You have access to this because you
are an EMQ subscriber. Not to be
reproduced, reprinted, or redistributed
without prior consent from EMQ. For
permissions, email emq@wheaton.edu.

Editor: A. Scott Moreau
Associate Editor: Gary Corwin
Managing Editor: Laurie Fortunak Nichols
Book Review Editor: Marcus Dean
Graphic Design: Dona Diehl
Subscriptions: Karen Helmkamp
Advertising: Don Olson

Evangelical Missions Quarterly
January 2015 Vol. 51, No. 1

Editorial/Advisory Committee:
Ronald Blue
Paul Borthwick
Dave Broucek
Matt Brown
Mike Constantz
Charles Cook

Richard Coleman
Sarita Gallagher
Bruce Huseby
Erin Kawaye
Mary Lederleitner
Brent Lindquist

Grant McClung
Samuel Naaman
Marvin Newell
Susan Perlman
JR Rozko

Website: emqonline.com
Editorial email: emq@wheaton.edu
Subscription email: EMQ.Subscriptions@wheaton.edu
Advertising: EMQ.Ads@wheaton.edu
EMQ Disclaimer: Articles and advertisements published in EMQ are the sole responsibility of the authors and advertisers and do not necessarily represent the views of the
editors, the Billy Graham Center for Evangelism or Wheaton College.
Subscription rates: One year (4 issues) $32.95. Airmail $52.92. Two years (8 issues)
$59.95. Airmail $99.95. Three years (12 issues) $82.95. Airmail $142.95. Single copies
$12. Bulk rates available.
Address all correspondence to: EMQ, P.O. Box 794, Wheaton, IL 60187. When giving
change of address for subscription, supply both old and new addresses.
Periodicals postage paid at Wheaton, IL, and additional post offices. Revenue Canada
GST 131544934. Postmaster: Send address changes to Evangelical Missions Quarterly,
P. O. Box 794, Wheaton, IL 60187.
Indexed in: Christian Periodical Index, Religious and Theological Abstracts and ATLA
Religion Database. Back issues available in Microfilm from NA Publishers, 300 North
Zeeb Road, Ann Arbor, MI 48103.

All articles in this issue of EMQ
are available in reprint format
Minimum order: 20 copies of a title. Price: $1 per
reprint copy. Does not include shipping costs. To
order, write: EMQ Reprints, P.O. Box 794, Wheaton,
IL 60187. Phone: 630.752.7158; Fax: 630.752.7155;
Email: emq@wheaton.edu.

word from the editor
A. Scott Moreau, Editor

A

nyone who doubts how globalized our world has
become need only travel to the nearest mall to look at
the products and the people. Learning to navigate our ever more globalizing
world is a critical skill for every Christian, and especially for those who serve
across cultural boundaries.
In this issue, our authors tackle ways to develop your navigational skills
from multiple settings and vantage points. Geographically, they range from
Thailand to urban Chicago to Poland. Economically, they range from contexts
of poverty to middle-class settings to migratory populations. Religiously,
they include Buddhism, Islam, and Christianity. Topically, they include
dependence, partnerships, diaspora, second language issues, relationships,
sharing, and short-term missions. Additionally, with this issue we introduce
a new column focused on orality. In this first article, Jackson Wu helps us
understand and grow in storying in honor-shame settings.
I hope it is easy for you to see why I’m excited about this issue. I welcome
you to dive into articles designed to meet the needs or concerns that you face
wherever and however you serve Christ the King!
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a second look
Commentary by EMQ associate editor, Gary Corwin

Bridging the Divide(s)

I

t has been my privilege for the last five years to be part
of the leadership team for a network known as Bridging the Divide
(BtD). Its purpose is to be a forum for scholars, practitioners, and
church leaders committed to the proposition that Muslims should
have the best possible opportunities to hear and respond to the gospel of Jesus Christ, and to be enfolded into his worldwide Church.
The challenge is knowing how to accomplish that without the social
and cultural attachments of their birth being lost unnecessarily.
As its name implies, this network came into being because there are substantial differences concerning what is and what is not biblically, ethically,
and culturally necessary and appropriate in this endeavor. More specifically,
the divide is around what has come to be known as Insider Movements (IM),
and whether it is possible to live faithfully as “Muslim followers of Christ.”
I am one who for twenty years has had serious concerns with this development—whether it is in fact a biblically permissible approach and, because
of the ethical considerations involved, whether it will negatively impact the
long-term health of church development among predominantly Muslim
peoples. My concerns remain, but I have come to see that IM advocates, or
“alongsiders” as they generally prefer to be called, share a large assumption
with “concerned citizens” such as myself. That assumption concerns the
lengthy process that it often takes for a new follower of Christ from a Muslim
background to understand and respond to the gospel in the first place, and to
fully grasp and respond to its implications for lifestyle change.
The four BtD consultations so far, and the ongoing email dialogue that
has accompanied them, have not to my knowledge produced “knock-out
punches” of insight that resulted in people moving from one end of the
spectrum of understanding and conviction to the other. They have, however,
revealed the complexity of the issues involved. It is clear that for those who
are well informed, there are not just two poles of opinion (those who are in
favor of IM and those who are not) but a spectrum of opinions related to the
various sub-issues involved.
One of the tragedies that has arisen in the broader context of the IM
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debate is that there have been significant voices on both ends of the opinion
spectrum who see the issues in stark black-and-white terms: you are either
fully in favor of insider movements or you oppose them fully. These positions
are made possible only by staunchly refusing to enter into serious discussion
with those of the opposing camp. This is, in my view, both wrong-headed
and dishonoring to God.
It is, however, an easier stance to maintain. One can simply define the opposition as uniformly reflecting the worst or most outrageous characteristics
of anything written or done in defense of that position, or simply refuse to
engage because the other side is “unreasonable, uninformed, or guided by
unworthy motives.” Unfortunately, at best, this sort of reductionism only
results in “straw men” being addressed, instead of the genuine and real issues
requiring attention. It has been the effort to provide an alternative to this
destructive and eminently unhelpful approach that has been a driving force
behind the Bridging the Divide network.
Beyond the practical factors that make such an alternative essential, there
is also a clear and strong biblical mandate that requires nothing less. No
passage of scripture sums it up better than Colossians 3:12-16:
Put on then, as God’s chosen ones, holy and beloved, compassion, kindness, humility, meekness, and patience, bearing with one another and, if
one has a complaint against another, forgiving each other, as the Lord has
forgiven you, so you also must forgive. And above all these put on love,
which binds everything together in perfect harmony. And let the peace of
Christ rule in your hearts, to which indeed you were called in one body.
And be thankful. Let the word of Christ dwell in you richly, teaching and
admonishing one another in all wisdom…

There is no substitute for humble and loving engagement with fellow
believers, and especially fellow laborers with whom we disagree.
This kind of engagement is why I love Bridging the Divide. It is actually
addressing in adult and God-honoring ways issues that are vitally important
to ministry progress among Muslims. It is a model of how I believe God
desires his servants to function together.
With that in mind I commend it as a forum model to address not only
the divisive issues related to IM, but as a model of engagement that can
be fruitfully duplicated in a myriad of contexts where disagreement reigns.
While I like thoughtful engagement through well-written articles as much as
anyone, there is no substitute for genuine dialogue in community—whether
through electronic means or face to face.
For more information on the guiding principles of Bridging the Divide
and how it functions, go to btdnetwork.org.
Gary Corwin is staff missiologist with the international office of SIM.
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Living in another
culture is not
the same as
leading in
another culture.

Photo courtesy Andy Opie

A

Personal
Case Study

in Cross-cultural Learning
and Growth
By Andy Opie

O

ne fall afternoon, my wife and
I were asked to take over the leadership of a church in
crisis in an Asian country. The church went through a great
deal of turmoil when their local pastor stepped down due to indiscretions. As more of the story emerged, we realized local leaders were
not being trained up in the church. An unhealthy leader left behind
a broken church without leaders ready to fill the void. Furthermore,
the church found itself in a financial crisis.
Into this chaos, the founding missionary pastor intervened. The future
of the church was bleak and restructuring was necessary. That pastor closed
down failing church-run businesses and was preparing to sell the church’s
building, which had extensive debt. With his other responsibilities, this
missionary pastor couldn’t give the church what it needed to recover. He
asked me to take over pastoring with the express purpose of discipling
a national to take over the church. At this point, we were one year into

planting a church in another part of the city. Even so, everything felt right to
us and to the Holy Spirit, so we accepted the offer.
As I reflect on pastoring a church cross-culturally, I realize that the biggest
lesson came in understanding that living in another culture is not the same
as leading in another culture. When we assumed this role, we had lived in
the country for more than four years. We had adapted to the culture and
language as well as could be expected. In planting a church, we had grown
in leading in this culture, but growing while nurturing a new and healthy
fellowship is much easier than growing while working in a hurting and
pre-established church.

The Honeymoon Phase
When we intervened as pastors in October 2011, an excitement began
circulating through the church. Many of the people knew my wife and I well
and were glad to have us back with them full time. Our arrival coincided
with a national disaster that bound up much of the city and the church with
panic and anxiety. The crisis allowed the church to bond with us quickly.
Nevertheless, sadness hovered over the church like a thick blanket of despair.
The church was reeling from learning that the building must be sold to
pay off debt. At the same time, a vacuum of leadership set in as the previous leadership team left with the former pastor. What was once a place of
activity and excitement with local businesses was now at a standstill.

A rule of thumb in missions dictates that
foreign workers do not do work that locals can do.
A rule of thumb in missions dictates that foreign workers do not do
work that locals can do. Therefore, a missionary never wants to take over
a church formerly led by a national. Yet every rule has its exceptions, and
where intervention is necessary, careful thought must be given to how to
lead through the change and recovery process.
If we declined to step in, the church would have no choice but to close
down; therefore, God laid it upon us to humbly serve this hurting community of faith. With all that had happened, I knew that healing needed to
happen before an indigenous leader would be ready to step in and pastor.
With fresh energy and vision, we were ready to step in. We knew several
holidays and celebrations were coming, which offered us opportunities to
enter into the lives of the church members. During these parties, many
previous members returned while new people visited. We saw some people
get baptized and relationships begin to be restored. Even some of those
who walked out with the former leaders began returning.
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But we were in a honeymoon period and cautioned ourselves that it
wouldn’t last. Nonetheless, it was exciting as the Christmas party filled to
standing room only. The people smiled and went along happily for a few
months and we were overjoyed that the church had life in it.
In this season of new hope, many in the church pitched in to help both
the church and us. One young professional named Belle advised us to have
a Christmas party for everyone who helps in the church. We had done this
only a week before at our home (and this woman was even there!); however, Belle explained that we missed two important things at the party: (1)
people would rather go out to dinner since it feels more fun than to go to
someone’s home and (2) we did not invite enough people. We needed to be
more inclusive.

One of our council members asked,
"If not you, then who?" He knew better than
anyone the state of affairs in the church.
Belle helped make phone calls, and soon we were taking thirty volunteers
out to say thank you for their service over the last year. During dinner, we
encouraged each person and then each person said something encouraging to
me as pastor. One of our council members asked, “If not you, then who?” He
knew better than anyone the state of affairs in the church when they asked me
to step in. He couldn’t believe how well it was going and knew God was in it.

Spiritual Conflict
However, the honeymoon quickly turned into a stormy period in late January. In this very indirect culture, people are raised to submerge their feelings,
so the fact that everyone ignored the underlying problems in the church while
we celebrated the holidays came as no surprise. People wanted the church to
return to its former glory and to pretend that nothing went wrong.
But when the fun passed, the church was left with a mess. Since the
building did not sell quickly, people started questioning if God wanted us
to sell the building. Some members even began having dreams in which the
building was fully rented and thriving with vitality. We sought to point them
in a new direction forward rather than seeing them hold onto the past. We
learned that leading people forward who want to stay stuck comes with great
challenges, especially across cultural divides. The church began experiencing conflict both internally and externally.
In February, one woman said that she had seen demons in the women’s
bathroom, and in fact others had seen them throughout the other floors of
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the building. As we gathered for the Friday night worship service, I called the
church to pray and cast the demons out of the building. We started with repentance, followed by walking through the building in fervent prayer. After
that, relationships became stronger among many in the church. However, for
each step forward, we took two steps back.
In our first few months as leaders, we simply aimed to love the people
and bring a breath of life into the church. During this second phase, we felt
like we were still getting our arms around the problems. We needed to fully
understand where we were before we could move the church forward. Now,
several factors slowed that process.

The Problem with the Council
First, I had an inexperienced council afraid to make decisions with me.
They were ready to criticize on the spot, but they no longer wanted to take
any heat for what was broken. I made it my aim to develop the council in
culturally appropriate ways through talking with our leading church officer
and another local pastor whom I met with monthly.
In fact, the local pastor (who was a cultural advocate in pastoral leadership) told me that I cannot lead the church forward if the council does
not stand with me. He and his wife explained that leadership in the culture

I was afraid of making cultural mistakes as a
leader. I became somewhat paralyzed in making
decisions, because more than anything I did not want
to make the church feel foreign.
happens through consensus and support. If the council is not strong, then
the church will not follow. One example was in how the council should help
lead meetings. In the church, the pastor gives the vision for a few minutes,
but then the council walks through all the details. This is so that people will
know the pastor is not working unilaterally.
Without clear expectations and ideas of their roles, the council became
more confused and frustrated with me. The church was now doubting my
leadership ability.

The Problem with Culture
Second, I was afraid of making cultural mistakes as a leader. I became
somewhat paralyzed in making decisions, because more than anything I did
not want to make the church feel foreign.
The learning curve became steep. The church expected my wife and me
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to lead according to their culture since we had lived and functioned in the
culture for four and a half years. They even asked my wife to teach culture to
new team members. There was no space to fail, especially in the current climate. Through several small cultural blunders, we caused some of our people
to question our leadership abilities. The hope they had in us diminished
through these small mistakes in a backdrop of crisis.

Oh, and One More Thing…
Like a cool evening breeze blowing across the porch, in late April the
church started to turn from an all-out rejection to a slow acceptance. The
church still had its trials, but it was ready to go with me as pastor. I had no
idea what had changed until our children’s director approached me. Since
she did not know how to discuss this with me, she talked to my wife. She
explained that the church did not know how a blind person could be their
pastor (yes, I am blind). They loved me as a part of the church, but as leader,
I caused a clash of worldview.
In this culture, religious leaders cannot have defects. This includes being

In this culture, religious leaders cannot have
defects. This includes being blind. Yet Christianity is
different. Christians understand that God uses the
weak things of the world to confound the wise.
blind. Yet Christianity is different. Christians understand that God uses the
weak things of the world to confound the wise.
Still, a worldview is difficult to change. The combination of deep sadness
for the place the church was in and a flawed leader led the church to more
passive resistance. They did not want to move forward.
One day, however, the children’s director explained that many of the
church members talked together. Because they did not know what to do
with me, when I called them to go forward with God and stick close to the
Holy Spirit, they said, “Okay go, but we’ll stay here.” Then, one day in this
woman’s prayer time, God convicted her. God told her he established me
to be the pastor and to stop fighting it. She repented and started working
behind the scenes so that others would repent as well. The culture in the
church began shifting even as major hurdles still loomed.

Letting Go of the Past
Yet another elephant in the room kept looming. The people were either in
denial or angry that the building needed to be sold. We could not settle into
EMQ January 2015 15

a rhythm while the current reality was being ignored. The property had been
on the market for eight months. Property in this country can sell slowly and
at varying costs of appreciation, depending upon the agreement between
buyer and seller. The building had become a status symbol, and a definition
of who the church was. This was preventing the church from assessing the
situation and moving forward.
One day in June a buyer put in an offer. The offer happened to come in
just as our overseer, who was in charge of selling the building, began his
furlough. This left me to handle things on the ground while he negotiated
from abroad.
We knew that we needed to have many meetings with the church to
process change, even if the meetings were not enjoyable. Prior to this point,
communicating building issues and the sale of the property were not my
responsibility. Now, however, it was my duty. Our first meeting with the
church went well, or so I thought. After they processed what was happening
for a few weeks, the questions came fast and furious in the second meeting.
Their anger turned to deep sadness and many began weeping. I gave a

Intervention became fraught with
landmines and cultural blind spots, but we found
that if we showed humility and a quickness to ask
for forgiveness, then the church responded.
low-context answer in a high-context culture, causing pent-up feelings to
emerge, first as silent tears and then in quiet sobs. After the meeting, one
girl asked me, “If we ask God for forgiveness, will he forgive us?” It was
then that I realized that the sadness came from both the shock of the reality
and the shame of the prior leadership’s actions. I told the church we needed
time to cry since there had not yet been sufficient time to process what was
happening. I told them we would talk again soon.

Using Mediators
After that second meeting one of the young women in the church wanted
to explain to my wife why everyone was so upset. My wife was then able
to clear up the misconceptions and explain the current situation. A second
usage of mediation came after a difficult council meeting. Afterwards, my
wife was talking with the two ladies on the council while I talked more with
another council member.
She answered some of the questions they did not want to ask me. They
did not want me to lose face if I did not know the answer or to make me
16 EMQ January 2015

uncomfortable if the answers were not positive. One of the ladies said to my
wife that the church had lost face before God. We knew that the church had
the same understanding we had. The current reality was becoming clear and
soon we could make a path forward.

A Transitional Period
The Friday night after our challenging second meeting, we changed our
service into a night of prayer. Several of the members stood up (particularly
the mediator who talked to my wife) in order to draw people back to God.
They wanted people to focus on God alone and ask him to cleanse us from
our sin. The church wanted to get right with God. There was an immediate
turning point and I felt like God began to smile on us again.
The building sold, and we could see God’s hand of grace on the process.
In this new climate the young man who we knew was gifted and called to be
a pastor came forward, telling us he was ready to pastor along with a young
woman who would help him as co-pastor. In September, not quite a year
from when we came in, we began a training process in preparation for them
to lead the church.
Through an informal mentoring and apprenticeship plan, we helped
guide them and give them opportunities for the church to receive them.
We followed an adjusted description of establishing leaders from David
Hesselgrave and Tom Steffen’s books on cross-cultural church planting. In
January, we formally handed over the church to these two passionate leaders,
who were ready to lead the church forward with God.
Intervention came fraught with landmines and cultural blind spots, but
we found that if we showed humility and a quickness to ask for forgiveness,
then the church responded. We continually showed our vulnerability and
worked to gain the trust of the people. We worked to illuminate the current
realities and allow the influencers in the church to seek culturally appropriate means to resolutions.
Church-wide repentance was led as much as possible by those from within
the church and we supported it in the background. Intervention took a balance of firm optimism, openness, and gentle but facilitating leadership. We
did not always strike a perfect balance, but with God’s grace, the church is
going forward, now led by local pastors.

Andy Opie and his wife, Christina, served six years in Bangkok
with Foursquare Missions (2007-2013). Their daughter, Ellie, was
born there. Currently, Andy teaches multicultural evangelism at Life
Pacific College in San Dimas, California.
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I Refuse... to watch others suffer
"The Son of Man came to seek and save the lost."
(Luke 19:10)

The phone rang….
Pravat, the Thai pastor heard
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With God’s help, Pravat was determined to prevent this tragedy.
“Come talk to me. Then you can choose to live or die.”
She did. Pravat shared the love of Christ.

Today she is thriving in his church.

Pravat refused to let this person for whom Christ died
suffer in pain when he could help restore her.
(From the Reach Beyond Manifesto*)

Refuse to watch others suffer.
Sign the Manifesto now at

reachbeyond.org
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By Caitlin Roam
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W

e have great cause for celebration!
God is drawing Muslims from around
the world (including many countries
where Christians cannot go) to the
West. There are now nearly 3.5 million Muslims
in North America (Pew Research Center 2013), a
figure that is rapidly increasing. Muslims are no
longer a world away; they are next door. While
Muslims come to North America for a variety of
reasons, the Lord has done this that he might call
them to himself, and use his Church to do so.
Although the Church has made great strides in
developing a multitude of effective mission strategies
for engaging Muslim people around the world, there
has been relatively little work done in relation to the
Muslim diaspora living in the West. The same strategies

[

A primary challenge in reaching
North American Muslims is the
sheer diversity of the Muslim
diaspora.

]

and methods used in the Muslim world are not relevant
in a Western setting for a number of reasons.
A primary challenge in reaching North American
Muslims is the sheer diversity of the Muslim diaspora
(Bongoyok 2011, 199-210). While they may be united
by a common faith, the Muslim population in a single
American city may represent dozens of countries and
hundreds of languages, and be radically dissimilar in
culture and religious practice. These differences are
amplified by the act of immigration itself, which affects social and cultural norms to a significant degree.
Thus, it becomes not a question of developing a strategy,
but rather strategies.
In this article, I explore the diversity of the Muslim
diaspora by presenting four case studies, each intended
to represent a type of Muslim immigrant in North
America. These categories are intended to be descrip-

tive rather than prescriptive, and are certainly not exhaustive. After each case
study, I briefly discuss missional implications.

#1: The Nominal Folk Muslim
For many immigrants from Muslim backgrounds, a move to the West
becomes an opportunity to separate oneself from the oppressive regulations of
life in an Islamic country. These individuals often break completely with the
Muslim faith, adopt Western styles of dress, and abandon any sort of religious
life. Such a break from tradition can also mean a break from the Muslim
community, which may push the individual even further from the faith.
These individuals may stray so far from Islam that they no longer identify
themselves as Muslim at all. However, while these immigrants may appear
Western in behavior and thought, they often retain the holistic, Islamic
worldview that leaves them at the mercy of the spirits. When crises arise, these
wayward Muslims turn to folk Islam as their only protection from a world
of danger, seeking short-term, pragmatic solutions to supernatural problems.

Case Study: Ahmad
Ahmad moved to Chicago with his brother in the 1990s. The young adult
brothers came without their parents, who remained in Pakistan. Neither
Ahmad nor his brother felt a personal connection to their Muslim faith and
used their newfound freedom in the States to break free of the Islamic restrictions that had been mandatory in Pakistan. Ahmad became familiar with the
sins of the West, regularly enjoying pork, alcohol, and women. He found a
career in supplying cigarettes, snacks, and novelty items to convenience stores.

[

One evening at a backyard barbecue, Ahmad
and his wife told me that they had seen spirits
in the wooded area behind our house.

]

After a decade as an American bachelor, Ahmad was ready to marry. His
parents arranged a marriage to a young woman who desired to move to America.
I met them when I moved into the apartment across the hall from theirs. From
my first encounter with Ahmad, it was clear that Islam was not a primary
influence in his life, made evident by his shaking my hand and promptly
offering me a beer. As our relationship progressed, it became clear that Ahmad
and his wife, though culturally Muslim, felt disconnected and ostracized from
the Muslim community in our neighborhood. Ahmad frequently expressed (in
colorful language) his frustration with our neighbors’ “obsession” with religion.
One evening at a backyard barbecue, Ahmad and his wife told me that
they had seen spirits in the wooded area behind our apartment building.
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Weeks later, Ahmad stopped me to tell me that a “ghost boy” had been
terrorizing his wife. When I offered to pray over their apartment, he informed
me that he had already contacted an imam who was coming to cleanse the
space. A few weeks later, Ahmad knocked on my door to tell me that he was
moving. The imam had deemed the apartment building unlivable, due to the
number of “Hindu spirits” that were haunting it. He and his wife moved into
a Pakistani neighborhood in Chicago a few days later.

Beyond Ahmad
Starting a movement of nominal Muslims coming to faith in the West
might be particularly challenging due to the fact that many of these people
have walked away from the very social networks through which a movement
might flow. Therefore, the community in which they came to faith might be
the most comfortable place for them to remain. As the nominal Muslim has
intentionally rejected Muslim culture, a culturally appropriate expression

[

Each family and individual must decide how
much of their own cultural values to retain.

]

of church may look decidedly Western for them. As outsiders, evangelism
within the mainstream Muslim immigrant community may be a challenge.
In the same way that community played a major role in their coming to
faith, it must be central in their discipleship and growth. Perhaps the role
of Christians in the new believers’ lives is to prayerfully walk alongside and
encourage them, allowing the Holy Spirit to shape them and reveal how to
follow him in obedience.

#2: The Traditional Muslim
Every immigrant arriving in America has choices to make in regards to
assimilation. Each family and individual must decide (consciously or subconsciously) how much of their own cultural values to retain. Many will
choose to assimilate a great deal, adopting Western dress and behavior,
while others will choose to retain their culture, often living in enclaves of
immigrants from similar cultures.
For some Muslims, immigration to America is a catalyst for revival and
rededication to Islam. The trauma of immigrating alone can be enough to
cause some to reexamine their life and faith, while others experience a negative encounter with an American that pushes them deeper into Islam (Poston
2001, 3-19). These Muslims retain a strong sense of cultural and religious
identity, and typically practice a mainstream form of Islam.
Community flows out of the mosque, and many may try to live as near to
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a mosque as possible. These immigrant communities will establish grocery
stores and service companies that allow them to function in many of the
same ways they did in their home country.

Case Study: Rafia
Rafia moved to the Chicago suburbs from India while she was still a young
child. She and her older brothers were educated in a private Islamic school
that was mostly comprised of South Asian Muslims and her family attended
the mosque associated with the school. Her parents were able to provide a
comfortable middle-class lifestyle for their children, and Rafia enjoyed the
attention and adoration of being the only daughter.
I met Rafia while we were both working in the registration office of a
community college. We were similar in age and became friends while working
side by side. We regularly spoke of matters of faith, and she often used my
cubicle for her prayer times. She once shared with me that her family had
not been overly religious in India, but had found a renewed zeal for Islam

[

In looking and acting like devoted
Muslims, Rafia's family found identity
beyond that of "immigrant."

]

upon arriving in America. When they first arrived, her family had extreme
culture shock, especially with regard to American morality (or a perceived
lack thereof). Additionally, they experienced racism and hatred from their
American neighbors, which pushed them into the open arms of the Muslim
community.
Once involved in the mosque, their faith became galvanized. Rafia began
to wear a full hijab rather than a loose head scarf. She eventually began
wearing a solid black abaya. In looking and acting like devoted Muslims,
Rafia’s family found identity beyond that of “immigrant.”

Beyond Rafia
Perhaps of all the other Muslim immigrant groups, traditional Muslims
are most suited to a movement of Muslims coming to Christ. Although they
may be the most resistant to the gospel at first, the natural extended family
networks remain intact, which allows the gospel to travel by the witness of
believers within those networks. The traditional Muslim is also likely to be
involved in a mosque community, which could provide another network for
the gospel to travel (Trousdale 2012, 110-113; Diaz 2010, 155-162).
As persons deeply connected to tradition and culture, traditional Muslim
immigrants may desire to express their faith in Christ in distinctly Muslim
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ways, although this should not be presumed by those discipling them.
It is important not to extract the believer from his or her sociocultural
community for a number of reasons. The new believer likely plays a pivotal
economic and social role in his or her family, the loss of which could be
devastating. For example, a young man who comes to faith may be a primary
provider and most capable English speaker in his family. If he were to come
to faith and abandon his social network for a “Christian” one, his family
would be not only spiritually and culturally betrayed, but also financially
handicapped.
Extraction may be avoided and movement fostered by engaging entire
families rather than only individuals. The collectivist nature of Muslim
cultures requires that the group be considered over the individual, and trust
may be best built in the family home (al-Ghazali 1989, 198-200). When a

[

Each year thousands of refugees arrive in
the United States having fled war,
persecution, and violence.

]

Christian engages an entire family rather than one individual, the family
may be less resistant to an individual coming to faith than if the entire relationship is conducted outside the home and away from the family. Trusting
Christ will be more natural when the family is aware of the presence and
witness of a Christian (Trousdale 2012, 88-90).

#3: Refugee Muslims
Each year, thousands of refugees arrive in the United States having fled
war, persecution, and violence. They come to this country with few, if any,
possessions and are often haunted by past traumas. Due to the unplanned
and unexpected nature of their relocation to the States, they often lack the
language and cultural skills to succeed in America. They may also struggle
to find community, as there may not be large numbers of others from their
country resettled in the same area. For them, the daily struggle to survive
and thrive in the United States can be overwhelming, even years after resettlement. The refugee’s many needs present excellent inroads for the gospel
through service, community, and above all, love.

Case Study: Fatima
In the months after the United States invaded Iraq, numerous government
agencies and private companies moved into the country and hired Iraqi civilians to staff their operations. Radical militant groups fighting against the
Western occupation targeted national workers as traitors and began issuing
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death threats to any who could be identified. Such was the experience of
Fatima’s husband. Two years after his employment with a U.S. government
office in Baghdad ended, he narrowly escaped a drive-by shooting. A shorttime later, a neighbor warned him that he was on a list to be executed in the
coming weeks. He immediately fled to Syria, and was joined by his wife and
sons three months later.
After a short time in Syria, the family’s application for resettlement as
refugees was expedited by the United States government, and they were
settled in Chicago. Life in America was harsh and difficult. Fatima and her
husband had been fairly wealthy in Iraq, and had enjoyed a living situation
far beyond the poorly maintained two-bedroom apartment that was now
home. The entire family had experienced a great deal of trauma as the result
of seeing their neighborhood turned into a literal war zone, neighbors killed,
and their own lives threatened. The Iraqi Muslim community in their Chi-

[

None struggled so significantly as Fatima,
for whom the constant fear of losing her
husband and children had taken years
off her life.

]

cago suburb was nearly nonexistent, and they struggled to learn American
culture and language.
None struggled so significantly as Fatima, for whom the constant fear
of losing her husband and children had taken years off her life. Memories
of U.S. bombing raids, gunshots, car bombs, and missing family members
literally haunted her dreams. While in Syria, she completed a ritual at a
mosque, which she credits with strengthening her faith and healing her of
debilitating pain. In America, Fatima retains a strong Islamic identity, yet
does not regularly practice her faith. She is receptive to Bible stories and
prayer, but has shown no interest in placing her faith in Christ.

Beyond Fatima
Beginning a movement among refugee Muslims will be difficult due to the
sheer diversity among the population. Refugee Muslims in a single area may
represent a number of cultures, languages, and backgrounds. There may not
even be a sufficient number of refugee Muslims to constitute a movement.
However, they may be able to share with the greater refugee population as
they hold a common experience of forced resettlement.
Because God has brought Muslim refugees to the West without their
express choosing, it should be expected that God has significant plans for
those who come to faith in Christ. Yet it remains to be seen exactly what
those plans may be. Christians who walk alongside these people should
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prayerfully nurture them into seeking the Holy Spirit’s plan for them and
others like them.

#4: Next Generation Muslims
An often forgotten segment of the immigrant population are children and
teens who immigrated at a young age. While the children may look like their
parents, they often feel more comfortable in American culture, creating a
rift between parent and child. This tension can be exacerbated by language
learning, as young children often learn a second language more quickly than
their parents, and may begin to prefer it over their parents’ native tongue.
Furthermore, while these children may feel more comfortable in American
culture than their parents, they often feel like outsiders in that world as well.
They must daily navigate life as individuals caught between multiple cultures.

Case Study: Ubaidah & Hafsa
Ubaidah and Hafsa moved to the United States from Pakistan when they
were quite young. Their parents moved to America so that they could send
their daughters to a good school without the fear that they would be attacked
for seeking an education. Upon arrival, they moved into a heavily Pakistani
community, and both parents began working in a factory. Eventually, the
girls’ father took work in an Indo-Pak grocery store. The girls were sent
to public school, where they quickly made friends with other immigrant
children from around the world and mastered English quickly.

[

While they love and respect their parents,
they feel that many of their parents'
priorities are not relevant to a suburban
high school setting.

]

Their parents remain devoted to their Muslim faith, praying often and
observing dietary and other restrictions. Both parents dress in traditional
Muslim clothing. Ubaidah and Hafsa, however, wear screen-printed t-shirts
and skinny jeans. At 15 and 13, the girls’ primary concerns are school, boys,
and pop stars—half of which are Indian, half American. They half-heartedly
keep Islamic dietary restrictions, operating on a “don’t ask, don’t tell” policy.
While they love and respect their parents, they feel that many of their
parents’ priorities are not relevant to a suburban high school setting. They
describe themselves as Muslim, yet they have little knowledge of Islamic
teaching and little experience with Islamic practice. They view religion
as something that everyone has, a differentiating factor like hair color or
nationality.
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Beyond Ubaidah & Hafsa
Young immigrant are, in many ways, perfect potential missionaries. Adept
in cross-cultural communication, they live each day immersed in multiple
cultures, and are accustomed to cultural ambiguity. In urban areas within the
United States, immigrant students are often grouped together for language
learning, which often leads to befriending other students from diverse
backgrounds. These friendships then form a wide cross-cultural network
that transcends multiple cultures, religions, and ethnicities.
Perhaps more than any other group, young immigrants have the potential
for a global impact for the Kingdom of God. A young Muslim teen may have
close friends from Burma, China, Mexico, and Uganda—and each belong
to an immigrant community of their own. If we wish to see the gospel
spread across diasporas, we must make reaching next generation immigrants
a priority.

Conclusion
The Lord is doing a new work in bringing scores of Muslim peoples to our
doorstep, and the Church must do a new work in meeting the challenge that
this new wave of immigration brings. We must see our neighbors with fresh
eyes, keeping our hearts open to the leading of the Holy Spirit, seeking to
understand how he would have us engage our Muslim neighbors and how
we might empower them to engage others. This cannot be accomplished
without first doing the work of knowing, loving, and understanding them,
not just as Muslims, but as individuals for whom Christ died.
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Faith
in a Second
Language

By U.P. Maria

©iStock.com/ Simon McConico

W

ith English spreading quickly around
the world, a growing trend has developed
among many English-speaking missionaries being sent to the field, even to countries known
as “creative access countries.” According to the
Center for the Study of Global Christianity, as of 2010 the United States
sent over 127,000 missionaries. Add to this number 15,000 overseas
workers sent from the United Kingdom and 8,500 from Canada and
the numbers account for about half of all missionaries sent around the
world (Center for the Study of Global Christianity 2013, 76).

The demand and curiosity about English has increased among all generations. Parents are sending their children to English summer camps, teenagers are growing up
watching English television programs, college
Growing
students are gaining their education from native
English speakers, and adults are expanding their
in faith
English knowledge through various programs
through
in order to get better jobs.
In many instances, this creates a chance for
the second
English-speaking missionaries to serve within
language
the framework of tentmakers, camp counselposes many
ors, business people, or teachers. Through their
work and witness, they have an opportunity
challenges.
to expose unbelievers to the gospel and bring
people to the saving knowledge of Christ.
Many of these unbelievers function primarily within their first language context. They may know English well, but their
primary language is their mother tongue. This is how they communicate,
solve problems, function, and approach the world around them. What happens within their metacognition when they are exposed to the gospel message in their
second language? How do they grow in faith? Do they truly understand the concept
of salvation when it is presented in a foreign language?
Many factors constitute part of the answer to these questions. Based on
the little research done in this field, it is difficult to predict if and how the
person who accepted Jesus in his or her second language is going to grow
as a committed believer or engage in Christian ministry. However, some
considerations can be made when addressing this issue.
#1: Culture plays an important role. When one thinks about people
accepting the gospel through their second language, it is important to notice
that most of these cases happen in the context in which an English-speaking

missionary is preaching or teaching to a group of nationals, with limited
translation, in a context in which he or she is not familiar. Sometimes, the
“altar call” happens and the missionary sees many people come forward.
However, how can this field worker know that the gospel message is fully understood? Would the response be the same if this happened in the people’s first language?
In some cases, unbelievers are put in situations where they are pressured to
make a decision. Many times, they agree to pray the sinner’s prayer because
they do not completely understand the concept of the Christian faith or
because they do not want to go against the missionary’s ideas and desires.
This sociolinguistic issue is very important as it brings up questions as to
what would have happened if the gospel was presented in the first language
and how this would have affected the decision.
Thirteen years ago, I went down on my
knees before Jesus and accepted him as my
Savior. This happened at a Christian camp
I was born
in Poland, where, at that point, evangelical
Polish and
Christianity did not exceed one percent
nation-wide. I was born Polish and grew up
grew up
in a small town where there were no known
in a small
evangelical believers and the closest Christown where
tian church was almost two hours away by
three different modes of transportation.
there were
The camp attracted newcomers by ofno known
fering English practice with native English
speakers. One of the American counselors
evangelical
at the camp led me to Christ. My journey
believers.
with Jesus started in a second language.
Even though I did not fully comprehend
what was happening at the point of belief, I
could sense the Spirit of the Lord and had no doubt I was making the right
decision.
I stayed in contact with the counselor who led me to Christ (who eventually became my husband), as he was able to answer a lot of my theological
questions. However, I also followed up with a long-distance course offered
by the camp, completed in Polish, which clarified a lot of misunderstandings
I had because of the language barrier.
After returning home, I was disappointed to learn that a group of friends
who also made the decision during camp fell away from their commitment
to Christ. They either were not sure what was happening when they were
making the decision and only said “yes” to be a part of a larger activity
with the foreigners, or they did not have any follow-up opportunity in their
mother tongue to have a deeper understanding and a greater chance to grow.
#2: Similar outcomes take place in many settings. According to an
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interview with Cindy, a Chinese believer who came to Christ through the
use of English, “It is important to have follow-up in Chinese.” Even though
her English was quite advanced at the time of conversion, she recognized the
need for her mother language in her spiritual growth. For many like Cindy, it
is important to check the comprehension of the gospel message within his or
her own personal context. Without this follow up, the Christian faith might
seem foreign to the new believer and he or she may never fully embrace it.
Arne Fjeldstad explains that,
...as communicators we know that only sending the message, or giving out information, is not enough….Our goal must be to penetrate to the
very core of the human being, the heart. We need to establish knowledge,
or maybe even better, an integrated understanding that can be transformed
by the Holy Spirit to a growing, vibrant faith. (2008, par. 3-4)

Penetration of the heart is an important factor in true acceptance of the
gospel message. If the message does not resonate with the true self, then the gospel will seem like a foreign myth or a factor that
has influenced one’s life, but does not change
the heart. Therefore, even when it seems hard,
Penetration
the new believer should be enabled to move
of the
into his or her first language to grow in faith.
heart is an
Cindy also mentioned that while she
was in a discipleship relationship with an
important
American woman, most of her Bible studies
factor in true
were done in English. Every time she read
the Bible, she used a bilingual Bible in which
acceptance
she could read the text both in English and
of the gospel.
in Chinese. Cindy explained, “Reading the
Bible in English was good. But it is better in
Chinese. I can understand more.”
The concept here is about “heart language” or the language that is most
important in a person’s life. In the article “About Bible Translation,” Wycliffe
Bible Translators explains this in more detail: “History documents the Bible’s
profound impact on individuals and societies. Its impact is greatest when written in the ‘heart language’ of a people. Barriers to understanding the gospel
are reduced. People grow spiritually. Strong, healthy churches result” (2013,
par. 3).
In most cases, the “heart language” equals the mother tongue, which a
person uses from birth throughout his or her lifetime. This is the language
that is best understood and provides the deepest connotations.
John, a Mongolian Christian, living in Inner Mongolia, sheds light on
how important it was to read the Bible in his heart language for the first time.
When he first became a believer, he did not have a Bible in his own language;
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however, when the translation became available, the words of the Bible read
in his first language touched his heart. John explains,
At that time, we don’t have a Mongolian Bible so we have to read a
Chinese Bible. And sometimes we don’t understand it. It’s strange because
it’s not modern, it’s kind of old Chinese so... but we don’t have a choice until two years ago. Two years ago first time we have the whole Bible in the Inner Mongolian Mongolian language, the traditional script. The first time I
got that, I almost cried when I was reading the Bible in our own language.

Even though he was a believer for many years, when he received a copy of
the Bible in the Inner Mongolian Mongolian, the words spoke to him more
than ever before. All aspects of his faith came together into a unified whole.
#3: It is easier to express various ideas and concepts through the
mother tongue than through the second
language, especially when it comes to
biblical terminology. For example, it is
Some new
very difficult to take the idea of sacrifice and
believers
translate it into a language of a culture that
does not have any concept of sacrifice. Would
divide their
the concept have the same meaning in the mother
Christian
tongue? Would the concept speak to the person’s
heart in the same way? Unless the person is
faith from
fluent in the second language, understanding
the rest of
is going to be very limited. It would be much
better for the person to refer to translations of
their lives.
the Bible in his or her own language so that
there will be words and phrases that will help
clarify these difficult concepts.
#4: For a new believer whose faith journey starts in a different
language, it is important for the person to do his or her personal Bible
reading and devotions in the mother tongue. Many times, missionaries
are placed in positions of “everlasting Bible study leaders.” They have the
same group of national believers coming for their seeker and discipleship
studies for years and years. This happens because the group of believers
either wants to practice English through these studies or finds it embarrassing or shameful to study in their own language. Many times, they refuse to
study with their peers because they consider their Bible study a different part
in their life.
Unfortunately, some new believers divide their lives into categories that
separate their Christian faith from the rest of their lives. Their faith affects
their lives but does not completely change them. They do not fully own their
faith and are not able to establish their identity in the old environment.
For Rachel, another Chinese believer who was exposed to and accepted
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Christ through the second language, this has been a struggle. She talked
about her American friend (who is now her husband) leading her to Christ:
At first, it was exciting to share my belief with Jim only. It felt like a secret. My friends at college didn’t understand me. Jim was the only one who
was a believer that I knew. But later, it was hard because I didn’t have people who could be my Christian friends here. I was alone. People thought
that I became a Christian just to practice my English and marry Jim.

In many situations like that of Rachel’s, those who accept Christ through
their second language compartmentalize their faith. However, if the belief is
true, it will encompass all aspects of life, including the language.
#5: Continual development in faith is crucial to spiritual growth.
This should be supported by daily Bible reading and devotions in the
mother tongue and through becoming a member of a local, biblically-sound
community, such as a small group or a local church. How many times has
a person studied the Bible exclusively in his or her second language only
and later fall away because his or her second language coach had to leave?
Many times, this concept of growing in faith through the second language
fails because the discipler has to leave the context and the new believer is
not equipped to study the word by him or herself. At the same time, he or
she is not involved in a small group of same language speakers or a church
because he or she did not see the value of it at that time.
However, the situation changes when a person who became a believer
through English (or any other second language) moves to America (or the
country where this second language is spoken) and becomes involved in
the English-speaking church or receives biblical education from an Englishspeaking institution.
Many of the Christian resources are written in English, and therefore
knowledge of biblical English is needed for those studying in various seminaries around the globe. Cheri Pierson and Will Bankston explain that,
An ever-increasing number of students, to whom English is a second
or foreign language, are entering theological institutions of English-based
instruction. For instance, Christian seminaries and universities in native
English speaking countries continually enroll significant portions of international students, while seminaries like Asian Theological Seminary in
the Philippines have established English as their Lingua Franca. (2013, 37)

In this case, the person might subconsciously adjust his or her heart
language into the second language because the more biblical input the
student receives in the second language, the more encompassing it becomes
in all disciplines of life, including the spiritual.
Zonia, a believer who accepted Christ through Cebuano (a language in
the Philippines), explained that even though she still felt as if Cebuano was
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her heart language, it was difficult for her to witness using it. All biblical
terminology she had learned so far was through English, and she did not
know Cebuano equivalents for many biblical words.
The same situation happened to Fan, a Chinese believer who currently
lives and studies in America. She confessed that even though praying using
English seemed like reaching another level of religious freedom, it was still
difficult to transfer biblical terminology from Chinese to English and vice
versus, as some of the expressions did not even have words in the other language. Fan also mentioned that because there are more theological materials
available in English, it is difficult to find explanations of all terminology in
her mother tongue.
For believers like Fan or Zonia, the second language becomes the language
of the Bible and the use of their first language in any biblical context becomes
difficult to handle. However, it does not stop the believers from having an
ownership of their faith and acquiring more knowledge from the Lord.

Conclusion
Growing in faith through the second language poses many challenges.
It might seem easier to switch to the heart language in order to comprehend biblical terminology or be more persuasive during witness. However,
these instances do not stop believers from worshipping, developing in their
Christian life, or praying. Instead, the second language may give opportunities for the believer to serve in two different contexts. It may open doors
for him or her to be the salt and light to people of different ethnicities
and languages. God stands above every language and he will work in a
believer’s heart through their first, second, or even tenth foreign language.
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7

Helpful
Reminders

❝It’s not that
Japanese just
take a long
time to be
evangelized,
it’s more that
we need to take
a long time
to evangelize
Japanese.❞
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for Building Relationships
in Group-oriented Cultures
By Paul Sadler

A

sk any mission leader about his or her strategy
for evangelism and before long you’ll hear
the word “relationship.” We’ve learned that the
gospel must be shared in the context of relationships
of trust in order to bear fruit. But while we teach
missionaries how to share the gospel and invest in linguistic and
cultural learning, little thought is often given to developing
skills in how to build cross-cultural relationships. Specifically,
I have found that there are a number of assumptions that
Westerners need to re-think in order to effectively build
relationships in less individualistic cultures. The seven
reminders below are based on both personal experiences and
conversations with many in group-oriented cultures.
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1. Look for Tendencies to No-strings-attached
Relationships
David Livermore describes the relational style of the average American by
the term “no strings attached.” He summarizes the approach this way:
Americans are known for being friendly and for having lots of relationships marked by friendliness and informality. Our friendships tend to be
based on spontaneity, mutual attraction, and warm personal feelings. …
We presume relationships shouldn’t be obligatory. Relationships should be
something that exist for the sheer enjoyment of them – not something to
which you’re obliged. (2009, 74)

As a Canadian, I can confidently say that a “no strings attached” relationship style is not limited to the United States. Livermore’s description was like
a mirror to my own relational assumptions. As I’ve reflected on the implications of those assumptions, I’ve been able to see how toxic they are to the
work of the gospel in an obligation-rich, group-oriented culture like Japan.
I first encountered the clash of relational assumptions in an English class
my wife and I were leading early on in our church plant. There were two
mothers who participated actively in the Japanese Bible study we led and so
we were full of hope. Their children both attended the same kindergarten as
our son and we wanted to deepen our relationship with them.
With a free Saturday coming up, we decided to call one of them and invite
her and her children to visit a kid-friendly natural science museum nearby.
Although we had people decline invitations in the past, this time the woman
blurted out what she was really thinking and pulled back the curtain on a
Japanese understanding of human relationships. Instead of just saying that
she didn’t want to go with us, she asked, “Why are you asking me this all of a
sudden?” It took a while to process what exactly she meant by that question.
I was disappointed by the response and confused by the question. In
retrospect, I had gone into the conversation with the assumption that all
relationships can be entered into and deepened fairly easily. I resonated with
Livermore’s assessment:
The glad handshake, the ready smile, the slap on the back, and other
superficial signs of friendship are part of the American way of life. Whenever Americans are denied these expressions of friendship or popularity,
they are confused, reacting as if one of the requirements for personal
assurance has been denied. (2009, 76)

I assumed a basic equality to all people and thus all relationships, and did
not feel that any sense of obligation need accompany the depth of relationship associated with a simple family outing, I felt as if we were making a
fairly easy request. The response made clear that our invitation far exceeded
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the depth of relationship that we currently possessed.
For her part, the woman who turned down our invitation was not being
unfriendly; rather, she was just ensuring that our relationship progressed at
a level appropriate to our mutual obligation to one another. While we knew
each other in a neutral setting, a family outing would involve expectations
on the time of the father and the child, and might assume other obligations
that we, in our no-strings-attached understanding of relationships, had not
anticipated.
In fairness, there were more obvious steps that ought to have preceded
our invitation—things that might have expressed our commitment to the
responsibilities of relationship and deepened our relationship without incurring undue obligation. By ignoring the levels of relational obligation, we
risked causing insult and shame and sending the message that it was unsafe
to get too close to us.

2. Recognize the Safety of the Group
Talking with others about the response to our invitation helped me to
see another dynamic that I have had to learn about group-oriented cultures.
People shared that while many Japanese are looking for friendships, most
place a greater priority on belonging to a group. While the group relationships
may be more superficial, they’re also much safer. One person explained,
Japanese society is ver y competitive and so although we want to get
close to people, when we do it’s easy for us to compare and compete. We
have deep personal needs, but to share those with someone can make us
feel exposed and ashamed. So groups provide a way for us to relate socially without any of the risks of deeper friendships.

The popularity of fortune tellers was cited as an example of this. With a
fortune teller a person can talk to someone and get advice about his or her
darkest secrets. People are willing to pay a lot because this purchases confidentiality and moves the conversation from the risk of a relational exchange
to the safety of a commercial transaction. Recognizing the perceived vulnerability of one-on-one relationships might have helped me to first suggest
doing something informal as a group. In retrospect, the woman we asked out
would have been far more open to this kind of invitation.

3. Be Aware of Relational Barriers with Men
Some people I talked with also suggested that the husband was likely a
wild card. Just because we got along with the wife didn’t mean that we would
be able to relate to her husband. There is agreement that a social outing
involving a husband was a big hurdle. How then does someone ever get to
know Japanese men? While typically revolving around the children’s shared
friendship and interests, informal time with men is often easier if there is a
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task involved. Barbeques are common family events because the men have
something to do, whereas a purely social time can be more intimidating.
Someone else suggested that men often get to know each other by learning
from each other. “Can you help me with something?” and “Can you teach
me something?” are questions that can be used to deepen male relationships.

4. Remember that Being Friendly Isn’t Enough
to Develop Friendships
In the first several years of my involvement with my sons’ soccer teams, I
was often disappointed that I hadn’t made closer friendships. At games and
practices I would smile, greet people, and try to start conversations, but I
would often return home feeling like I was on the outside. Later on, however,
I began to be more intentional about my commitment to the team.
When I heard that the team needed to have a certain number of referees, I
took a course, earned my license, and began to referee regularly. When there
were appeals to help set up the grounds, I made a point of arriving early to
help. I soon noticed that people began to approach me to talk. I finally felt
like an insider, but part of me was still not sure why. What did measuring
the pitch lines have to do with being treated kindly? Why weren’t people
interested in talking to me in those early years? And what are the next steps
in building these relationships?

5. Seek to Build Community, Not Just Start Friendships
As I talked with people about what happened, I began to see my experience through the lens of community. “It’s the difference between farmers
and hunters,” one person explained. “With a rifle and a horse you can bring
dinner home for the family, but planting a rice field requires the help of
relatives and the cooperation of neighbors. Japan has historically been an
agricultural society that has relied on the cooperation of groups to survive.”
When I got involved with the soccer team, I began to see people as individuals, fellow hunters in a sense. I was looking for friends, but the rest
of the team was trying to build a community. “They’re looking to build a
strong soccer team and so people are going to focus their social energies
on people who seem to be committed to that same goal and demonstrate a
commitment to the community,” one person explained. Friendship follows
community building. If you won’t help plant the rice field, you don’t get to
share in the harvest.
While I had been trying to love my neighbor by “being friendly,” I soon
noticed Japanese around me expressing love through their commitment to
the group. They brought extra snacks for everyone to share, benches and
tables for others to use, and they communicated their commitment through
tireless attendance and responsibility. Understanding the responsibilities of
community gave me a sense of how to express the love of Jesus more clearly.
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6. Rethink Your View of Insiders and Outsiders
While I have always known that Japanese society is marked by clear
boundaries between insiders and outsiders, I had seen these boundaries as
negative, even wrong. If someone is on the outside, it makes it difficult (if
not impossible) to influence the group or its members. Add to this the fact
that the Japanese word for foreigner is “outside person” and the societal walls
seem to be orchestrated by Satan for the express purpose of hindering the
spread of the gospel.
But I discovered that this interpretation of the relational lines that accompany group-oriented cultures was unnecessarily one-sided. In fact, lines that
distinguish who is in the group help people know to whom they are obligated.
Without lines, we can say that we are obligated to everyone, but people sense
the impossibility of this and express obligation to no one, or express obligation to people whom we hope will reciprocate, but may not.
Again, Livermore sheds light on the impression communicated by a
democratic relational style to people in other cultures. After striking up a
conversation with a waitress, his West African colleague said, “You talk so
much about relationships, but you ask the same kind of question to a complete
stranger serving us lunch as you would ask a close friend” (2009, 76). While
I didn’t feel I needed to try and develop a knack for rudeness to strangers, I
did realize that the people in group-oriented cultures are most likely going to
notice my love by the way I express appropriate levels of commitment to the
various levels of trust and intimacy that exist in my relationships.
As I’ve begun to think this way, I’ve realized that while “God so loved
the whole world,” he also sees circles of relational obligation. While we are
challenged to love even our enemies, God particularly encourages us to recognize the deeper layers of responsibility that accompany our closer circles
of trust through the “especially verses”:
Therefore, as we have opportunity, let us do good to all people, especially to
those who belong to the family of believers. (Gal. 6:10)
Anyone who does not provide for their relatives, and especially for their own
household, has denied the faith and is worse than an unbeliever. (1 Tim. 5:8)

7. Commit to the Long-term Rather than Just
Passing Through
Another cultural dynamic that was at work in my soccer scenario was the
Japanese long-term perspective on relationships. North America is a land of
pioneers and immigrants. We’re hopelessly transient and so we feel a sense of
compassion and openness to newcomers and fellow sojourners.
But like many Asian cultures, Japan values stability and continuity. People
are connected to specific towns and regions through ancestral homes and
family graves. Forging new relationships with outsiders takes more energy as
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a result. So when I approached the other Japanese soccer parents, one person
compared his attitude to someone looking through a long-term lens and
asks, “Is this person here to stay or just passing through?”
One of the first questions I’m asked by people I meet is how long I intend
to be in Japan. But that’s not just because I’m a foreigner. A Japanese pastor
remarked to me that everyone in the small town they had moved to asked
him and his wife the same question. Because he lives beside the church they
think it may be a temporary assignment.
Basic politeness is offered to everyone, but the hard work of building
friendships is reserved for those who will contribute to the long-term stability of the community. Seeing the importance of values like stability and continuity (and the benefit of these values for building healthy communities)
helps me to appreciate Japanese caution in relationships, and not wrongly
attribute it to mere suspicion, prejudice, or unfriendliness. It also helps me
view the ministries of the church and the mission of its believers through
this long-term relational lens.
As one Japanese pastor explained, “It’s not that Japanese just take a long
time to be evangelized, it’s more that we need to take a long time to evangelize Japanese.” Time needs to be taken. Relationships need to be nurtured
and maintained. And the church and its members need to communicate
stability and continuity through their strategies and approaches. According
to one Japanese proverb: “Even if you find yourself sitting on a hard rock, you
should stick it out for at least three years.”
There is no doubt a myriad of differences between how North Americans
and people in group-oriented cultures approach relationships. Individual
personality, status, and life situation add nuance to these distinctions. But
by being more conscious of my own relational assumptions and discerning
the natural paths by which relationships are developed in my host culture, I
have hope for building more effective relationships through which the good
news about Jesus Christ can be demonstrated and proclaimed.
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“De-missionization”
Marvin J. Newell

T

he “de-missionization” of missions is almost complete.
This is an observation and personal opinion based on 36
years of continuous mission engagement. What I mean by
that bold statement is that we in North America have been
progressively eliminating the term “mission” so deliberately from our
vocabulary that its usage is close to extinction. Granted, the concept
of “doing mission” is still very strong, but it is increasingly being obscured by the use of creative functional substitutes.

This was driven home to me recently when, as an adjunct professor at a
well-known seminary, I was told that the next time I taught the “Theology
of Missions” course, I needed to update the title. The course title, after all,
had recently been relabeled “Theology of Intercultural Ministry” by the
curriculum committee.

In the Academy
It was not that long ago that one could study and even earn a degree in
missions or missiology. But those degrees are harder and harder to come
by, since educational institutions offering such programs are harder to
find. Schools that were once Schools of World Missions are now Schools
of Intercultural Studies; programs that were once specific to the Christian
mission are now shrouded in intercultural studies; professors of missions of
former years are professors of intercultural studies today; specific courses in
mission studies are now titled in intercultural studies terminology; and, as
would logically follow, degrees on BA, MA, and Doctorate levels in missions
or missiology now have the appellation “Intercultural Studies” stamped on
their diplomas. The term “mission” has progressively been eliminated from
our mission training programs.
Many would say this is a good trend. But it causes me to wonder how it is
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of Missions
that one sector of the social sciences (intercultural studies), called alongside
to augment mission training and understanding, has over time been able to
trump the mission training programs altogether. And why was this particular discipline elevated above others (e.g., anthropology, religious studies,
communications) found in academic circles?
Why is it that what was viewed as a helpful subset in mission training has
now been elevated to define the field altogether? Was this particular term
chosen because it is the most innocuous and vague? Although its preference
of choice is not clear, like a row of dominos, once the predilection of using
this term came into vogue, nearly all in the academic establishment have
tumbled over in following suit.

In the Assembly
De-missionization is not limited to the academy. It has spilled over into
our churches as well. I have observed that in many churches the once staid
“mission committee” has been renamed the “global outreach team.” I happen
to be on one. Church mission conferences have become “global celebration”
events or something similar. For some, their supported “missionaries” are
now designated as church “extension staff.” And it is not uncommon to find
short-term mission teams labeled, “vacations with a purpose.” These changes
are not true of all churches, but the trend seems to be in this direction.

In the Agency
The agency has not been immune to this shift in terminology either. Instead of sending missionaries, many now send out “workers” or “members.”
Additionally, we have witnessed traditional mission agencies that originally
had the word “mission” in their title progressively rebrand their name without it—first by the use of capital letter abbreviations and then further by a
renaming altogether.
Have you noticed that it is increasingly difficult to find an agency with
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“mission” in its name? This is not a criticism of some very appealing and
appropriate new names that have recently emerged. Rebranding is an art
and the creativity that has gone into many of these new names is commendable. And by digging down a level, I have found that “mission” is clearly
articulated in their purpose statement. That is good. But there needs to be a
measure of critique. We need to pause and consider the direction “mission”
overall is taking by the progressive exclusion of its use in organizational
identity. This draw is so subtle that I too did not perceive the trend when, as
executive director of the IFMA, I led a rebranding of the association that did
this very thing.

The Tension
Now, I am quite aware that conventional wisdom dictates that in order
to get “workers” into and retained in highly restricted-access countries, that
labels smacking of anything “missionary” would be a hindrance. But are we
so naïve as to think that a quick Internet search by individuals or governments will not reveal true identities of those who enter with substitute titles?
A few years ago I led a group of students from a theological seminary
to Turkey to teach English to university students. We discreetly told the
students that we were from a school in America and used only its first name,

It seems to me that the North American mission
movement has reached a frightening impasse and my
fear is that in the not-too-distant future “mission” will
have a weak definition and obscure identification.
leaving off the “Theological Seminary.” The first few days went well, until the
morning when a group of the Turkish students showed up highly offended
because they had Googled the unique name of the school and discovered
that it was a Christian institution that trained Christian students to become
professional Christian workers. It was an awkward moment, to say the least.
Also, it remains to be seen that if by accommodating terminology for
specific restrictive focus areas of missions (and tough ones at that!), we have
inadvertently weakened not only the identity but also the purpose of mission
itself. If so, then this should indeed give us pause.
It seems to me that the North American mission movement has reached
a frightening impasse and my fear is that in the not-too-distant future
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“mission” will have a weak definition and obscure identification. As we continue to water down the term until it is meaningless, mission won’t be much
more than a free-for-all of disjointed activities so disguised by various labels
that it becomes unidentifiable. My question is: Are we destabilizing the mission
of the Church by the disuse of the very term that defines it?
I am quite aware of a tension that exists as I raise this question. How do
we preserve the very essence of God’s mission without diluting it with contemporary
terminology? A further tension is the reality that the mission of God to the
world is unchangeable, but it is not static. It must be encoded in words that
are relevant on one hand, but not be entombed in them on the other (Hesselgrave 2007, 9).

Etymology and History
If we insist on discontinuing the use of the word “mission,” we will be
the first generation of Christians since the Protestant Reformation to do so,
although it was actually the Jesuits who were the first to use the term in
relation to the spread of Christianity (Bosch 1993, 1).
For a millennium leading up to the Reformation, Latin was the lingua
franca of the Catholic Church. Mitto (“I send”) became missio (to send)—the
Latin translation of the closely related New Testament Greek verb apostello
(to send) and its synonym pempo with close to the same meaning. Thus, our
English word “mission” has no direct biblical equivalent—it has come to us
vicariously through the Latin. The earliest occurrence of the word in English
was in 1598 (Moreau 2000, 636). That was two hundred years before William
Carey, “the Father of Modern Missions” of the English-speaking world, set
out for India. But, should that etymology and history of the word in any way
make it less useable to us today? I think not.
This question is not new and was actually the focus of the editorial in the
very first edition of EMQ fifty years ago. In that inaugural issue, EMQ editor
Jim Reapsome defended the continued use of the term when he wrote:
Missionary is a word that seems to need defense and definition in the
face of contemporary doubts and discussions about its validity. However,
it is superficial to think that the profound issues involved can be settled
by a shift in ecclesiastical vocabulary. Those of us who are eager to define
the nature and dimensions of Christian responsibility in terms of missions
must admit that we have a series of non-Biblical terms (missions, missionary, and particularly foreign missions) at the heart of our statement of how
the Church is to do the will of God in the world…Missionary is surely the
word that most precisely and urgently defines such activity. (1964, 4-5)
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Much has changed in the world since Reapsome wrote those words a half
century ago. Our mission to the world is much more complicated and challenging. But I believe his premise is still worthy of consideration.

The Essence of Mission
The very essence of what it means “to be on mission” must be considered
in light of what has been said. It should be remembered that besides religious
missions, there are also diplomatic, military, and corporate missions in play
daily. Whatever their origin, all missions (secular and religious) presuppose
four essential elements: (1) a sender, (2) persons sent by the sender, (3) those
to whom one is sent, and (4) an assignment. Underpinning all four is the
presumption of authority to do so (Bosch 1993, 1).
With these elements in mind, George Peters rightly uses the term to define
our mission as:
The sending forth of authorized persons beyond the borders of the New
Testament church and her immediate gospel influence to proclaim the gospel of Jesus Christ in gospel-destitute areas, to win converts from other faiths
or non-faiths to Jesus Christ, and to establish functioning multiplying local
congregations who will bear the fruit of Christianity in that community and
to that country. (1972, 11)

All things considered, can it be unequivocally stated that this is what is
intended as we discard the word “mission,” and describe our outreach to the
world with functional substitutes as mentioned previously? I certainly hope
that we can.
However, it appears that a fundamental paradigm shift has taken hold that
will be difficult to shake—that of an actual representation of our mission in
nomenclature that is vague and unexacting. This, in turn, may result in a gospel outreach that is vague and unexacting as well. None of us want to see that
happen, and thus the reason for this word of caution and appeal for reflection.

Conclusion
Because of the quality of its publication and its relevancy to the mission
community, it is not surprising that Evangelical Missions Quarterly has reached
the milestone of fifty years of continuous publication. However, noting the
penchant in the mission community as a whole for eradicating the term
“mission,” it is remarkable that it has been able to retain its middle name all
these years.
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Response #1
Not without Problems
Douglas McConnell

I

n the weeks leading up to our name change, a major donor and friend
of the School of World Mission warned me that it would open the door
for a loss of vision and mission for both the school and the seminary.
We agonized over these issues as the pressures for change grew among our
alumni serving around the world. It came to a head when a leading Arabborn American missionary was deported from a Middle Eastern country
after an examination of his transcript from Fuller’s School of World
Mission.
Our concern was to apply the principles of contextualization in a manner that would not compromise or block the mission. We explored many
names, but in the end followed the trend in academic missiology among
evangelicals. “Intercultural Studies” was chosen as academically credible
since it was intrinsically interdisciplinary, bringing together the social sciences, theology, history, and mission practice from a global perspective.
Fuller was by no means first in line to change the name in May 2003. Clyde
Cook, a fourth-generation missionary and beloved president of Biola University at that time, established a School of Intercultural Studies in 1983.
Yet as Marv Newell rightly notes, the implications are not without problems. Does the move away from the term “mission” diminish the mission of
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God, at least among those of us for whom English is our primary language?
Reflecting on the complexity of the issues, my answer is yes, but perhaps
other significant questions should also be considered.
Yes, it inevitably allows for a broadening of the agenda. Creating new
names opens the door for organizational expansion necessitating more
leaders, more facilities, and more expenses. Reorganizing to meet changing needs and embrace new opportunities leads to questions about the
relevance of our historical mission statements. An example is the focus on
leadership so common in our meetings, retreats, curriculum, and mission
statements. In more ways than we realize, the agenda for missions changed

Does the move away from the term
"mission" diminish the mission of God, at least among
those of us for whom English is our primary language?
with the names and is in need of the careful appraisal Newell suggests.
But does the move away from the word “mission” in our collective experience really mean a loss of mission? What about the dynamics of globalization, in particular the accessibility of information blurring the boundaries
which were so much a part of our perspective of sending missionaries?
What about the missionary movements of Christians from the South to the
North, from vibrant and growing churches to a post-Christendom world?
Is the de-missionization of missions in the West a symptom of something
bigger? Perhaps we need to move deeper in our analysis of the mission of
the sovereign triune God. What, after all, is God doing in the world and
how should we respond?
Douglas McConnell is provost and senior vice president of Fuller
Theological Seminary. He served as a missionary in Australia and Papua
New Guinea, as associate professor of missions & intercultural studies at
Wheaton College, and as international director of PIONEERS.
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Response #2
Looking at the Decentralization
of Missions
Kärin Butler Primuth

R

eflecting on Marv Newell’s article, I see two primary causes for the shift
in “missions” vocabulary that he describes. Both causes relate to the
decentralization of missions: de-institutionalization (the decentralization of process) and globalization (the decentralization of place).

De-institutionalization: The Decentralization of Process
The three domains described by Newell are all related to institutions: the
assembly (specifically, church mission committees), the academy (seminaries), and the agency (mission agencies). These entities are part of a traditional
mission-sending paradigm in which individuals called to full-time missions
are approved by church missions committees, formally trained in seminaries, and sent by professional mission agencies.
As a result, words like “missions” and “missionary” have become associated with this selective, formalized, institutional process in which a minority
have been mobilized to participate in the Great Commission.
Today, that paradigm is changing as many local churches in North America
are reclaiming their missional identity, calling all believers to be on mission,
locally and globally. A number of larger churches have even begun operating
as independent sending agencies.
Perhaps one reason our language is changing is because the mission
movement is widening.
“Missions” is not only for the few who can navigate the institutional process, but is for everyone. Missions is for stay-at-home moms reaching their
Ethiopian neighbors. It is for students reaching Muslims on campus. It is for
professionals relocating to another country to share Christ within their work
setting. It is for successful Christian business owners providing resources to
national believers to reach near-culture communities. De-institutionalization is reshaping our vocabulary as missions is now for everyone.

Globalization: The Decentralization of Place
There is no longer a dominant center of mission sending like there was a
hundred years ago. As the historical mission fields of Africa, Asia, and Latin
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America have become powerful sending bases, we must reshape our mental
maps of the mission landscape. In this globalized world, we must think of
missions in terms of partnerships, and not simply in terms of sending missionaries from “here” to “there.”
The decentralization of missions has been accelerated by massive migrations of unreached peoples and the rapid expansion of communications
technologies. Today’s missionaries are just as likely to reach out through
the Internet or around the corner to the immigrant community in their own
cities. Globalization is reshaping our vocabulary as missions is everywhere.
So when “missions” is everywhere and for everyone, what do we call it?
Kärin Butler Primuth is CEO of visionSynergy, an organization
that specializes in the development of partnerships and networks focused on reaching the unreached. Kärin has lived in South Africa,
India, and China, and has traveled to more than twenty-five countries

Response #3
The Re-ecclesialization of Mission
JR Rozko

M

arv Newell is certainly on to something in his observations regarding a move away from the word “mission” in certain quarters. It
behooves us, however, to ask what lies behind this phenomenon.
My own experience seems to offer some counter-observations that I believe
shed light on this question. In short, where Newell sees the de-missionization
of missions, I see the re-ecclesialization of it—in academy, assembly, and
agency alike.
In 2004, I enrolled in Fuller Seminary’s MDiv program as a young pastor
with many questions about the nature and purpose of the Church, especially
regarding its future in a rapidly shifting cultural context. I soon discovered,
however, that the most relevant courses were being offered in the School
of Intercultural Studies and addressed the development of a missiology of
Western culture. This led me into studies and conversations around missional theology, ecclesiology, and leadership.
I went from seeing mission(s) as a distinct activity to an organizing
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paradigm for Christian thought, witness, and formation. Ten years later,
I am finishing a DMiss, also through Fuller. Against the grain of Newell’s
observation of the trend for this degree, Fuller has endeavored to re-imagine
it for a new generation of leaders like me who regard mission as core to the
Church’s identity as opposed to one of its activities.
I have also been heavily invested in the missional church movement.
Through writing, pastoring, and creating conversational spaces, I’ve spent
the last ten years of my life exploring, and helping others to explore, what
it means for the church to understand itself and its context in missionary
perspective. It’s interesting to note that a search for the phrase “missional
church” on Amazon produces over 450 results, most published in the last 15
years! Thus, even as we observe the disappearance of “missions committees”
in congregations, we witness explosive interest in their “missional identity”
on the other.
Finally, it’s worth noting that when deciding on a name for the initiative
I help lead (an initiative that exists to advance the theological imagination
and witness of North American church leaders and systems from across
tribes and traditions), the organizing group settled on Missio Alliance. Here
again, mission was seen as the issue of most relevance and interest to those
vested in the future of the Church in our day. More, mission was seen as
the concept most capable of establishing a common basis for fellowship,
co-learning, and collaboration. All this, I submit, points in the direction of
seeing how the de-missionization of missions may be a manifestation of its
re-ecclesialization.
One final observation must be made. The re-ecclesialization of mission
as I have described here is marked by a profound awareness of the colonialism of much of the modern mission movement. Thus, while mission has
become a central theme for many church leaders, what this means for our
engagement with people in global contexts remains a key question. A new
appreciation for the Church’s missional being is fertile ground for reframing
her missional doing.
Vitally interested in a missiology of Western culture, JR Rozko currently
directs the work of Missio Alliance and teaches courses through Fuller
Theological Seminary. He has spent over 10 years serving in pastoral
ministry and the world of theological education, seeking to advance the
vision and practice of missional theology.
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EvangelVision features regular voices from all
facets of life, plus a number of guest bloggers
sharing their passion and wisdom from time to
time. They are voices of Jesus followers who have
accepted the blessing of sharing Jesus with others.
It is sponsored by the Billy Graham Center for
Evangelism at Wheaton College, but in the
end it’s a community of people who have a
similar love of the gospel and desire to see
every person know the love of Jesus.
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e live in a time when unprecedented numbers
of people are living outside of their homeland.
Whether it is for economic reasons or because of
political unrest, cities are gaining migrants every day. There
are now an estimated 232 million international migrants
(UN News 2013). Refugees are also among the transient.
Over half of the world’s fifteen million refugees are seeking
asylum in cities around the world (UNHCR 2013). These
“forgotten people” are growing in numbers (Marfleet
2007). Migrant workers and refugees come to global cities
as cultural outsiders, desperate and vulnerable.
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Our mandate as God’s people indicates we are to love the outsider just as
God loves them (Deut. 10:18-19). This command goes beyond mere feeding
programs or church-sponsored English lessons. Outsiders were incorporated
into the spiritual family of God (Deut. 31:12). These transient ones originate
from many of the least-reached people groups in the world. Those of us
working with them have discovered even the least reached can be spiritually
receptive (Garrett 2012, 23). In some cases, this opportunity to evangelize
migrant workers has led to the spread of the gospel in their countries of
origin (Lee 2009, 379).
There is an important link between migration and mission (Hanciles
2007, 226). Throughout the world, there are faithful Christians who are
intentionally loving migrant peoples with this kind of integral love. Here,
we will describe some effective models of ministry to migrants and refugees
in global cities. Following a description and analysis of different models, we
will extract important principles for working with sojourning people.

Models Described
A variety of models are being used to minister and reach out to transient
people in the cities. Along with each model we will attach a story that will
illustrate its impact. Each model described here is not necessarily mutually
exclusive from the other models.

Model #1: Education and Vocational Training
Elizabeth and her two sons are refugees who made their way to Southeast
Asia. Elizabeth only speaks her mother tongue, and, therefore, cannot find
any work to support her family. Given their limited finances, her sons cannot
go to school. It is already obvious that her two preteen sons are three years
behind in their educational development. Furthermore, they are bored with
nothing to do and are getting to the age where they can start to get into
serious trouble.
Refugee families arrive in a new country with few job choices and minimal
educational options for the children. In many nations, refugees lack the basic
rights of legal employment. In their desperate state they are forced to work
in exploited circumstances, which often brings further harm to the family.
With some training in a vocational skill and learning the language of
the marketplace, their job options improve dramatically. Refugee children
are often barred from the local public schools and cannot afford any of the
private schooling options. Ministries adopting this model have responded
to these two major felt needs. Some have established vocational training for
newly arrived refugees and migrant workers. Others have set up informal
schools seeking to give the next generation opportunities for the future.
These ministries are able to meet critical needs of the families, which
also establishes a relational bridge to minister in other ways, including
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evangelism, discipleship, and counseling.
For this model to be effective, it takes a sophisticated level of organization
and coordination. This is not a short-term strategy; rather, it involves a heavy
commitment from a strong core of volunteers. In places where this model
works well, expertise is drawn from the refugee community to do some of
the training and educating of its own people.

Model #2: Community Center
In a city with a large number of Nepali migrant workers, one ministry
runs a community drop-in center which is open to Nepalis who need a place
to go for a night or two. Even the Nepali embassy recommends the center to
Nepalis who have nowhere to go. Through this ministry, many Nepalis have
been touched by Christian love, and it has resulted in a number of churches.
Many migrant workers come from village-based agrarian societies. While
agricultural work is hard, it is seasonal in nature, meaning, there are times
for working hard and times for resting and socializing. Many of the migrant
workers coming to Asia’s large cities are put to work in factories and construction. Many are expected to work six or even seven days a week in 10 to
12-hour shifts. The stress is unbearable with no place to find solace.

The community center model creates
a space for people to meet up with others from
their home country.
The community center model creates a space for people to meet up with
others from their home country. It is a place where they can speak their
mother tongue, eat their favorite foods, and be culturally relaxed. It becomes
a mutual support group where they can be encouraged and interact among
themselves, meeting up with friends, and having a sense of home away from
home. This model works best with a believer from the same people group
who lives there and intentionally shares the gospel and makes disciples with
those coming in and out of the community center. This is a very relational
model that allows believers to engage their own people in a neutral context
rather than a formal church service or direct witnessing encounter. Discipleship is also able to address holistic life issues.

Model #3: Event-based Ministries
Last year, a famous Christian singer from Myanmar traveled to
several Southeast Asian cities and performed concerts for large crowds of
migrant workers and refugees from Myanmar. These events drew many
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non-Christians and provided opportunities to hear the gospel. When
migrant workers leave their home countries to live in places where they are
anonymous, they feel more free to try things that were forbidden in their
home country. Many coming from other religious backgrounds are interested
in attending a Christian conference or concert. Other events might be a
sporting event or a holiday celebration.
The value of the event-based model is the potential to attract big crowds to
hear the gospel. In some cases, many make decisions to become Christians;
unfortunately, follow up is often difficult or neglected. With larger crowds,
it is difficult to develop relationships with all those who attend these events.
On the positive side, these kinds of events can also be a source of encouragement to the migrant Christian community. Many face long hours of mundane
work, so a special event can provide a nice break from drudgery. It can also
serve as a way to discern those most interested in the gospel.

Model #4: Evangelistic Church Planting
Matthew and Rosalie fled their home country because of the political conditions there. They arrived in the new country seeking asylum as refugees,
without any knowledge of any other language than their own. However,
they were fortunate to find jobs working in a restaurant serving food to others from the same country. In the restaurant, they heard the gospel from a
frequent customer who invited them to an English-speaking church. They
became believers through their friend, but could not understand anything

There is a need for churches started by and
for each transient people group. Church planting
of this type takes place in a variety of ways.
in the English-speaking church. Their growth as new believers was stunted
until they could be part of a church with others who spoke their language.
This model of planting churches among each migrant group can be very
effective in evangelizing and discipling those from other nations. Due to
language and culture differences with their destination country, there is
a need for churches that are started by and for each transient people group.
Church planting of this type takes place in a variety of ways, but two
primary approaches are most common:
1. Traditional churches gathered around a worship service. These
are churches that have a larger gathering of worshipers and typically have a
pastor and others leading from the front of the congregation. This kind of
church planting most easily happens through the use of church buildings
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and is more common among those migrant/refugee groups coming from
Christian roots. These churches can be started all over the city where there
are large numbers of a particular people group. These churches provide community and discipleship for Christians and can be very effective in reaching
near-culture people groups who are not yet Christians. This model, however,
is more reliant on theologically-trained pastors and benevolent national
churches offering the use of their sanctuaries.
2. Underground house churches gathered around home meetings.
The other primary model is the planting of house churches that have
smaller and lower-key gatherings. This model might be chosen for a number
of different reasons. One reason might be due to the level of persecution
directed at Christians among the particular people group. Another might
be due to the lack of established churches in the host country. A third
reason might be due to a missiological strategy of starting churches that are
simple and reproducible enough that participant migrant workers can start
churches when they return to their home countries. This is the primary
method used to start churches among migrant people groups who do not
have a Christian heritage.
Both of these methods are used for good effect in evangelizing migrant
workers and refugees. The model relies on having wise pastoral leadership
of these churches. In some cases, the attention given to conducting church
gatherings might reduce the ability to provide deeper relational discipleship
and holistic care.

Model #5: Training Laborers from among the Transient
Kinsey once lived in a restricted access nation in Asia. After she was barred
by the government from living there, she came to a nearby global city where
she could have access to thousands of migrant workers and refugees from
that restricted nation. Among those from that country were some who were
from Christian people groups and many who were from unreached people
groups.
Kinsey started a certificate training program associated with a local seminary to equip Christians in basic doctrine, evangelism, discipleship, and
small group facilitation. Her program balances between head knowledge
and practice. In addition to learning the Bible better, students are required
to pair up to start new cell groups and actively share the gospel with those
who have never heard it.
This final model relies on the training of migrant workers and/or refugees with the basic skills to be effective in evangelism, discipleship, church
starting, and pastoral care. Many of the transient urban dwellers from other
nations do not speak the language(s) of the host nation well; therefore,
equipped partners are needed from the same home countries. The model
works well as an intentional way to equip migrant workers and refugees for
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effective ministry in their current context as well as for their future destinations (whether it is back to their home country or to their destination
country as a refugee).

Models Analyzed
This list of five models of ministry to the transient urban poor (see chart
on page 65) is not meant to be an exhaustive catalogue of ministry models,
but is intended to capture the variety of models in broad categories. Each
model has strengths and weaknesses, some of which emerged as we described
them. Here, we will look at the models in terms of holistic effectiveness,
dissemination of the gospel with discipleship, sustainability, and context.
Providing care for the transient is a complicated affair. Great resources
have been developed for doing effective community development work
in established communities (Linthicum 1991; Fikkert and Corbett 2009;
Perkins 1996). Often, these methods build on the assumption that there is
an established social network in the community and that the community has
enough capacity to work out solutions to their problems.
Migrant workers and refugees often have little control over their
circumstances because they are at the mercy of employers and/or government
restrictions on their activities in the host country. There are also tendencies

Migrant workers and refugees often have
little control over their circumstances because they
are at the mercy of employers and/or government
restrictions on their activites in the host country.
for the transient to develop some unhealthy behavioral patterns that they
would not develop in their home countries (e.g., cohabitation with the
opposite gender, substance abuse). Highly relational community centers,
vocational training, and education for the children take intentional steps
to address these physical and social concerns. Occasional events make longterm help in these matters difficult. Starting churches and training workers
can overlook these concerns or be ill-equipped to handle them.
The majority of these migrant workers and refugees are from unreached
people groups coming from restricted access nations. Their presence in
global cities offers an opportunity to share the gospel with them and make
disciples of all nations (Matt. 28:18-20). Vocational training, education,
and community centers often face greater restrictions on unencumbered
evangelism and discipleship. Some events are intentionally organized in
order to share the gospel widely, but often fail to effectively make disciples
of Jesus.
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The starting of healthy churches is more effective in sharing the gospel
and discipling believers. Training and equipping believers for effective
evangelism and discipleship can have a multiplicative effect on the spread
of the gospel and provides a deeper level of discipleship for those being
trained simultaneously.

Model

Holistic
Effectiveness

Dissemination
of the Gospel
with
Discipleship

Sustainability

Education and
Vocational Training

Most effective

Least effective

Most resources
needed

Community Center

Effective

Less effective

Resources
needed

Event-based
Ministries

Not effective

Partially effective

Resources
needed

Evangelistic Church
Planting

Less effective

Effective

Fewer resources
needed

Training Laborers
from among the
Transient

Least effective

Most effective

Some resources
needed

Due to the transient nature of migrant workers and refugees, a ministry
among them cannot reach the same level of sustainability that a ministry in
an established community can have. Even so, some of the models require
more continuous resources than others. Establishing schools and community centers requires ongoing financial resources as well as volunteers’ time.
Special events need to be planned, marketed, and carried out, which requires
resources. Starting churches and training others for ministry is more sustainable (as long as pastors are not being supported from outside sources).
Context plays a very important role in deciding which model would work
best in each place. By context, we are referring to a number of variables
such as host city, people group of the transient, and resource potential. The
governing authorities of each host city can determine the degree to which
each model is possible. For example, in some nations, the physical needs of
refugees are provided for by the government, but not their spiritual needs. In
other locations, openly Christian activities are restricted.
The people groups of the migrant groups can also help determine the
best model. Some people groups have a greater need for social connectivity,
which makes the community center a good choice. Other people groups,
particularly those coming from highly oppressive governments, may have
very little trust for each other, requiring a different model that allows trust
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to be developed. Finally, the resource potential must be evaluated in each
place. Running a school requires stable financial support and a strong core
of volunteers. The event-based model can operate more easily on sporadic
funding. Each ministry seeking to minister to the transient urban poor must
evaluate their context.

Principles Gleaned from the Various Models
No matter what model we use, there are timeless principles that guide
our work with the transient urban poor. In fact, these principles might help
determine which model we use in our ministry.
Honest assessment of needs and felt needs. It can be tempting to make
assumptions about the needs of the transient poor. Our first step is to listen,
observe, and listen some more to the ones who need help. Their needs may
not always be physical. Many asylum seekers around the world arrive in cities with no contacts and with no one they can trust from their home country.
Emotional needs can be just as important as the physical ones. Only with a
correct assessment of their needs can we go about helping in a manner that
leads to self-sustainability in their new, albeit temporary, home.
Intentional proclamation and demonstration of the gospel. It is the
gospel that compels us to love the transient poor and the gospel that is a
source of hope for them. Any of our models of ministry must include an
intentional plan for the demonstration and proclamation of the gospel of
Jesus Christ. Jesus can meet their needs in ways we simply cannot on our
own.
Contextualization. Migrant workers and refugees come from diverse
cultures and worldview backgrounds. Ministry models that work with one
group may not work at all with another group. In everything we do—helping
them meet their needs, sharing the gospel, making disciples—we must learn
about their cultural and religious background and adapt our words and actions so that the unchanging truth of the gospel message can be maximally
understood, embraced, and spread to others.
Equip them to thrive as disciples anywhere. Recently, Andrew went
to visit former migrant workers from Vietnam. He was pleasantly surprised
to discover former Vietnamese migrant workers who have returned to their
home country and shared the gospel among their own people and have
begun to start churches in their home villages. They did not feel the need to
wait for a missionary or church planter to come to their village. They were
already equipped to start churches for themselves. Another couple who met
in Andrew’s ministry got married and have gone to a different Southeast
Asian country as cross-cultural missionaries. The methods of discipleship
used while they were migrant workers were strategically designed to equip
them to thrive as disciple-makers wherever they go in the world.
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Conclusion
The nations are coming to cities all around the world. Many people are arriving in very humble circumstances and are only there temporarily. This can
be an incredible opportunity for the Church to impact the least reached of
the world by developing intentional ministries to serve, disciple, and equip
them as lifelong followers of Christ.
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Sharing

Resources
in Contexts of

Poverty
By Daniel Rickett

F

or some time now discussions of partnership in mission and indigenous church
planting have talked past each other as if one
were a substitute for the other. The principles of
indigenous church planting apply to contexts
of pioneer church planting. The principles of partnership
apply to churches and missions that possess their own
identity, autonomy, and self-reliance. Failing to account
for the differences in context, however, may explain a
great deal of the confusion about giving and receiving
money in international church and mission relationships.
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It is not my purpose in this article to explore issues of Western missionary
affluence in contexts of poverty, as Jonathan Bonk so ably does in Missions
and Money (2006). Nor is it my intention to address issues of fiscal integrity, as Mary Lederleitner does in Cross-Cultural Partnerships: Navigating the
Complexities of Money and Mission (2010). Rather, my aim is to show how
two independent organizations, whether church or mission, each possessing
the qualities of selfhood, autonomy, and self-reliance, can successfully share
resources across the wealth divide.

Indigenous Church-planting Principles
It sounds odd, but the basic assumptions of indigenous church planting
have become obstacles to sharing resources in the work of the gospel. When
you understand indigenous church-planting principles, you expect them to
be the starting point to sharing resources, not an obstacle.
The basic premise of indigenous church planting is that the young church
must take responsibility for itself from the earliest stages of growth. The role
of church planters is to cultivate the emerging church in such a way that they
one day withdraw from the church and move on to plant other churches.
Indigenous church planters are to work themselves out of a job. When they
have done their job well, the church they leave behind will be self-governing,
self-supporting, self-propagating, and possess a self-image rooted in its own
culture as well as in the Body of Christ (Plummer and Terry 2012, 164-170).
Indigenous church-planting principles are fitting to pioneer church planting. They are not, however, fitting to all church and mission relationships. In
fact, they say very little about how established churches are to relate to each
other. Henry Venn, one of the originators of indigenous church principles,
once wrote that he had learned
…to follow divine guidance instead of his own principles in missionary
affairs, “for principles which may apply to one mission may often be inapplicable to a different field, as well as different stages of advancement in
the same field.” (Beyerhaus and Lefever 1964, 71)

Venn’s caution is well founded, but it should not be construed to mean that
the principles of indigenous church planting have no place in new contexts.
In general, the qualities of selfhood, autonomy, and self-reliance are always
necessary. A church or mission cannot be itself without them. But once established, the church must be able to collaborate effectively with other parts of
the Body of Christ. In today’s globalized world, that often involves crossing
barriers of language, culture, nations, and economies. In this new context,
how is the church or mission to relate to others outside of its context?
We need an expanded framework that includes the qualities of the indigenous church and the ability to collaborate in our common identity and
mission. The principles of partnership in mission provide such a framework.
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Characteristics of Mutual Dependency
Before exploring the characteristics of partnership, it is helpful to examine
the characteristics of mutual dependency.
By way of introduction, consider two brief scenarios. First, suppose there
is a North American missionary who receives one hundred percent of his
or her support from outside for thirty years. Does that constitute unhealthy
dependency? Second, suppose there is an indigenous mission that receives
thirty percent of its support from outside for thirty years. Does that constitute unhealthy dependency?
Maybe your experience was like mine. The first scenario was easy to
answer. I didn’t have to think about it. There’s no question, the missionary
wasn’t at risk of unhealthy dependency. There might be other concerns such
as job performance, but that’s a different issue.
The second scenario wasn’t as easy. I had to think about it. Perhaps that’s
how it affected you. My hesitation was in weighing the risk of creating unhealthy dependency.
In these scenarios, the North American missionary is three times more dependent than the indigenous mission. Yet we don’t regard that as a problem.
What makes dependency acceptable for the North American missionary?
Upon careful reflection, we can make five reasonable assumptions about
normal relationships between missionaries and their mission. In a healthy
relationship, one would expect to find the following characteristics:
• Reciprocity: Mutual giving and receiving.
• Accountability: Being answerable to implied expectations as well as
explicit policies, goals, and objectives. In missionary relationships, accountability is less about compliance to standards and more about the power of
identity and belonging.
• Equity: A sense of fairness. The missionary’s financial support is enough;
it is not excessive. The arrangement is fair for the mission as well as the missionary.
• Trust: Confidence in one another. The mission has confidence in the character, calling, and commitment of the missionary. The missionary trusts the
mission to do right by him or her.
• Mutual dependency: Counting on each other to do their part. The mission relies on the missionary to achieve things it deeply values. The missionary,
in turn, relies on the mission to provide leadership, prayer, and moral support,
and to care for him or her in times of trouble. They count on each other to be
authentic, dependable, and loyal.
In view of the fact that a certain kind of dependency is not only acceptable,
but desirable for the North American missionary, what is stopping us from
having the same kind of dependency with a Nepalese, Malian, or Indonesian
missionary?
Here’s where I’m going with this: Is it possible to have all the characteristics
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of reciprocity, accountability, equity, trust, and mutual dependency in a relationship
with an indigenous church or mission?
Putting together the five characteristics of mutual dependency with the
core principles of indigenous church planting, we have the framework for
sharing resources in the work of the gospel. Taken together, the eight elements describe nothing less than partnership in mission. The qualities of autonomy, selfhood, and self-reliance describe the prerequisite characteristics
of partnership. The qualities of reciprocity, accountability, equity, trust, and
mutual dependency describe the relational characteristics of partnership.
We must remember that partnership is more than the eight elements;
however, they are the crucial elements to sharing resources in ways that enable and ennoble the servants of God in contexts of poverty.

Partnership Principles for Sharing Resources
Now that we have the essential characteristics for sharing resources, what
do they look like in practice? How can they serve as guides to giving money in
contexts of poverty? To answer the question, we can define each term and
extrapolate several questions that will help detect the presence or absence of
the qualities in a given situation.
Autonomy is freedom to determine one’s own actions. The autonomous
church or mission makes its own decisions and charts its own course. It
appoints its own leaders and governs its own affairs. Although it may
be under the authority of a local denomination, it is independent of any
foreign church or mission. The autonomous church is self-governing and
self-determining.
Selfhood is the quality of knowing who you are. It is rooted in one’s sense
of identity and belonging. The church or mission that is aware of who it is,
both in Christ and in society, is able to distinguish itself from others and
make a unique contribution to the work of the gospel. A clear sense of self,
especially one’s unique self-in-Christ, is both a source of dignity and honor,
and the first line of defense against exploitation and harmful dependency.
Self-reliance is an attitude about one’s self. It is confidence in one’s own
judgment and ability to do things. For the Christian, such confidence is
rooted in the all-sufficiency of Christ. Self-reliant churches and missions do
things for themselves. They take responsibility and invest their resources to
accomplish their aspirations. Self-reliant churches make the most of local
resources. They know and believe they have gotten to where they are by their
own efforts and the providence of God. They welcome outside help only for
what they cannot accomplish on their own.
In places of profound poverty, the dynamics of self-reliance appear paradoxical. On the one hand, the goal of economic development is self-reliance.
On the other hand, growth in self-reliance is often highly dependent on
outside facilitators (Burkey 1993, 213). Those who would partner in the
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gospel must understand the tenuous differences between doing for others, and
others doing for themselves.
Reciprocity is mutual giving and receiving. Partnership presupposes reciprocity. People enter into partnership because they want to achieve something they could not achieve without the relationship. Both have something
to give and something to receive. The key to reciprocity is not in what is given
and received per se, but in how it is valued by each partner. Reciprocity does
not mean equivalency. In international church and mission relationships,
reciprocity is often asymmetrical. What Paul offered the church of Philippi
was different from what the church offered Paul. He was the founding apostle
and spiritual leader. They were a church that assisted Paul with his material
needs. Although Paul could not reciprocate in kind, he regarded them as
partners in the gospel (Phil. 4:10-20).
Accountability is being answerable for one’s actions. It involves being
able to explain the reasons for one’s actions. Accountability is, of course,
understood differently in different cultures. In cross-cultural relationships,
it requires understanding how accountability works in each culture and
forging a shared understanding for mutual benefit. When it comes to shar-

When it comes to sharing resources
in contexts of poverty, it is not enough to merely give
to those in need.
ing financial resources, accountability is established by agreement about
the use of funds and the ability to verify that the expectations of both
partners were satisfied. Financial records that meet accepted standards
show a willingness to be transparent and provide the means to check how
funds were used.
Equity is the quality of being fair with one another. The sense of fairness,
however, is individually defined and requires the kind of dialogue that leads
to mutual understanding. Equity must not be confused with equality. People
with very different gifts and opportunities can be fair and evenhanded
without being equal. “Not everyone is equal,” Robert Lupton argues. “To
pretend that, given equal opportunity, all people could do equally well is a
romantic and altogether unhelpful notion. We are equal neither in capacity
nor potential. We are equal only in responsibility” (2007, 71).
Trust is a product of the positive expectations we have of others. We trust
those who meet our expectations. We assume they will act in ways consistent
with our expectations of them. Distrust occurs when those on whom we
depend appear unwilling or unable to meet our expectations. In partnership,
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trust is a product of common ground in basic beliefs and values; a demonstrated
interest in one another’s welfare; transparency in open, two-way communication; and the demonstrated commitment of all parties to keep their promises.
Mutual dependency is a product of our ability to connect with each other,
befriend each other, and love each other. It is when we depend on each other
as members of the Body of Christ that the body “grows to full maturity”
(Eph. 4:16). In partnership, members depend on each other to do their part,
live up to mutual expectations, and keep their promises. Everything valuable
we get out of partnership is a product of mutual dependency.
When it comes to sharing resources in contexts of poverty, it is not enough
to merely give to those in need. The best way to give is in the context of a
mutually respectful and supportive relationship. It takes a relationship to
understand the needs, assess the risks, and manage the inevitable missteps
and variations in the course of ministry. Without a relationship characterized
by mutual dependency, financial help might be little more than throwing
“money at people we know only casually in an effort to solve a problem we
understand only minimally” (Rowell 2006, 167).
The core principles of indigenous church planting, coupled with the principles of mutual dependency, provide the framework for effectively sharing
resources in the work of the gospel.
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Questions to Answer
before Giving Money
The following list of questions is important to go
through before giving money in contexts of poverty.
• Do you understand the needs as the local church or mission sees them?
• Do you have a clear picture of what the financial resources can
achieve?
• Do you have a mutually respectful and supportive relationship with the
local church or mission?
• Are you aware of how cultural differences may affect the use of funds?
• Have you defined mutual expectations about how the funds will be
used?
• Do you have the resources and skills to keep your promises?
• Have you assessed the capacity of the local church or mission to receive
and handle outside funds?
• Will the money be given to an established church or mission?
• Does the church or mission have an active board of directors, or
equivalent, to oversee the use of funds?
• Does the church or mission manifest a healthy self-image as members
of their society and the Body of Christ?
• Does the church or mission have a history of making the most of local
resources?
• Does the church or mission demonstrate dependence upon God, and
not money, as the source of ministry success?
• Is the funding amount sensible relative to other projects run by the
church or mission?
• Does the church or mission demonstrate transparency and financial
accountability?
• Does the church or mission have a track record of faithful service in the
work of the gospel?

A “yes” answer to these questions would represent
a viable opportunity to effectively share resources
across the wealth divide.
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Learn to share your
faith with Muslims
Includes:
➤ 6 Mini-dramas
on 2 DVDs
➤ Teaching
Slide Show
Presentations
➤ Printable
Leader's Guide
➤ Group Handouts
and Extra
Materials

6-session DVD Curriculum

• Explore the culture and background of Muslims
• Meet three types of Muslims
• Learn how to have successful conversations
with Muslims to show the love of Christ

tyndale.com/journeytojesus
78 EMQ January 2015
background

Do you
believe
the whole world
can be transformed
b y the gospel?

			
So do we.

Let's

work
and pray

to make
that happen.

(Speak the Story | Live the Story)

www.wheaton.edu/bgce
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Isa on the
A Conversation with
John Becker and Paul Dzubinski

P

aul: My daughter nudged me. Her eyes sparkled and she had
a smile on her face. The man we were talking to was a Muslim
neighbor of ours who had a German accent. “Ve are here from
Munich, yesterday are ve arrived.” I smiled too. My daughter
and I both knew some German, so it was fun to listen to him.
Talking with people from other countries opens a window on
the world. Through that window, we see treasures to be discovered about so much and also about who Jesus is and how to live for him.
Everyone experiences Jesus a little differently from us, and a person from
another country even more so.

John: That reminds me of E. Stanley Jones’ book Christ of the Indian Road.
He describes sharing Jesus with Indians. That experience caused him to see
Jesus through the window of the Indians' lives. He began to let go of the way
he had always seen Jesus. He ended up setting aside some traditions and
religious history in order to tell them about Christ.
In a similar way, in Christianity Rediscovered Vincent Donovan shares
how he rediscovered Christianity by communicating the gospel through
the means and traditions of the Masai of Africa and appreciating their
“communal faith.” These are just two treasures from the rich lessons learned
in gazing through the window of another person’s country and culture to
see the gospel among foreign people on a foreign soil. The messenger is
transformed and renewed by the recipients of the message.
This happened to us too. It’s beautiful when a new culture or community
embraces the reality of the gospel. It is like a brand new flavor being introduced to the ice cream family—it looks, smells, and tastes unique, but it is
still ice cream.
Photos courtesy John Becker

Diaspora Road

Paul: I really like your ice cream illustration. In Spain, there are gatherings of Muslims who are followers of Jesus. They don’t meet with Christians,
but their gatherings focus on reading the New Testament, prayer, and on
Jesus himself. It is a different “flavor of ice cream” because they have different
needs and come from a different context.
John:

I will never forget an experience one year while we were home
in California. I was on my way to our church’s evening service when I
noticed a Pakistani couple hitchhiking. I couldn’t pass this opportunity up
so I pulled over and offered them a ride. I took a chance and asked if they
wanted to join me for the service. To my surprise, they agreed. We got to
church and found some seats.
The service started with the National Anthem since it was patriotic Sunday. I didn’t know what to do. The patriotism of the service only helped
compound the presupposition that Christianity and America are one and the
same thing—that to be American is to be Christian. It is very unlikely they
got the message that Jesus loves Muslims. I never heard from the couple again
and I don’t believe anyone from the church followed up with them.

Paul: That is the opposite of what we are talking about, isn’t it? There is
nothing wrong with a church celebrating what God has done for the country
in which they live. It can really be a good thing. But for the Pakistani couple
you brought to church, it certainly did not help them.
John: Yes, but it is also true that most of our approaches to sharing our
good news with Muslims are by inviting them into our Christian/American
culture. We host homework clubs, English classes, play groups, and much
more as a way to engage with others in our communities. All commendable efforts that meet felt needs. Yet when they want to take the relationship
further and follow Jesus, they have to sacrifice quite a bit to be “one of us.”
When we focus on the programs and on helping them to adapt to our country,
we miss the opportunity to see the grace of Jesus through their eyes. It is better to
help them reach their goals of succeeding in their new lives and learning to see
things the way they do. Both of these point them to the love of Jesus.
Paul: In a way, it is like a spiritual version of the book The 5 Love Languages. If you are used to an impersonal god, Jesus’ love is amazing. If you are
used to gods that always need to be placated, Jesus is incredible because he
seeks you out to show his love for you. It is a great chance to see how people
understand Jesus’ love for them.
This opportunity is more available to us than ever. People are incredibly
mobile. In fact, according to the United Nations Migration and Remittances
Factbook, “More than 215 million people (ca 3% of the world’s population)
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live outside their countries of birth” (2011).
In the United States it is estimated that two million people from majority
Hindu countries legally came to the U.S. in 2012. About the same number
are estimated to come from Muslim majority countries as well. The graphic
below shows which countries they came from and what the majority religion
is in each country.

John: Let’s talk about who these people are and why they are moving.
People who move around the globe are called diaspora peoples. Diaspora is
a Greek word meaning “dispersion or scattering.” It describes ethnic communities or social groups that are dislocated from their home cultures, are on
the move, or are in a transitional process of being scattered. Diaspora peoples
are a global phenomenon with local implications.
In the news, they are generally thought of as people seeking a better life.
They are also “forced” to resettlement due to expulsion, slavery, racism, or
nationalistic conflicts. Today, diaspora people are often the result of what is
called “push and pull forces” (Zaretsky 2010). For example, Thomas Friedman described East Indian Zippies as highly mobile, high-tech specialists
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who are pulled to the world outside of India as part of an Indian economic
migration. These migrations of scattered people are presenting wonderful
opportunities for evangelism right on our doorsteps (2010).
Other diaspora people may be:
• International travelers for study, business, tourism, or labor migration
• Political refugees from conflict
• Displaced populations due to disasters
• A community experiencing social transition due to new cultural trends
(Zaretsky 2010)
Generally speaking, the movement of peoples is from East to West and
from South to North, to the eight wealthiest nations in the world. If we separate out the Muslim migrant communities, we have the following statistics:

Muslim Neighbors In:

Making Up:

% of Population
in Host Country:

USA

3-10 million

1-3.3%

UK

2-3 million

3.3-5%

France

5-6 million

8-10%

Spain

1 million

2.3%

Paul: So, how can the good news of Jesus become a part of our Muslim neighbors’ lives and communities? Jesus loves them just as he does us.
We should see them through the loving perspective of Jesus. After all, we
want people to authentically walk with Jesus as his followers. We, too,
can benefit from hearing how people from these different cultures come
to understand Jesus. We can gain the deepened perspective on Jesus you
mentioned regarding E. Stanley Jones’ experienced in India.
John: It is time for us to embrace missional living that is open to the
world’s Muslims, Buddhists, and Hindus scattered across America and in
other countries. In our limited research we have found a few encouraging
models from which to learn. Their premise is living as missional communities. The intent isn’t to evangelize in order to fill their churches with
Muslim converts. Instead, they are in community, dying to their culture,
and embracing new cultures.
Rather than inviting, they are going. There is no hidden agenda, no masking intentions. Transparency is a value. They are known as Christians who
love Muslims. They act as people who bridge cultures to engage in dialogue.
The fruit is new faith communities being born out of existing social networks.
A new organization called Peace-Catalyst International runs Peace
Feasts in which they encourage people to replace fast food eating habits
with slow food community gatherings in Middle Eastern/South Asian-style
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restaurants. Peace Feasts encourage people to be intentional about cultivating an appreciation for other cultures.

Paul: That sounds like a great way to start. I have a friend in Los Angeles
who likes going to the festivals put on by different cultural and religious
communities. He says the food is amazing, the music fascinating, and you
can learn some great new cultural dances.
John: Jesus calls us to be peacemakers. That also means making friends
with folks who may have difficulty speaking English or who are shy because
they do not know our ways. Patience and kindness are in the fruit of God’s
Spirit. An African brother of mine recently said, “It is difficult to practice
kindness by yourself.”

Paul: As I think about our conversation, it seems like we are saying that
by reaching out to diaspora people, especially to those of other religions, we
• Rediscover the person of Christ apart from the cultural trappings of
Christendom
• Learn other ways to live out our faith
• Discover that the process of seeing Jesus through the window of another’s perspective transforms us as well
There are treasures to be discovered about Christ and how to live for him
when you engage with people from other cultures.
References
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Billy Graham Center Museum
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The
of Short-term Missions
By H. Porter Speakman

©istock/sframephoto

T

here is a phrase that is often used to describe the
experience of short-term missions. As a former
mission pastor at a large church for over twenty years,
I have heard and used this phrase so many times that
I am afraid it has become a cliché and perhaps has
lost the real meaning of what it truly expresses. If you ask someone
to describe short-term missions, you will probably hear him or her
say, “Short-term missions is a life-changing experience.” Although
this phrase is well worn and used often, it embodies deep truth.
Millions of people, including myself, have personally experienced and
witnessed this life-changing experience.
Whenever I would talk to a group of people about how to begin their
training and preparation for going on a short-term mission trip, I would
always tell them that there is an inherent danger involved and that they need
to be aware of this danger before entering into a commitment to participate.
Most of the time this was received with wide eyes and open mouths since
many thought I was referring to the physical dangers they would encounter.

Dangers & Risks
Although you can never dismiss the risks involved whenever anyone
travels to a foreign destination (whether for leisure, business, or ministry), I
would quickly tell them that I was not talking about physical danger. I would
tell them that the danger was in the fact that they would not be the same person when they returned. They would return from their trip so confused and
bewildered by what they saw and experienced that they would have a hard
time returning to their everyday, normal life among their family, friends, and
church. Their lives would be turned upside down and they would have no
idea what God was trying to teach them or know what God wanted them to
do now that they were back.
That was the picture I painted to more than 2,600 people whom I sent out
on more than 250 short-term mission teams. I told them that if they were
comfortable in their relationship with Christ, if they didn’t want to discover
things about themselves (both positive and negative), and if they didn’t want
to discover the deeper purposes that God had for their lives, then they should
NOT go on the trip.

The Reason for Change
I have often thought about what it is that causes such a dynamic change
in an individual during this one or two-week experience. This change can be
so dynamic that: (1) it causes some people to forsake their own career plans

and go in a totally different direction; (2) they are no longer comfortable
with just sitting on a pew every Sunday, and/or (3) it causes family members
and friends to worry that the person they knew before the trip has gone
“overboard” and lost all contact with reality. I have seen this happen time
after time to so many people that I have come to believe it is mostly due to
selflessness.
We live in an American culture that is very self-centered, and this extends
to our spiritual lives as well. When we go to church on Sunday, we typically
enter with the attitude of how we can be blessed, rather than how we can be
a blessing. The seminars we attend, the conferences we participate in, the

We live in an American culture that
is very self-centered, and this extends into
our spiritual lives as well.
fellowship groups we join, and the worship services we engage in are largely
motivated by a desire to make ourselves feel good about ourselves.
This is not necessarily wrong, for, as believers, we do need to be fed and
equipped; however, it is never for the purpose that we may feel good about
ourselves. We need to be fed and equipped so that we may go out into a world
that is lost and dying, bring light into the darkness, and proclaim the truth
of Jesus Christ.
However, when people go on short-term mission trips, there are typically no personal or self-centered motives or agendas involved. In fact, they
sacrifice their time, resources, and energy in preparing to go someplace
where they have never been, to people they have never met, and sometimes
to do things they have never done before, for no other reason than to simply
serve others.
It makes no sense whatsoever to a world that only understands doing
things that serve one’s own personal interests. That is why you hear many
people, both here and in the countries where short-term mission workers go,
ask, “Why do you want to do this?” or “Why would you come all this way for
us?” They just don’t get it.
It is this very sense of selflessness that causes short-term missions to
be a “life-changing” experience. It is what God created us to do and to be.
Ephesians 2:10 says, “For we are God’s workmanship, created in Christ Jesus
to do good works, which God prepared in advance for us to do.” Matthew
20:28 tells us, “Just as the Son of Man did not come to be served, but to serve,
and to give his life as a ransom for many.”
We empty ourselves for the sole benefit of others. We sacrifice self-interest
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for the interest of other people. We give of our time and resources, with no
ulterior motive in mind. We do it because that is what he commanded us to
do. We are changed because we are finally fulfilled in Christ. We who are
“new creations” in Christ Jesus are finally living that truth by focusing on
others and not ourselves.

Transformation Begins
The changes in individuals when they return from a mission trip have
everything to do with their new perspective. They have a new sense of
purpose, sacrifice, and fulfillment, and when they return with their newlyopened spiritual eyes, they are stunned by the very “me”-centered world and
American Church they encounter.
They are no longer satisfied with the prayer groups, fellowship groups,
ladies dinners, men’s breakfasts, seminars, conferences, and even worship

It is a simple truth—changed people
change churches. Every individual
needs to experience the power of shortterm missions.
services they were so engaged in before going. They have experienced the
very essence of Jesus Christ, a servant, and have been totally fulfilled in him
by being totally emptied of themselves. They understand that it is not about
“me”; it is about “them.”
It is a simple truth—changed people change churches. Every individual
needs to experience the power of short-term missions. Every church, whether
it has ten or ten thousand people, needs to offer their members the opportunity to experience this change. A church that focuses inward will never grow.
It will stagnate. The churches whose members follow the mandate of Christ
to “go” are the churches that will experience change, growth, and the power
of short-term missions.
H. Porter Speakman served as mission pastor for a 5,000-member
church for 22 years and was responsible for sending over 250 shortterm mission teams to more than 38 countries around the world. He is
currently president of MissionsToGo (www.MissionsToGo.org), which
is dedicated to assisting churches develop and build their own dynamic
mission program by providing resources, consulting, and outreach
opportunities in over 20 countries.
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Voices in the Local Church
“What a Strange Family!”
Church-Agency Partnerships
By Bruce Huseby

M

y children would say that growing up in our
home was at times very strange. Their friends
would look in bewilderment when someone in our family
would say something and another would break out in a song in
which we all would join in. But sometimes, “strange families” can
also have great potential. This is the case for three terms coming
together: church-agency-partnership. Individually, each term brings
both positive and challenging thoughts. But when brought together,
they are magnified, holding either tremendous potential or impossible
dreams.
The church is the local organism that equips the saints and that preaches
and teaches God’s word. It is a community of believers that embraces fellowship and sends out people to serve and make disciples of all nations.
Of course, the church is often not making disciples and, at least in North
America, seems to be retreating from the “all nations” aspect of Matthew 28.
It is often more consumed with reaching its own “Jerusalem” before going
to the “eschatos” (the ends of the earth). In reality, we are part of the uttermost parts needing to reach the rest of the uttermost parts of the earth.
This includes our communities, but surely isn’t exclusive.
The mission agencies are wonderful parts of the universal Church.
They are an extension of the local church and exist to serve and see people
sent out well in order to make disciples of all nations. The agency is the
organism that brings together experts in mobilizing, training, logistics,
member care, sending, and more.
The reality is that mission agencies are often not sending out wellequipped disciple-makers. Systems are in place, but these are often overlooked when accountability is required. Field workers can become lazy or
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avoid true accountability for a number of reasons, but largely because of
lack of honest oversight or fear. Newsletters often inflate numbers and resist
transparency for the sake of donors.
Phill Butler, founder of Interdev and more recently visionSynergy, defines partnership as: “Any group of individuals or organizations, sharing a
common interest, who regularly communicate, plan, and work together to
achieve a common vision beyond the capacity of any one of the individual
partners.”
In reality, partnerships all too often do not reflect collaboration, but instead have the mentality that “we want ‘your’ part on ‘our’ ship.” A biblical
concept of working together has often fallen by the wayside due to improper
usage of funds, lack of trust, and pride. We think the task is about “our”
kingdom, instead of “the” kingdom.
Despite blemishes both the church and the agency have, there is also
incredible potential. What would it look like if both organisms made it a priority
to work together in interdependent collaboration?
I come to this subject as a church man, a pastor. I love the church, what it
stands for, and the important role it plays in Great Commission work. I love
the agency functioning as a part of the church in order to focus on areas that

Despite blemishes both the church and
the agency have, there is also incredible potential.

very few churches have the capacity to do well. I rejoice in how the agencies
have been used of God in serving the global body for decades.
But church and agency in partnership? It that possible? Is it even worth the
effort? I believe the answer is yes to all three questions. What is required is
both church and agency leaders come to the table in a spirit of humility,
servanthood, learning, and a willingness to genuinely be about what Romans
15:5-6 reflects: “May the God who gives endurance and encouragement give
you the same attitude of mind towards each other that Christ Jesus had, so
that with one mind and one voice you may glorify the God and Father of our
Lord Jesus Christ.”
As I have observed the realms of partnerships over the past fifteen years,
I would categorize them in three ways that reflect family themes: (1) the
“parent-child” partnership, (2) the “family reunion” partnership, and (3) the
“marriage” partnership. While terms like these are not perfect, they may help
all of us better understand what we are getting into when we start looking
into the ramifications of healthy church and agency partnerships.
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#1: The Parent-Child Partnership
For our purpose, I want to look at what has been termed the “traditional
family.” A parent/child partnership typically starts with an agency setting
the groundwork, providing the training, and laying out responsibilities. A
number of these types of partnerships exist, but many have also imploded.
When I served in student ministry, I would often say that youth pastors
and parents can be natural enemies. Parents often look at a youth group
and ask, “How is this group reaching my teen?” The youth pastor must look
at the youth group and ask, “How do I reach every teen?” The youth pastor
sometimes thinks that he or she knows a student better than the parent does.
While the leader may know something unique about a student, he or
she never knows that student better than the parent. Realizing this natural
tension helps many leaders and parents foster a greater collaborative effort
in ministry. The same case can be made for churches and agencies in partnership.
Churches may think they know a field better than the agency, but this
is seldom (if ever) true. Agencies may think they will always be the ones
leading in the relationship. While some churches may want their hands held,
many grow up and can function well without the parent (agency) running
the show. As the child (church) grows up, problems can occur.
About fourteen years ago World Relief started to work in this type of
partnering. Parent/child (agency/church) partnerships were set for work in
Cambodia, the African lake district, Malawi, and Mozambique. Much has
changed over the years, and World Relief has watched their children grow up.
Like all parents, it is sometimes hard to let go when things change. Piers Van
der merwe of Cedar Springs Presbyterian Church in Knoxville, Kentucky,
shares that,
They had knowledge of the country and they knew how to bring relief
and development to a really needy region. As time went by, after many,
many trips the church partners began to develop in-depth knowledge of
the region and build deep and lasting friendships with the Mozambicans.
In addition, the need for urgent relief diminished as the long term development policies started to take effect. Thus, the partnership dynamic began to change. No longer were the church partners dependent minors, but
they were now teenagers, maybe even young adults. Furthermore, the area
of need was clearly for church development. The balance of expertise was
swinging in favor of the churches who have extensive experience in spiritual development. This put a little strain on the partnership as the child
was no longer dependent. The young adult was looking to have a seat at the
table of decision making.

Many times, in fact, “partnership” was not the word best describing the
relationship. Through humility and mutual learning, however, both World
Relief and many of the church partners have set a new course of collabora94 EMQ January 2015

tion that, while honoring the “parent,” finds those interdependent efforts to
reflect another type of partnership. I would call this relationship the “Family
Reunion Partnership.”

#2: The Family Reunion Partnership
If one would think my family a bit strange, you should see it when we
gather the whole clan together. While we have no Greek heritage, we would
rival the characters from the movie My Big Fat Greek Wedding. While it can be
extremely crazy, when everyone stops trying to “one up” the others and we
gather to worship, the dynamic moves from strange to beautiful.
What happens when many agencies and churches come together? This
“family reunion” has often been referred to as a “macro-partnership.” For
more than twenty-five years, Interdev (and now visionSynergy) has been
used mightily of God to develop a number of great models of this primarily among the unreached parts of the world. Many of these models use
consultations to see agencies, churches, and national leaders come together
to address the pressing needs of the regions that they represent. Recurring
themes of persecution, church planting, discipleship, media, business for
transformation, orality, children and youth work, and many more bring the
partnerships together for kingdom collaboration.
In one such family reunion partnership with which I am involved, we
have seen great things happen for the proclamation of the gospel. There
have been more rapid Bible translations as three groups previously duplicating work began working together. A youth network was formed, as well as
networks for those in the medical field, those in community development,
and most recently for those going out as missionaries. We are seeing various
types of media (from television to smartphone apps) being used of God to
see biblical transformation.
Are these types of partnerships easy? Surely not. When people come
into these gatherings with agendas of raising funds, promoting their own
opinions and methods, offering financial incentives, etc., the family starts
to unravel and many return to their homes convinced that partnership is not
worth the effort. I was in a consultation where people were actually encouraged not to participate in meetings if they need to raise funds. But when all
comes together in worship, humility, and mutual learning, the dynamic can
be amazing. Still, while these reunions can invigorate, it is easy to end up
with little collaboration if follow-up efforts aren’t ardently pursued.

#3: The Marriage Partnership
I praise God that the strange family I was born into is balanced well by my
insightful, loving, gracious, faithful wife. She helps me keep the weirdness in
balance. A healthy Christian marriage is one that focuses on Jesus, commits
to submit to one another in love, is patient, kind, does not seek its own…you
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know the rest. A good marriage does not mean you are devoid of conflict. You
talk through it and work through it. Forgive one another as Christ forgave
you. Put on love, which is the perfect bond… (Col. 3). While we know this is
God’s intention in marriage and that this reflects Christ’s love for the Church,
is this type of relationship possible in the church/agency realm?
Some are working hard on this relationship, but moving partnerships
beyond a prepackaged process is difficult. In preparing for this article, I
asked several agency CEOs to send me the names of churches that are in true
collaboration with their agencies. I never heard back from most of them. The
ones I did hear back from had only one or two examples.
Ellen Livingood, founder of Catalyst Services, a ministry that seeks to
bring churches and agencies to the table, believes that high-engagement
partnerships reflecting true interdependence are difficult, but possible. In
an effort to move conversations forward, Ellen publishes a monthly resource
called Postings that encourages healthy partnering practices.

All relationships take effort. We must
ask ourselves the question: Is it worth the effort?

The agency PIONEERS has formed a strong marriage relationship with
Grace Fellowship Church in Timonium, Maryland. Denny Spitters, PIONEERS vice president of church partnerships, says that Grace Fellowship has
…been a church that has focused well on the unreached and epitomized
reliability in the process of a long-term vision with us…They are committed
to supporting their workers well, not just financially. They know we are in
the yoke with them, and we know that they are caring well for their workers and that is a high priority for them. They have partnered with us for almost twenty five years and we have learned much from them.

Did you pick up on some of the key words? Long-term vision, committed,
yoke, we have learned much from them. These are indicators of what can be
a healthy partnership. Sure, multiple issues can sabotage a marriage partnership. For example, churches often resist direct financial support for the
agency or agencies hurt themselves by not bringing a sending church into a
conversation that directly affects a worker. All relationships take effort. We
must ask ourselves the question: Is it worth the effort?
The “marriage partnership” may be rare, but it is the most mature, loving,
trusting collaboration possible. It takes hard work, commitment, and moving together at the same time and at the same speed.
Just like my family is strange and weird at times, church/agency partner96 EMQ January 2015
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Leadership change is often the Achilles tendon of partnership. To
prevent vision bleed, hurt, and damage to a relationship:
• Work out the partnership with your current leadership in your
church. This would mean that the senior pastor, mission team,
and church board are unified in the partnership relationship.
• Put the partnership in writing and revisit its importance on a yearly
basis. If your church lay leadership structure has term limits, you
will always have to re-educate.
• Form a solid team within the church that is committed to the
partnership. If possible, have an active board member on that
team.
• The partnership should become a non-negotiable for the church
as a whole. This is not to say that evaluation is not done and the
nature of the partnership will not change.
Apply these action points and, when you see a change in leadership,
the likelihood of the partnership collapsing will be greatly diminished
and may even strengthen as a result.

ships can be as well. When we come together with an attitude of worship
and keep our eyes fixed on Jesus and how we can help each other, the beauty
of true interdependent collaboration can shine through. It is worth the effort and the messiness to see what God can do as we work together for his
purposes. Parent/child partnership, family reunion partnership, marriage
partnership—which one(s) will you become part of?

Rev. Bruce Huseby serves as pastor of global ministries at Calvary Church in Grand
Rapids, Michigan. He had previously served in student ministries for twenty-four
years. For the past fifteen years his ministry focus has been on global ministries. In
addition to serving as chair of a consultation among unreached peoples, Bruce also
serves on the Global Leadership Council of the Mission Commission of the World
Evangelical Alliance.
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excellence in missions

Best Practices from Missio Nexus

Moving from Dependence
to Independence:
A Global South View of
Church-Mission Relationship
By Carlos Díaz

L

ast year, I spent some time walking around a small
seminary in western Cuba with the seminary’s director. I was there to teach a course on missions and was enjoying the beauty of the campus. Near the entrance to the seminary,
a bridge had been built over a small pond, more for decoration than
use. As we approached the bridge, the director shyly pointed at the
construction of the bridge, showing me how they had designed the
railings of the bridge in the form of suitcases.
“Suitcases,” I asked. “Why?” The director explained that the suitcases
represented the financial help the seminary had received from Western
countries, adding that the seminary would not exist had it not been for the
generous help of Christians from outside Cuba bringing in books, teaching
materials, teachers, finances, even medicine. The suitcases on the bridge
represented the gratefulness of the seminary, not only for the help they had
received, but also for the ongoing relationship the Church in Cuba maintained with the outside Christian world.

The “Three Self:” Autonomy of the Church
When I was working on my mission degree at a North American Bible
college, I was taught what were considered the most important principles
in church planting overseas. To be successful, the church was to become
self-supporting, self-governing, and self-propagating.
When my wife and I later joined a mission organization, our agency and
the field leaders also believed that a successful church plant was a church that
had embodied the “three-self” principles and become totally autonomous,
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no longer dependent upon the foreign missionary. The planted church was
able to make its own decisions, support itself financially, and take on the
work of witnessing and making new disciples.
David Hesselgrave, commenting on autonomy and the “three self,” quotes
Peter Beyerhaus and Henry Charles Lefever, when considering the argument
that the goal of church planting may not be leaving an autonomous church.
More importantly, they suggest, we should leave a Christ-centered church
or a church which has reached “Christonomy,” meaning that Christ is the
center and authority of the church and its members live in obedience and
fellowship with him (Hesselgrave 2000, 366).
While autonomy in church planting is important to consider in mission
work, the question that the Western missionary continues to struggle with
is: What should our relationship be with the established community of believers?
Many of the models that have been developed by Western missiologists are
based on a Western worldview, using words such as “self,” “automony,” or
“exit strategy”—words that are not characteristic of Global South societies,
especially in regard to the Church body.

The Global South is weary of the Global
North Church maintaining control of emerging
churches and church-planting movements.
Moving from Dependency to Interdependency
World mission efforts have changed greatly since William Carey took a
boat to India and began his missionary career in the late eighteenth century.
Thanks to the obedience and sacrifice of the Western Church over the past
few hundred years, many regions in Asia, Africa, and South and Central
America have strong and growing Christian communities. It is estimated that
seventy percent of today’s Christian evangelical population exist in these
countries—what has become known as the Global South.
These Christian communities grow and are active in evangelizing and
church planting within their own countries; some are even sending out
workers into other regions of the world. However, they still lack experience
and resources. Western missionaries are fearful of continuing or creating
dependency in these communities. The Global South is weary of the Global
North Church maintaining control of emerging churches and church-planting movements.
Dependence, even in non-individualistic societies, is seen as unhealthy. A
parent in any society expects his or her child to grow into adulthood, find a
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job, provide for his or her own needs, and raise a family. However, even when
a boy grows into a man and succeeds in this pursuit, he maintains a healthy
relationship with his parents and the members of his childhood community.
The adult is independent, but he exercises interdependency by maintaining contact and receiving help in raising his family and guidance in life
decisions. As a Latino, while my wife and I make decisions for our family,
we continue to sense the approval or disapproval of our extended family and
receive offers of assistance in our daily affairs. These are seen as signs of our
strong and healthy family.
In the Bible, we see that many images, terms, and descriptions are used to
describe a mutual relationship between God and those who have chosen to
be in fellowship with him. The Trinity is the first of these. God relates as a
triune God; he does not exist alone but in unity and mutual fellowship with
all three Persons. This is an ongoing relationship; all are equal and capable,
yet they work together in interdependency.

As we move away from dependence and
learn how to work together in healthy, inerdependent
relationships, we need to listen and learn from each
other as we work together.
God also chose paternal terms to describe this relationship: God being
the Father and Christ the Son. God’s relationship with his people has also
been described in the same filial terms—God is the Father and believers are
his children. God is said to be the father of Abraham (Exod. 3:6). Paul wrote
that all believers are adopted into the family of God and they can call him
“Abba” or “Daddy” (Rom. 8:15).
Last, the Church is called the Body of Christ. Paul describes this in
1 Corinthians, pointing out that, while there are many members, they make
up one body. Each part is different and has a different function, but they all
work together in an interdependent relationship in which they are mutually
dependent upon each other.

Developing Interdependent Relationships
in Today’s Missions
As we move away from dependence and learn how to work together in
healthy, interdependent relationships, we need to listen and learn from each
other as we work together. In any relationship, as in the Body of Christ,
each person or group has strengths and weaknesses, as well as knowledge
100 EMQ January 2015

acquired by life experiences. We also have individual gifts, both spiritual
and physical.
One of the great strengths of Western missions has been a long experience
in bringing the gospel to the world. While we have turned away from some of
the views and practices of the early European and North American missionaries, the faithfulness of these men and women has given the Church great
depth in understanding fruitful practices and expertise in culture, language,
and world religions.
In my field in the Islamic world, I learned a vast amount from studying
the writings of those who served there before me. While on the field, I was
mentored by elder missionaries. They shared the love they had for the local
people and invested greatly in my own spiritual development.
However, national workers who have lived in Global South societies and
experienced war and poverty or who have lived in environments that are
hostile toward Christianity are able to bring insights and wisdom that many

When we look at the scope of the growth of
the Church in the book of Acts, we see that the work
of the Spirit of God and his gifting and blessing is not
limited to one local congregation.
from the Global North Church cannot. We can look to those in East Asia who
can teach us about persecution and how to work in areas where the gospel is
not allowed to be preached.
God has blessed the Global North with prosperity, but he has also allowed much of the Global South to experience poverty. The former can fix
problems with finances and help in areas that need assistance, but the latter
has learned to do without, solve problems with few resources, exercise great
faith, and see God in a different light.
My cousin in Cuba organized a church in her home because they could
not afford to buy land and build a church. However; the church experienced
tremendous growth, and they needed more space. No one within the community could finance the expansion needed to make her home larger, so
she and her husband started making tomato sauce and developed a canning
system. With the money they earned, they were able to enlarge their porch to
make room for all to enjoy the Christian services. There is much we all can
learn from the unique experiences God has allowed members of his body in
different places.
In his letters, Paul writes that God has distributed different gifts to difEMQ January 2015 101

ferent members of the Body of Christ (1 Cor. 12:1-11; Rom. 12:3-8). While
these gifts are distributed to the various members of one local congregation,
they are also distributed throughout the larger community of believers, in
one geographical location as well as throughout the world.
When we look at the scope of the growth of the Church in the book of
Acts, we see that the work of the Spirit of God and his gifting and blessing is
not limited to one local congregation. We see a network of relationships and
mutual responsibility for the work of spreading the gospel and the maturing
of believers. Today, with the widespread reach of media and technology,
many with the gifts of teaching and evangelism (from both the Global North
as well as the Global South) have blessed not only their own local congregations but also the greater community of Christ throughout the world.

Conclusion
Twenty-five years ago, my family worked with a small team of missionaries from both the Global North and South to begin pioneer work in a small
country in Central Asia. When we arrived, there were no churches and only
a handful of believers. God has blessed the ministry, and we have seen a
dramatic growth in the number of individual believers and communities of
Christ. In fact, these communities continue to grow, not only by the efforts
of foreign workers, but also by nationals who have taken the leadership and
responsibility to continue the work.
However, they continue to reach out to us, wanting to maintain a relationship and requesting that we remain involved while working out expectations and differences on both sides. Instead of governing the local church
or creating financial dependency, we are striving to develop and maintain
healthy relationships, working together in interdependence for the purpose
of glorifying God and fulfilling the Great Commission.
Reference
Hesselgrave, David. 2000. Planting Churches Cross-Culturally: North America and
Beyond. Grand Rapids, Mich.: Baker Academic.
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orality in missions
Best Practices in the Orality Movement

Editor's note: We are excited to announce that beginning with this
issue we will feature a regular column on Orality in Missions, which is
sponsored by the International Orality Network.

How Would Jesus Tell It?
Crafting Stories from an
Honor-Shame Perspective
Jackson Wu

H

ow might we craft stories from an honor-shame
perspective in order to challenge cultural values that are
contrary to the gospel?1 Since honor and shame are important
elements of all cultures, this question is relevant for every context.
Below I offer a few initial suggestions that will hopefully contribute
to a more comprehensive answer to the question.
The proposal below concerns shorter stories (e.g., parables), which may
illustrate or defend an idea or action. I will not discuss how to craft broader
stories that cover the entire biblical narrative, but instead discuss the kind of
stories especially suited to address ethical questions and/or serve an evangelistic purpose. They challenge ethical norms and common perceptions of the
world—that which the culture regards as honorable is presented as shameful
(and vice versa).

What We Say Depends on How We Say It
If we want to tell a story to address our listeners’ worldview, more is required than merely exchanging terminology and finding redemptive analogies or “bridges.” Rather, our goal must be to create a narrative context
that evokes emotional and intellectual responses similar to stories or
situations common to the local culture. In other words, in order for gospel stories to subvert the prevailing cultural worldview, the listeners should
not feel they enter a “foreign” world when hearing the story.
Certain types of stories (e.g., romantic tragedies) have distinctive features
that frame or structure the narrative. Specific details may vary between indi104 EMQ January 2015

vidual plays like Romeo and Juliet and a movie such as Titanic. Similarly, Star
Wars and Glory tell of the struggles within a wide-scale civil war. These stories
have a similar framework that helps people make sense of the characters and
key events. Likewise, comedic parodies depend entirely upon familiar narrative frameworks that listeners will understand. Without that firm structure,
the audience will miss the intended humor of the parody.
Why were Jesus’ parables so subversive? In part, it is due to the fact that he
framed his stories so that his hearers heard the relevant allusions and context
clues that gave significance to the details of the parable. For instance, the
parable of the tenants (cf. Matt. 21:33-46; Mark 12:1-12; Luke 20:9-19) gets
its subversive force from its use of Isaiah 5:ff. Additionally, Jesus uses word
play to compound the effect. The Hebrew words for “son” and “stone” rhyme
(McKnight 2012). Thus, Jesus’ opponents “perceived that he was speaking
about them” (Matt. 21:45).
We see a similar dynamic in the epistles. Paul frames Romans 5:12–chapter
8 to depict the Christian story as a “new exodus” (Wright 2002). In chapter
5, we see “sin” in the role of an enslaving king (i.e., Pharaoh). After passing
through water (cf. baptism/Red Sea), God’s people become “slaves of God”
(6:22). In Romans 7, they encounter the Law (cf. Sinai). Finally, God’s people
arrive at the “promised land” of the new creation in Romans 8.
Below are five key steps that focus our stories in a way that subvert the
worldview of our hearers. Fittingly, the following five suggestions create the
acronym F.O.C.U.S. There is much more that needs to be said than can be
included here. I encourage you to expand upon the outline that follows.

1. Frame the Narrative with Honor and Shame
First, we identify a basic narrative framework. The framework one uses
will provide an implicit worldview whereby readers interpret various details
in the narrative. From the perspective of honor and shame, a few key themes
consistently shape culturally meaningful stories (Wu 2013, 148–192). These
include an emphasis on “face,” group identity, and authority (i.e., hierarchal
relationships).
The following are sample questions that can be used to spur reflection,
guide conversation, and shape stories. They are organized according to
theme.
Face
• How do people gain and lose face?
• Who has face in the community? Why?
• What is the most common basis for ascribed honor/shame (title,
position, name, age, medical conditions, other)?
• What achievements are praised or criticized?
• How do people respond to loss of face?
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Group Identity
• What group do listeners identify with? Why?
• What does that group stand for and against?
• How does one join (or leave) the group?
• What are expressions and symbols of group identity?
• What are expectations of members?
• What does the group promise? Threaten?
• What distinguishes insiders from outsiders (criteria, characteristics, etc.)?
Authority
• Who do listeners regard as the key authorities?
• How is loyalty expressed?
• What promises come with allegiance?
• What have these authorities done or accomplished in the past?
One should note that the above questions not only address key aspects
of an honor-shame perspective, but also correspond to the gospel’s three
framework themes—creation, covenant, kingdom (Wu 2014). Accordingly,
these questions equip us to understand local cultures in a manner consistent
with the gospel’s inherent honor-shame perspective.

2. Outline Their View of the World
We should ask questions about people’s worldview, not simply their
“religion.” Those in contexts emphasizing honor-shame tend to be rather
pragmatic and concrete thinkers. Therefore, perhaps we should not primarily
focus on their overt religious teachings and practices. In fact, many features
of daily life will provide insights that implicitly shape their “religious” thinking. Keep in mind that many people groups do not divide their lives into
secular and religious categories, as is commonly found in the West.
The following questions have two purposes. First, they cause us to reflect
on the quality of answers to the questions above. Second, they compel us to
consider how those answers interrelate.
• What major people and events shape their current way of seeing others,
themselves, and the world?
• What do they see as their biggest two or three problems? Is there a
relationship between them?
• What are the means of solving these problems?
• What things characterize an “ideal” world according to common cultural standards?
By these kinds of questions we better explore the broad perspective from
which people see the world.
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3. Consider Local Stories
By considering local stories, we again check the tentative conclusions we
have reached thus far. By asking the following questions, we begin thinking about the above answers within the context of a story. Storytellers are
required to think about the implicit connections and subtle messages that
could or should be conveyed to listeners.
Local stories demonstrate what those in a culture regard as honorable
and/or shameful. Here are a few questions one could ask about those stories:
• What virtues are most often highlighted?
• What is common about heroes and villains? Consider the way they solve
or contribute to the problem and how they relate to others.
• How do people tell historical stories? How are these different from
stories that are perceived as “non-historical” (e.g., fables, make believe
children’s stories, etc.)?
• What are the most common stories told to children?
What are the stories that lie behind some of the cultures most common
idioms?
Certainly, one could pose many other questions that show how honor and
shame are embodied within diverse contexts.

4. Use the Language
In the process of reflecting on culture and crafting a story, a number
of key words and concepts will emerge. What are potential synonyms,
idioms, and alternative ways of expressing these critical ideas? Pay careful
attention to subtle differences in similar terms. Do some of them carry distance
connotations that either help or hurt our efforts? What is the emotional
import of the words we choose?
Because stories convey a particular worldview, our choice of words should
do more than simply convey linguistically correct meanings. They should
engage certain values and assumptions by stringing together ideas that
spur appropriate responses (e.g., impressions, questions, emotions, desires,
actions).

5. Subvert Their Stories
Jesus used honor and shame to “subvert” cultural stories for the sake
of the gospel. The word “subvert” here does not carry negative overtones
of “dominance” or “manipulation.” Rather, Jesus told stories in order to
redeem, reconstruct, and reorient people’s view of the world. He proclaimed
God’s kingdom and so challenged the values and priorities of the surrounding culture. Below are two approaches we find in scripture.
First, we can “move from good to bad.” Thus, one identifies the key
movements and characteristics of local stories that convey honorable or
praiseworthy traits and behaviors. The speaker replaces key characters and
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background setting without changing the essential framework that enables
listeners to hear echoes of the original story.
In so doing, the newer characters and setting changes should naturally
evoke “negative” responses. Listeners should see the characters as worthy of
social censure. Actions or events in the story will be associated with one’s
having no face or losing face. Finally, the narrator intentionally integrates
word plays, idioms, themes, symbols, or other details that reinforce the
traditional story’s framework and/or the intended negative response by
listeners.
For example, Jesus’ parable of the tenants is framed around a vineyard
that does not yield fruit for its owner. Ultimately, the owner (God) judges
the tenants’ rampant injustice. These are stable elements drawn from the
story in Isaiah 5. This framework allows the unstable parts of the story to
have their subversive effect. Jesus casts the Jewish leaders in the role of the
unrighteous tenants, who had rejected the owner’s son (a detail not included
by Isaiah). In Mark 12:10-11, Jesus’ use of Psalm 118:22-23 further magnifies
the tension.
Second, one might “move from bad to good.” Identify the key movements and characteristics of local stories used to convey shameful or disliked
traits and behaviors. Replace key characters and background settings without
changing the essential framework that enables listeners to hear echoes of the
original story.
Ideally, the newer characters and setting changes should naturally evoke
social praise. Actions and events should be associated with one’s having face
or getting face. Intentionally integrate word plays, idioms, themes, symbols,
or other details that reinforce the tradition story’s framework and/or the
intended positive response by listeners.
Two passages sufficiently illustrate the point. Luke 10:25-37 depicts the
hated Samaritan as a loving rescuer. Despite negative views of women in first
century Palestine, the Gospel writers honor the women as the first witnesses
to Christ’s resurrection.

Conclusion
How do we craft subversive stories that address honor and shame in the worldview
of our hearers? Why is this a critical question? The gospel transforms people’s
view of God, themselves, others, and the world. One must intentionally
consider how hearers seek honor and avoid shame, why they identify with
their group, and whom they regard as having authority.
Honor and shame characterize all human cultures. Naturally, they are
also important for understanding and applying scripture. God’s people seek
his face. The gospel transforms a person’s heart so that he or she seeks to
honor Christ above all else. Thus, in order to contextualize gospel stories
from an honor-shame perspective, more is required than the cursory use of
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themes, bridges, and analogies. Yet, do we have a “superficial” understanding of the biblical story?
Certainly, a number of issues have not been addressed. For instance,
before crafting stories from the vantage point of another culture, the storytellers would be wise to give equal attention to the their own background,
particularly the way their cultural worldview shapes the stories they are
accustomed to hearing and telling. By overlooking this step, we might easily
subvert our own efforts. That is, one could unintentionally tell stories that
convey biblical truth yet lack meaning in the local culture.
The above five-step outline gives F.O.C.U.S. to our process of crafting
stories. When contextualizing stories for the sake of the gospel, we want to
be biblically faithful and culturally meaningful. Otherwise, we may compromise the Story by settling for stories.
Endnote
1. This question is raised by Jayson Georges, who offers an excellent example of a
subversive honor/shame story (2014a, 2014b).
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book reviews
Bible in Mission
Pauline Hoggarth, Fergus Macdonald, Bill Mitchell, and Knud Jorgensen, editors |
Regnum Books International
—Reviewed by Marcus Dean, associate professor and chair, Department of Intercultural Studies, Houghton College; former missionary in Colombia and Puerto Rico

B

ible in Mission was compiled as a follow up to Edinburgh 2010. This
collection of papers connects the Bible to Missio Dei through presenting
different aspects of the Bible in mission as viewed from different Christian
confessions.
The introductory chapter, “The Bible in Mission—And the Surprising
Ways of God,” sets the tone by placing the Bible at the center of mission “as
the story of God’s mission” (p. 5). The second chapter, “The Bible as Text for
Mission,” continues the introduction and discusses different hermeneutical
perspectives. It concludes with building a strong connection between the
Bible and missions.
The rest of the book is divided into two sections. Section One, “The Bible
in Mission in the World and in the Church,” contains four chapters subtitled
The World. Each discusses how the Bible is received from within a different
ministry context: Modern/Postmodern West, Islam, Hindu, and Children
(great cases for a contextualization course). This is followed by four chapters
subtitled The Church. Each presents a different missional perspective from
evangelical, Protestant, Orthodox, and Catholic writers and demonstrates
the vitality of scripture for the life of the Church in missions and evangelization. The conclusion is that the Bible is essential for the growth and health
of the Church.
Section Two presents seventeen case studies grouped by geographical
regions Africa, Asia-Pacific, Latin America, and the West. These case studies
show how the Bible is received by different groups ranging from Dalits in
India to youth in Australia, and includes studies on children, women, minority groups, and nations such as China.
A few highlights demonstrate the breadth and significance of this collection. First, the case studies “bring to public attention a broad overview of
best practices and examples of how people may ‘open the Bible’ and make
its contents the core of their discipleship” (p. 141). This is realized in the
following chapters. Second, while one may not agree with every author, each
genuinely attempts to make the Bible central to the work of missions. The
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chapter on creation care demonstrates how for two groups in Africa, “the
Christian faith as reflected in the Bible provided the basis for integrating
faith and action” (p. 175) as they endeavored to care for people and creation.
Third, the final case study on the impact of changing technology reminds us
that the role of the Church in mission is to enable people to encounter the
Bible.
This book demonstrates that because the Bible is the foundational text of
the Christian faith, “the reading, interpreting and dissemination of this text
lie at the core of the missionary task” (p. 290). Bible in Mission gives a loud
call to keep the Bible central to the work of the Church in calling all of us
to follow and become disciples of Jesus Christ, which is the focal point of
the Bible—God’s story of reaching out in love to all of humanity, no matter
someone’s condition or position in life.

Environmental Missions:
Planting Churches and Trees
Lowell Bliss | William Carey Library
—Reviewed by Brian Webb, sustainability coordinator, Houghton College;
former director, short-term missions, New Mission Systems International

E

nvironmental issues represent some of the greatest challenges facing
the global mission movement in the twenty-first century. Widespread
pollution, depleted natural resources, changing weather conditions, and
population pressures (among many others) all impact the work of missionaries around the world. But for those called to share the gospel cross-culturally,
discerning how to respond to these challenges is not always clear.
In his book, Environmental Missions, Lowell Bliss addresses the tensions
between traditional church-planting ministry and environmentally-based
development work by making a case for combining the two in environmental
missions. With the zeal of a veteran church planter, Bliss identifies distinct
new opportunities for gospel ministry offered by an environmental approach
to missions. His account alternates between rich personal experiences, sound
biblical exegesis, and practical solutions. Ultimately, Environmental Missions
aims to define and legitimize a new category of missions.
Bliss begins by describing his own personal journey toward creation care—
a journey equally rooted in scripture, an honest evaluation of science, and
his own fourteen years of experience ministering in India and Pakistan.
Chapter two forms the backbone of the book by suggesting a definition for
what is an environmental missionary. In doing so, Bliss brings a biblical
understanding of creation care into the context of global missions by
interpreting the Creation Mandate in light of the Great Commission and
the Great Commandment.
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The next two chapters provide examples of an early environmental
missionary (William Carey) and a potential environmental mission field
(an unnamed creative access country in the Indian Ocean). Chapters 5–7
address the scriptural basis for environmental missions by appraising
creation care in both the Old and New Testaments. Avoiding the confrontational style so commonly found in such discussions, Bliss provides a fair and
balanced analysis to his biblical examination by being overly generous in his
treatment of potential critics.
Chapters 8 and 12 provide practical suggestions for the praxis of environmental missions. This includes calling for a more intentional integration
between gospel evangelism and the type of tangible work done by environmentalists and development professionals. Chapters 9–11 add theological
depth to Bliss’ definition of environmental missions by integrating it with
discussions of sin, the gospel message, and prayer.
While humble in tone, Bliss remains unapologetically Christocentric,
and even the most skeptical reader will be reassured by his emphatic
inclusion of evangelism in the environmental mission paradigm. Ultimately, Bliss’ efforts to describe environmental missions as a legitimate
new category of missionary service works. Not only does he effectively
describe how environmental missions contributes toward the fulfillment of
the Great Commission, but he also provides a biblically grounded justification for creation care ministry.
Check these titles:
Bouma-Prediger, Steven. 2010. For the Beauty of the Earth: A Christian Vision
for Creation Care. Grand Rapids, Mich.: Baker Academic.
Brown, Edward. 2008. Our Father’s World: Mobilizing the Church to Care for
Creation. Downers Grove, Ill.: InterVarsity Press.
Sabin, Scott. 2010. Tending to Eden: Environmental Stewardship for God’s
People. Valley Forge, Pa.: Judson Press.

Family Accountability in Missions:
Korean and Western Case Studies
Jonathan J. Bonk, ed., Dwight P. Baker, J. Nelson Jennings, Jin Bong Kim, and Steve
Sang-Cheol Moon, associate editors | OMSC Publications
—Reviewed by Robert L. Gallagher, associate professor of intercultural studies,
Department of Intercultural Studies, Wheaton College Graduate School

T

his 28-chapter volume offers papers and responses, as well as Bible and
case studies, given at the Second Korean Global Mission Leadership
Forum held at the Overseas Ministries Study Center in New Haven, Connecticut on June 11–14, 2013. Sixty mission executives, practitioners, and
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scholars from Germany, Singapore, South Korea, and the United States met
for this historic conference focusing on issues of family accountability.
Jonathan Bonk, OMSC executive director emeritus and the forum’s
convener, wrote in the preface,
Since families are at the core of Protestant evangelical missionar y
endeavor, mission agencies, sending churches, and families with ministries in a variety of cultural, linguistic, and economic contexts all over
the world face a range of expected and sometimes unexpected challenges
in regard to the nurture, care, and education of children, the retirement
of missionaries, and so on. In addition, missionary families find themselves on the cutting edge of identity issues as their children are reared
and educated in cultures quite alien to their home cultures, sometimes
marrying across cultures and nationalities, resulting in families scattered
across the globe. (p. xiv)

The book deals with the complex issues (especially in areas of family life) that missionaries face when living in cross-cultural societies.
Pervasive throughout the volume is the belief that safeguarding healthy
mission families should be a primary concern of both sending churches and
mission agencies. Further, a better understanding of the dynamics of missionary families and employing trained professionals who specialize in family
member care will help achieve this
goal.
These ideas appear as a diversity
of essays: twelve case studies and
twelve responses. Family Accountability in Missions begins with a case
study of a Korean missionary family
in Nigeria followed by a response.
We want
Three chapters dealing with the bibeveryone
to
lical theology of family, marriage,
have it in a
and children based on the Pauline
language
letters follow. Chapters 6 to 27 unfold a variety of topics with Korean
they
and Western case studies, such as
understand.
the education of missionary children, mental and emotional health
in missionary families, and the
realities and concerns of mission
finance.
Yong Joong Cho and J. Nelson
Jennings conclude by supplying an
integrative analysis of the proceed-
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ings. In addition, there are three appendices considering the educational
needs of Korean missionary children, Korean missionary retirement, and
implications for the care of transcultural missionary children. An extensive
11-page bibliography completes the project.
Certainly, the book would benefit from a structural outline to guide readers, and less meandering narratives, which surely reflects the nature of a
four-day conference, as well as the editors’ desire to allow Western ears to hear
Majority World voices. The volume is not a meticulously-crafted academic
volume, yet does provide credible pictures of contemporary real-life issues
of families experiencing intercultural encounters that are both sobering and
informative.
Check these titles:
Baker, Dwight P. and Douglas Hayward, eds. 2010. Serving Jesus with
Integrity: Ethics and Accountability in Mission. Pasadena, Calif.: William Carey
Library.
Bonk, Jonathan J. ed. 2011. Accountability in Missions: Korean and Western
Case Studies. Eugene, Ore.: Wipf & Stock.
O’Donnell, Kelly. 2011. Global Member Care: The Pearls and Perils of Good
Practice. Pasadena, Calif.: William Carey Library.

First the Kingdom of God:
Global Voices on Global Mission
Daniel K. Darko and Beth Snodderly, editors | William Carey International University Press
—Reviewed by David R. Dunaetz, Azusa Pacific University; Claremont Graduate University; former church planter in France

T

his is a collection of academic articles, all relating to missions or evangelism, and all written from an evangelical perspective. The majority of
these articles appeared in a multilingual festschrift to honor Peter Kuzmič,
president and founder of the Evangelical Theological Seminary of Croatia
and one of Eastern Europe’s most preeminent evangelical scholars. The
topics of the articles are quite diverse, ranging from an overview of the
biblical relationship between the church and the Kingdom of God (by Peter
Kuzmič himself) to a history of the first liberal arts college started by the
Assemblies of God (Barry Corey).
The articles are written by scholars from both the Global North and South,
presenting a variety of points of view, but all within a clearly evangelical
framework. Each article is written in a fairly academic style (relatively objective and dense texts with linear logic and a high level of precision), close to the
style of the scholarly journal Missiology. Such a collection of mission-focused
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articles indicates that there is perhaps room in the academic landscape for a
purely evangelical journal of missiology with articles of this caliber.
An interesting tension arises from cultural differences between some of the
authors of the Global North and South. From the Global South, Ruth Padilla
DeBorst calls for North American mission organizations and churches (which
she sees as struggling with imperialistic desires and ethnocentricity) to hand
over power and leadership to the Global South. However, from the perspective
of the Global North, respect should be given to all persons simply because
of their humanity, but respect for a person’s work must be earned through
competence and the quality of the work (Miroslav Volf). Similarly, among
Europeans, trust is not simply given to others; it must be earned through
mutually beneficial partnerships with continual dialogue (Gregory Mundis).
Possible leads to follow for dealing with these potentially conflicting
values come from other authors of this volume. Hwa Yung presents an
overview of the ministry of John Sung, a Chinese evangelist of the early
twentieth century. Sung saw the danger of the Chinese Church becoming
overly dependent on rich missionaries and called for the young churches in
China to stop relying on Western organizations and instead to strive to meet
their own needs.
Another lead to follow comes from René Padilla (Ruth Padilla DeBoost’s
father), who calls missionaries everywhere to empower those who are poor,
not by coming as teachers, but as facilitators who enable those who are poor
to read scripture together in order to understand what the text is saying
to them in their cultural context. This type of engagement with scripture,
Padilla argues, is the essence of the Great Commission.

Global Member Care, Volume Two:
Crossing Sectors for Serving Humanity
Kelly O’Donnell & Michèle Lewis O’Donnell, editors | William Carey Library
—Reviewed by William Peed, global ministry program director, Kingswood University, Sussex, NB, Canada

H

umanitarian, human health, and human resource workers in today’s flat
world will benefit from the contributions the member care personnel
offer each other in Global Member Care. Editors Kelly and Michèle O’Donnell
keenly capture the importance of broadly learning from specialized groups
that offer community care. Drawing from sources such as the World Health
Organization, the United Nations General Assembly, and World Vision, and
lesser known entities like Overseas Development Institute and Families in
Global Transition, the editors relate the value of collective wisdom from
groups that serve humanity.
The book is divided into four sections. In part one, the reader is invited
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to see how the crossing of sectors, or “specialized mission/aid personnel
and sending groups” (p. xv), is significant in serving others. To successfully
navigate through the sectors, one must hold to core beliefs, while being open
to the ideas of others. The global challenges facing our world (such as HIV)
require us to do no less than this. At the end of this section, the editors
include the “Universal Declaration of Human Rights” that was created by the
United Nations General Assembly in 1948. The reader acquires a sobering
realization of the broad responsibilities each member country has for the
rights of its peoples. Parts two, three, and four highlight “good practices” in
the humanitarian, human health, and human resource sectors, respectively.
This volume provides invaluable insights from the contributions of
those working for organizations that may or may not be faith-based or
government-funded. Representative chapter titles catch the reader’s eye: Spiritual and Mental Health in Humanitarian Contexts; Healthy Women, Healthy
World; and Humans Abusing Humans: Smuggling, Trafficking, and Abduction.
The fact that the book is only a few clicks away makes it that much more
desirable for one’s e-library. Related resources, including urls to videos and
other online sources, are listed at the end of most chapters. The application
section at the beginning of each part would have more impact if the editors
would provide specific points pertinent to each section, rather than giving
the same generic list.
Through a broad overview of global member care, the editors do an excellent job of promoting greater appreciation for cross-sectoral interchange that
will result in fuller service to humanity. In that sense, the book may have
less appeal to a reader who wants substantive knowledge in any one sector.

Journey toward Justice: Personal
Encounters in the Global South
Nicholas P. Wolterstorff | Baker Academic
—Reviewed by Jenny Collins, associate professor of missions, Taylor University

M

any Christians focused on the noble work of fighting global injustice are often fueled by face-to-face encounters with the oppressed,
yet some lack a complete picture of the foundational aspects of justice.
Philosopher and esteemed scholar Nicholas Wolterstorff identifies crucial
questions related to justice in this autobiographical tour through his thoughts
and experiences. He biblically and deftly clarifies what biblical justice requires. In this first of the publisher’s series Turning South, in which Christian
thought leaders reflect on how Global South engagement has changed them,
the author builds on his theory of justice developed in earlier books. He
adds personal narrative from travels in South Africa, the Middle East, and
Honduras to bring fresh insight on the philosophical and Christian under118 EMQ January 2015

pinnings of social justice activity.
Wolterstorff begins his rich reflections by describing the awakening
encounters that stirred and formed his views. Next, he rehearses his theory
of justice and the grounding of rights in human worth that are developed
more thoroughly in his earlier works. He discusses how the potential abuse
of rights-talk to support entitlement does not justify throwing out this
fundamental moral vocabulary. He explores the sad reality that some in
power use benevolence as an instrument of oppression, and unlike other
philosophical traditions, he starts from the perspective of the wronged and
addresses justice in a fallen, rather than ideal, society.
Next, Wolterstorff underscores how deeply justice is embedded in
scripture and considers various dimensions of social justice movements
and why they are fraught with difficulty. One key Old Testament theme is
a priority not for those who experienced episodes of injustice, but for those
whose daily or systemic condition was vulnerable to oppression—the widow,
orphan, sojourner, and the poor, who are collectively described as the downtrodden. Contrary to the view that agape love supplants justice in the New
Testament, Wolterstorff confirms that the significance of justice continues,
though sometimes masked by English translation choices. Notable in this
section are themes on Jesus’ teaching on righteousness, that shalom never
falls short of justice, and that the grounding of rights in human worth finds
its source in the value God bestows on humans.
Noting that a visit to Honduras brought clarity to the strategic importance
of just punishment in achieving justice, Wolterstorff addresses the essential
need for effective criminal justice systems. He also describes the biblical
view of governmental responsibility and takes a thought-provoking look at
forgiveness. He closes with an inspiring reflection on the profound connections between beauty, hope, and justice, while providing excellent support
for the role of prayer and attentiveness to scripture’s redemption story in
social justice movements.
This substantive book by a brilliant philosopher is attentive to scripture,
philosophical foundations, and a life touched by those suffering injustice.
While there may be room for minor challenges by biblical scholars, sociologists, and other philosophical traditions, that does not diminish this book’s
contributions to building a grounded foundation for Christians working in
justice outreach.
Check these titles:
Haugen, Gary. 2009. Good News about Injustice, Updated 10th Anniv. Edition:
A Witness of Courage in a Hurting World. Downers Grove, Ill.: IVP Books.
Keller, Timothy. 2010. Generous Justice: How God’s Grace Makes Us Just. New
York: Penguin.
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Mission as Transformation:
Learning from Catalysts
David Cranston and Ruth Padilla DeBorst, editors | Regnum Books International
—Reviewed by JR Rozko, director of operations & advancement, Missio Alliance

I

spend most of my time thinking about and engaging the realities facing
North American church leaders as we endeavor to see our own context
in missionary perspective. The longer I do this, the clearer it becomes just
how impoverished our perspectives and skillsets are. This, I suggest, is due
in large measure to a broad failure to listen to and learn from the voices and
insights of our brothers and sisters from the Majority World. This is precisely
what makes this book such a gift.
Mission as Transformation is a compilation of eight essays that came out of
the inaugural “Stott-Bediako Forum on the Gospel and the World Today,”
convened by the Oxford Center for Mission Studies in partnership with the
International Fellowship for Mission as Transformation (INFEMIT). These
essays survey and celebrate the lives and ministries of eight global theological
practitioners. These portraits, “invite us to witness God’s work in and through
men and women who, by God’s grace, effected transformation both locally
and globally” (p. xi). I would add that they simultaneously hold forth a vision
of Christian mission that is more reflective of Jesus’ teaching on the Kingdom
of God than models that have tended to dominate Western missions.
The individuals and their primary contexts surveyed in this book include: John Stott (United Kingdom), Kwame Bediako (Africa), David Gitari
(Kenya), Catherine Feser Padilla (Latin America), Juan Jose Barrrda (Latin
America), David Bussau (New Zealand/United States), Peter Kuzmic (Eastern Europe), and Ron Sider (United States). There is not space here to recount
the important lessons to be learned from each of these figures. Rather, I offer
three general “theses” that can be gleaned from these essays, which hold
value for the “mission impact” of practitioners everywhere.
First, mission impact is narratively shaped. The most apparent aspect of
these essays is the degree to which the influence and impact of each of these
figures was shaped by their own life stories. Besides cultural contexts, things
such as birth circumstances, family influences, marital decisions, kids, and
career decisions are all part of the complex matrix out of which we engage
in God’s mission.
Second, mission impact is relationally dependent. Relationships are
central for shaping and supporting the impact of mission practitioners.
What these stories bear out is that, whether strategic or serendipitous, the
cultivation of substantive relationships—especially those that represent the
crossing of cultural boundaries—is vital to the significance and sustainability of “mission work.”
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Third, mission impact is God’s purview. Despite all their differences, the
eight mission practitioners surveyed held this in common that “they were not
interested in building their own kingdoms, but rather in building and making
known the Kingdom of the King who rules by washing his disciples’ feet”
(p. 75). This reflects a posture of humility where it is recognized that in the
final analysis, “mission impact” is something God brings about in God’s timing and in God’s ways through our glad participation in God’s own mission.
Check these titles:
Greenman, Jeffrey and Gene Green. 2012. Global Theology in Evangelical
Perspective: Exploring the Contextual Nature of Theology and Mission. Downers
Grove, Ill.: IVP Academic.
Miller, Mary. 2013. Faces of Holistic Mission: Stories of the OCMS Family.
Oxford: Regnum Books.
Padilla, Rene C. 2010. Mission Between the Times: Essays on the Kingdom.
Carlisle: Langham Monographs.

Missionary Methods: Research,
Reflections, and Realities
Craig Ott and J. D. Payne, editors | William Carey Library
—Reviewed by Patrick Krayer, executive director, Interserve USA

A

s missionaries cross social, ethnic, and religious boundaries, they
encounter new contextual realities. Adapting to the context, they may
digress from well-established norms in their first culture. Digression can
ignite a backlash, which in turn moves the Church to evaluate these new
methods. This assessment is essential if the Church is to remain faithful to
the Lord as it seeks to make disciples of the nations (p. xv).
What is not readily acknowledged is that this assessment is an ongoing,
iterative process involving scripture, methods, and context (p. xvi). Missionary Methods: Research, Reflections, and Realities shows this process in action by
those in the North American Church.
This book is a selection of papers submitted at the 2012 EMS annual
meeting, marking the 100-year anniversary of the publication of Roland
Allen’s classic work Missionary Methods: St. Paul’s or Ours. The editors divided
these papers into two sections, the first addressing theological issues and the
second looking at various “suspect” contemporary mission practices.
The theological section begins with an excellent reflection on Roland Allen’s perspective of Paul’s missionary methods. Robert Gallagher points out
that Allen’s position was drawn from a limited number of passages in Acts
and Paul’s epistles. Thus, Allen failed to see the full teaching of scripture
and recognize or value all that the Church had accomplished over its two
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thousand years of missionary enterprise. Gallagher concluded by providing
an insightful theology of mission engagement from Luke-Acts.
In some circles, it had become inapropos to view the incarnation as a
missiological model. David Hesselgrave and Andreas Kostenberger, in particular, objected to this model, asserting that the incarnation referred to God
becoming flesh. Working through the Gospel of John, Cheong neutralizes
these objections and resurrects the incarnation as a viable and powerful
missiological model.
The papers in the second section assess various contemporary missiological practices and perspectives. For example, Gary Corwin analyzes a number
of practices that have been used in the USA over the last century. He groups
these practices in five streams (power, science, organizational, ecclesiastical, and biblical). Hesselgrave shows how first-culture attachments can
impact perspective and subsequently shape one’s presentation of the gospel.
Anthony Casey reflects positively on the current trend of orality in gospel
transmission and biblical education. Robert Bennet shows how reintegrating miracles and God’s power over evil spirits impacted church growth and
discipleship in two animistic societies in Haiti and Madagascar. Sociologist
Joel Thiessen points out how the tools of sociology can positively inform and
help shape mission practices.
Roland Allen’s seminal work and the papers included in this book demonstrate how the missionary’s first-culture attachments and host cultural
contexts can positively or negatively impact mission methodologies and
their effectiveness. These papers also show that allowing context to impact
methodology presents the Church with new realities that can challenge
traditional assumptions. By God’s grace, the Church has the scriptures to
guide it as it crosses these boundaries.

No Continuing City: The Story of a Missiologist
from Colonial to Postcolonial Times
Alan Tippet. Doug Priest and Charles Kraft, editors | William Carey Library
—Reviewed by Kimon Nicolaides, has served as a pastor, military chaplain,
missionary, and worked with Vietnamese refugees

T

his autobiography records the life of Alan Tippett, one of the most
prolific and preeminent missiologists of the twentieth century. It gives
the inside stor y of the forces which transformed the ways in which Western church leaders made disciples of the nations in his lifetime. Foreign
missions had been strongly implicated for its collusion in the colonialistic
exploitations of the non-Western world. “Missionary, go home” was the
theme of the day for a good part of the first half of the twentieth century.
The burning question for the Church was how to respond to intense
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societal pressures to get out of the foreign missions business altogether. The
response of Tippett was to articulate the need to further develop the field of
missiology by using many of the same anthropological methods that were
instrumental in bringing about the very indictments that were being made
against the Church on its worldwide involvement in mission.
Tippett’s father was a minister for the Australian synod of the Methodist
church. He followed suit hoping to go into foreign missions and was sent at age
30 to the islands of Fiji, which were the major field of his endeavors from 1941
to 1961. Returning to Australia, he found the Church’s ubiquitous indifference
to missions quite disheartening when the fields seemed so ripe for harvest.
His article, “Probing Missionary Inadequacies at the Popular Level,” in
International Review of Missions caught Donald McGavran’s attention. Tippett
was thus recruited to teach at the newly formed Institute of Church Growth in
Eugene, Oregon, and continued subsequently at the School of World Mission
in Pasadena until his retirement in 1974. It was there that he made his greatest
contributions to the field of missiology. Tippett effectively applied principles
of anthropology to experiences obtained earlier at Fiji. He labored to correct
many of the same mistakes he saw being made on the mission field while
conducting worldwide seminars on church growth.
The major breakthrough Tippett advocated for and finally observed
became evident from the modified emphasis between the reports of the World
Council of Churches (WCC) at the Berlin Congresses of 1966 and that at
Lausanne, Switzerland, in 1974. “Colonial Paternalism” had to a great degree
been abandoned and the independence of indigenous churches accepted on
equal par.
Tippet’s mission field was far more developed than those of Bruce Olson
or John Hunt, whose stories must also be read. He faced different challenges;
his compulsion on exposing the evils of “paternalism” expressed no less than
thirty-four times used an unfortunate choice of terms. He mentions that he
later discovered the correct term was “ethnocentricism” (p. 166). Today, most
Western mainline churches are suffering from a need for more paternalistic
leadership at home. Words matter. This book nonetheless, illustrates how
one faithful life can contribute much.

On Eagles’ Wings: Models in Mentoring
David Cranston | Regnum Books International
—Reviewed by Mark M. Overstreet, executive vice president, T4 Global

P

eople who want to be their best will seek out a mentor. In this brief
and accessible introduction, David Cranston seeks to take the reader
to new heights in a creative and humble approach to discipleship through
mentoring.
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A physician by trade and Fellow at the Royal College of Surgeons of England, Cranston defines mentoring from scripture and moves through trustworthy and constructive models for finding and being found as a mentor.
Drawing from a lifetime of resources as a Christian father and physician, he argues persuasively for a personal and dynamic approach to the
discipline. With God at the center of the relationship, Cranston probes and
explores the resources available to the follower of Jesus seeking to know and
be known, allowing scripture and godly wisdom to shape the life and work
of both mentor and mentee.
Cranston begins in scripture. He makes his rounds through nine examples
from the Old and New Testaments. In his first division, he surveys the art
of delegation, succession planning, mentoring through suffering, secondchance mentoring, and mentoring through depression. Next, he examines
strategic mentoring, the value of affirmation and assurance in mentoring,
and mentoring over long distances. Finally, he looks at Jesus and the life he
shared with his closest friends.
Cranston also leans into history for a brief stroll through the mentoring
lives of three examples: John Newton, Indian abolitionist Dadabhai Naoroji,
and King Abdullah of Jordan. Each figure shares across culture and continent
ample evidence of the value found in a life invested in the growth of a friend.
Through a rich collection of friendships, Cranston then describes the value
and return he has received through spiritual mentoring from family and
friends, including John Stott. These, he says, “Mentored me in how to die as
well as how to live.”
Finally, Cranston takes the reader on a lively journey through his early
experiences of being mentored in the workplace, becoming a mentor both
in the workplace and in the church. He finishes his work with a brief and
helpful discussion of one’s personal walk with God, family life, leadership,
and mentoring through suffering.
He concludes with a helpful few pages on the “dos and don’ts of mentoring,” a practical and principled end to his helpful book. This small text
provides a succinct and satisfying brief on mentoring. For both trade and
faith, the book could be improved with parenthetical scriptural references
that complement his thesis. Rooted in the practical and biblical realms, the
book is a short and healthy introduction to the discipline. Thoughtful and
valuable, Cranston’s personal and practical insights in this text emerge from
a lifelong commitment to the vital, life-giving skill of the art of mentoring.
Check these titles:
Hendricks, Howard G. and William D. Hendricks. 2000. As Iron Sharpens
Iron: Building Character in a Mentoring Relationship. Chicago: Moody Publishers.
Hull, Bill. 2006. The Complete Book of Discipleship: On Being and Making
Followers of Christ. Colorado Springs, Colo.: Navpress.
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Recovering the Full Mission of God: A Biblical
Perspective on Being, Doing, and Telling
Dean Flemming | IVP Academic
—Reviewed by Richard Hibbert, director, School of Cross-Cultural Mission, Sydney and Missionary Bible College

E

vangelical Christians continue to debate whether proclaiming the gospel
or demonstrating it should be given priority. Reacting to the “social
gospel” promoted by theological liberals in the early 1900s, and despite
calls of the Lausanne movement and prominent spokesmen like John Stott,
evangelicals have emphasised that the heart of evangelism is verbal communication of the gospel.
In his characteristically lucid style, Dean Flemming succeeds in demonstrating that being, doing, and telling are interwoven in the Bible’s portrayal of
mission. Alongside his case for holistic witness, he consistently argues that mission must ultimately and always include verbal communication of the gospel.
Flemming advances his argument by integrating two areas of expertise—New Testament studies and missiology—and thereby complements
Chris Wright’s The Mission of God that focuses on the Old Testament. Using
a biblical theological framework, each of Flemming’s chapters considers
how the relationship between embodying, practicing, and proclaiming the
gospel is depicted in a section of the Bible. In this process, the book successfully strikes a balance between providing sufficient exegetical detail and
synthesising this evidence to show how it advances its argument that word,
deed, and character are interwoven throughout the Bible. The book brings
fresh perspectives to the proclamation-demonstration debate.
First, Flemming provides convincing biblical support for variations of
emphasis among the three dimensions of being, doing, and telling in mission. He does this by showing that while all the Gospels portray Jesus and
his disciples engaged in all three dimensions, Matthew, Mark, and John each
highlight a different dimension. Building on this, and his analysis of how the
apostles contextualized the gospel for particular audiences, he suggests that
churches and mission agencies may justifiably “spotlight certain dimensions
of the church’s mission” according to the current needs of the societies of
which they are part (p. 111).
Second, this volume refreshingly takes us beyond the “word versus deed”
controversy by emphasising that both speaking and doing flow out of identity—the “being”—of the church. “We don’t simply do mission. Mission is
who we are” (p. 258). Third, Flemming effectively addresses the question of
priority among word and deed by pointing out that the New Testament never
treats them as separate and that the question itself needs reframing.
Recovering the Full Mission of God clarifies the mission of the whole Church,
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and for that reason should be read widely. But because it is encompasses
the mission of the Church as a whole, rather than focusing on the task of
missionaries, readers will have to look elsewhere for a detailed discussion
of the implications of this excellent analysis for how missionaries should
engage in their task.

Single Mission: Thriving as a Single
Person in Cross-cultural Mission
Debbie Hawker and Tim Herbert, editors | Condeo Press
—Reviewed by Anna Bishop, minister (world mission), All Souls, Langham
Place, U.K.

I

was delighted when Debbie Hawker and Tim Herbert told me that they
were working on this book. Although there are many books on singleness (e.g., by Al Hsu and Andrea Trevenna) and even a few on single people
in mission (chapters in Marti Smith below), this is the first book to bring
together the insights of single men and women in mission from a range of
different cultures and also to provide a comprehensive overview of the different issues affecting single people in mission.
The first part of the book brings together personal stories from Europe,
Latin America, Asia, Africa, the Middle East, Eastern Europe, North America,
and Australasia. There were many commonalities in the experiences: many
resonating and validating the personal stories I’ve known. But it was interesting to read and to learn from the differences in the accounts of men and
women and from the different cultural perspectives—e.g., to walk for a few
pages with a single Asian man who was not trusted, a single woman fostering
children in Eastern Europe, and a single Zambian woman travelling alone,
looking to God for the protection a man might offer.
The second part of the book focuses on sexuality. It offers a positive view of
single sexuality as well as a candid, humorous, and sensitive treatment of issues such a sexual desire, masturbation, pornography, and same sex attraction.
The third part explores the journeys of different single people through the
different dynamics of maturing in singleness, dating during cross-cultural
ministry, online dating, moving from singleness into marriage, widowhood,
and divorce. It is unlikely that any one of us has experienced all these dynamics and so this chapter will have insights for us all.
The final part looks at the value of single people in mission, their resilience,
issues for single people to consider, what not to say to those who are single,
and helpful appendices with ideas, resources, and topics for discussion.
The Global Church has been waiting for this book. I hope that it will be
a springboard for many more books that bring together the perspectives of
Christians from different ethnic, social, and denominational backgrounds. I
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would recommend it to all those working in cross-cultural mission, the agencies that support them, and the churches that send them. Our church will
buy copies for all our overseas mission partners, both married and single,
to help us all better understand the dynamics of single people in mission.
Check these titles:
Eenigenburg, Sue, 2010. Expectations and Burnout: Women Surviving the Great
Commission. Pasadena, Calif.: William Carey Library Publishers.
Foyle, Marjory, 2006. Can It Be Me? An Inspiring Insight into an Extraordinary
Story. London: CMF.
Other Recommended Mission Reads
Archer, Clint. 2014. Holding the Rope: Short-term Missions, Long-term Impact.
Pasadena, Calif.: William Carey Library.
Chan, Simon. 2014. Grassroots Asian Theology: Thinking the Faith from the
Ground Up. Downers Grove, Ill.: IVP Academic.
Haykin, Michael A.G. and C. Jeffrey Robinson Sr. 2014. To the Ends of the
Earth: Calvin’s Missional Vision and Legacy. Wheaton, Ill.: Crossway.
Keese, Tim. 2014. Dispatches from the Front: Stories of Gospel Advance in the
World’s Difficult Places. Wheaton, Ill.: Crossway.
Little, Aaron. 2014. Water the Earth: A Student’s Guide to Missions. Rossshire, U.K.: Christian Focus Publications.
Nowell, David. 2014. Dirty Faith: Bringing the Love of Christ to the Least of
These. Minneapolis: Bethany House Publishers.
Stiles, J. Mack. 2014. Evangelism: How the Whole Church Speaks of Jesus.
Wheaton, Ill.: Crossway.
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classifieds
Association of Professors
of Mission, Annual Meeting,
18-19 June 2015, Wheaton College,
Wheaton, Illinois.
What’s in a Name? Assessing Mission
Studies Program Titles.
For full details please visit the
APM web page at www.asmweb.org/
content/apm.
The 2015 Annual Meeting of the
APM will examine the titles that educational institutions, North American
and otherwise, use for their mission
studies programs. Many seminaries
and colleges have switched from using program titles that contain the
term mission(s) to social science
labels, e.g., intercultural studies, or
to different religious labels, e.g., the
more recently developing discipline
of world Christianity. These nomenclature shifts affect students and
graduates in such important ways as
personal security or employability.
What the titles mean for how institutions recruit students and new faculty
is also an important area of consideration. Implications for a program’s
curriculum—whether undergraduate,
graduate, or postgraduate—as well

as possibly for an institution’s other
programs also merit assessment. An
institution’s desired outcomes for its
mission studies program relate to
the title employed. The related type
of degree that is earned, e.g., DMiss,
DMin, PhD, ThD, MTh/ThM, enters
the picture as well. The examination of these and other related areas
should cast fresh light on how educators understand their various relationships to the missio Dei in today’s
ever-transitioning Christian world
mission movement.
Persons interested in presenting
papers may submit a proposed title
with a 150-200 word abstract and a
30 word bio to APM president Nelson
Jennings at jennings@omsc.org by
February 13, 2015.
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