
print sane postcards, sane posters, and send copies to the newspapers, 
advertising the Horse as an attraction, the eighth wander of the world, 
or something like that.

There is no need to say the village experienced an immediate 
boom. People would come frcm very far to see the Horse. While in the 
village they patronized local stores and restaurants. The life of the 
whole village was geared to their new trade. Many people, those on the 
primitive side, attributed some kind of religious meaning to the Horse, 
but for the most it was just a sight to see.

The missionary, known to everybody as "the man that lives in 
the Horse", was quite free to roam about and he even had a pass to enter 
freely into the horse gardens whenever he wanted. But he found it very 
difficult to dispel the impression most of the people had that he was 
just as much an oddity as the horse itself. After all you just don't
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take seriously what a man that lives in a Horse tells you. Besides, 
most of the time he was b usy guiding American visitors around.

In those moments of deep self-examination that everybody goes 
through from time to time he would reach the conclusion that for so long 
as the Horse was there he could not accomplish the task for which he had 
been sent. But he did not have the heart to tell the people back heme 
the whole truth. He told them hew the village had prospered, how people 
were by and large better off since the Horse was there, he reported on 
the number of people that came to see the Horse (he actually sent 
beautiful statistical sheets, more impressive since they were confirmed 
by many eye witnesses).

After a time he reconciled himself with reality, and thought, 
for his own consolation, that after all he was doing some good. That is 
why he did not vote against building and sending seme more Horses into 
sane more villages. He figured out that the country was too big to 
become overhorsed, given the limited resources of the Board of Missions. 
Besides he had trained sane nationals in horse-maintenance, thinking that 
he could work himself out of that mess, and this expansion of the Horse 
project meant they would have a chance to use their skill even before the 
time he had premised them to hand over his position.

The trouble started when a new, revolutionary government, decided 
to nationalize all horses and appointed nationals that answered to their 
ideological stand to staff them. The poor wretched old missionary had 
to leave, as all other missionaries in the land. The villagers, who 
were very fond of him, threw a big farewell party and presented him with
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a gold replica of the Horse. They also saw him to the train station.
He oould not hut feel that in a way they were happy because the Horse 
now belonged to them, and that maybe they accompanied him to the station 
to make sure he was leaving and not beoome a nuisance, or something.

Post-Script for Missionaries To Be —
I an afraid this little story does not have a happy ending. It 

depends of course on which side you are. But it certainly raises some 
questions. While struggling with this question remember you'll be 
engaged by the angel of God in a battle to death. And remember also 
that this battle might mean the end to most of our self-assurance and 
satisfaction with our accomplishments in the past, but it also might 
mean being bom, through death and resurrection, to our true selves, those 
that are hidden in Jesus and safely preserved there to be handed out free 
to all of us the day of our repentance.
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