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The Integrity Challenge

Every Christian with a heart to please Christ faces a daily challenge to maintain 
and even grow in integrity—to be as good on the inside as we may seem to others on 
the outside. The measure of character, as has been wisely observed, is what we do and 
think when nobody is looking. While accountability relationships can be helpful, this is a 

challenge that must ultimately be faced individually.
In the same way, there are integrity challenges that every organization must face. These challenges 

have the same root as those that individuals face, centering on honestly being who you say you are 
and doing what you say you will do. Good organizations face them head on and address the issues 
publicly and with transparency, normally employing outside auditors to affirm their claims, at least 
with regard to financial issues. 

Less quantifiable issues generally receive much less attention, but it is often these that are most 
telling for organizations that name the name of Christ. Some of the most important of these issues 
might include: 

1. Making clear to all what the organization is in business to do.

2. Providing a track record of how the organization has gone about achieving its purpose, and 
what the results have been.

3. Being explicit about its faith commitments, especially concerning the person and work of 
Jesus Christ and the authority of the Bible.

4. Explaining how the organization navigates the most divisive issues of the day, whether they 
are within the Body of Christ or vis-à-vis the society generally.

5. Being clear about the kind of people the organization wants to join with them, and what 
discriminatory disqualifiers the organization will not tolerate.

While it would be possible to suggest some organizations that may not have fared so well with 
some of these issues, doing so would neither be fair, nor particularly helpful. More important is to 
ask how an organization that is truly Christian should go about addressing these issues, and how 
they can respond well to these challenges that we all face. 

The tension that exists between presenting one’s organization well, and being completely open 
about one’s struggles is ever with all of us. The most important ingredient for all five of these issues, 
and many others as well, is to communicate truth consistently. This includes what is said and what is 
not said. It includes what is said in small conclaves, and what is written to the widest possible public 
audience. 

A Second Look
Editorial by Gary Corwin
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Whether the organization spokesperson or leader is speaking to an individual, through a podcast, 
or through an advertisement in a periodical, what is said must ring with truth (“the whole truth, and 
nothing but the truth”), not just catchy slogans. 

Sounds pretty simple, doesn’t it? But it usually isn’t. For instance, it is almost impossible to provide 
an accurate report on how the organization has gone about achieving its purpose, and what the 
results have been, if there is no structure and methodology established for doing so. If little effort 
has been made to capture and report that information throughout the orbit of the organization, 
chances of it happening are very slim. 

There is also the problem of doublespeak, or even 
triplespeak, in which there are different descriptions for 
the same phenomenon, depending on who the audience 
is. Describing an event in a format that local participants 
will see or read should not be different in substance from 
what financial supporters thousands of miles away will 
see or read. Integrity demands the same truth for all, even 
if the specific goals may be different. Emotive appeals 
that would embarrass participants, for example, cannot 
be justified because of their potential impact on donors.

Another challenge to integrity is the temptation to leave 
the viewer or reader with an impression that is not true, but 
doing so without saying it explicitly. A common example 
here is focusing exclusively on your own organization’s 
role in some ministry success without ever mentioning 
that the results came about through the combined effort 
of several organizations or groups. This ought not be.

Where circumstances arise in which there is significant debate within the evangelical missions 
and/or church community, it is important for agencies to honestly and publicly acknowledge where 
they stand or how they function in regard to that issue. This is very different from saying you have to 
take sides but it does mean you have to at least say how you deal as an organization with that issue. 
If your policy is simply to leave the issue up to the individual missionary or the missions team in 
a particular geographic area, then that should be forthrightly said. Whatever the policy or practice, 
if potential or current donors, candidates, partners, or other stakeholders know it, they can then 
knowledgeably make up their own minds how they might want to respond.

Perhaps a good way to summarize the matter is simply to appeal to the golden rule: whatever you 
wish organizations in which you invest would do to inform you, do that for others who invest in 
you. Maybe it really is quite simple.

Gary Corwin is staff missiologist with the international office of SIM.

❞

❝DESCRIBING AN 
event in a format that 
local participants will 
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Collegial Leadership among 1st and 2nd 
Generation Chinese Leaders

Craig A. Smith

Over the last thirty years, the Western world has experienced a huge influx 
of immigrants from mainland China and Hong Kong. This diaspora of Chinese 
immigrants found fertile soil in Western countries, which is reflected in the plethora 
of churches scattered throughout. These churches are comprised of first, second, and 

1.5-generation leaders and congregants.  
For a number of years, I co-pastored, with a Chinese woman, an English-speaking congregation in 

a Chinese church. It was during this time that I started to notice problems in these churches which 
had leadership comprised of first and second-generation pastors. I listened to their stories.

Second-generation pastors wept as they shared their hurt and how they believed they had no 
voice in the leadership of the church and how they felt unsupported in their ministry. Some were 
frustrated because their leaders could not understand their situation and the difficulty of being a 
Western Chinese. Others said they were exasperated because the leaders would not allow them to 
create services that reflected them, their context, and their Christian worldview. Some concluded 
they would have to leave.

At the same time, I listened to first-generation leaders communicate their pain and frustration.  
They revealed how their heart was to see the gospel preached and have people come to Christ.  They 
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expressed their passion for the Kingdom of God to take root in their community and struggled as 
they watched the younger generation leave the church. They felt confused why the second generation 
questioned the decisions of the leaders and believed they did not have enough respect for the 
authority of scripture and enough interest in embracing Chinese culture.

How Did this Situation Arise?   
There are many factors which have contributed to this situation; it is beyond the scope of this 

article to explore all of them. The following is one common scenario that illustrates the problem.  
Suppose a first-generation leader comes to the U.S. to lead a church. His church consists of first, 
second, and 1.5-generation Chinese congregants and also has a second-generation pastor.  

How will he lead the church? He will do what is familiar to him. He will keep the church Chinese 
and maintain the Chinese culture and norms that he has embraced from birth. He will lead in a way 
that is familiar to him—according to the model he received through his church in Southeast Asia 
and according to the teaching from the seminary he attended. He will wrestle internally as he is daily 
confronted with a very different culture than the one he 
has always known. 

At this point, he will do one of three things: (1) he will 
grow more entrenched in his position and ignore the ideas 
of those around him who desire to do things differently; 
(2) he will listen to the second-generation pastor, 
promising him what he hopes for but always deferring on 
his promises; or (3) he will listen and work in a collegial 
manner with the second-generation pastor and together 
find God’s will for the church that they both love.

How will the second-generation pastor respond? Remember 
this pastor has grown up in U.S. He has experienced and 
lived his entire life in a very different culture from the 
first-generation pastor. He has been educated in a Western 
setting and has been taught to question, analyze, reflect, and collaborate.  

Suddenly, his cultural framework is being superseded by another which is not his. So what does 
a pastor like him do? There are three possibilities: (1) he will conform to the culture of the first-
generation pastor and wait for his chance to be in the power position; (2) he will react and confront 
and live with the conflict and tension; or (3) he will leave.  

These leaders share the same purpose—they are devoted to God and to aligning themselves with 
God’s purposes to build his Church. Over the years, I have discovered that it is not the why question 
that divides these leaders since they share the same purpose. Rather, the question that divides them 
is how are they going to build this church?

The situation of the first and second-generation leaders reminds me of the book Men Are from 
Mars, Women Are from Venus. The author’s point is that men and women are inherently different so 
that they think differently, process things differently, speak and act differently, and have different 
desires. Both are being true to who they are; however, in order to become one and work together, 
they must understand one another. In the same way first and second-generation leaders are different. 
They need to learn how to understand one another and become one in purpose.  

❞

❝OVER THE YEARS,  
I have discovered that it 
is not the why question 
that divides these 
leaders since they share 
the same purpose.
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Difficulty for Leaders Working Together 
This problem is not new. Jesus knew it would be difficult for Christian leaders to work together so 

much so that he prayed, “Holy father, protect them by the power of your name so that they may be 
one as we are one” (John 17:11). 

The Bible is full of stories in which leaders had difficulties working together. In Mark 10:35-45, we 
see the disciples arguing about who is greater; they are more concerned about who is in the power 
position next to Jesus rather than being servant leaders. On another occasion, Peter rebukes and 
argues with Jesus, telling him what his ministry should look like. 

Judas struggles so much working with Jesus that he plots Jesus’ death. Paul and Peter are at odds 
about the Jew-Gentile issue so that Paul literally condemns Peter to his face. Mark sets off as an 

assistant with Paul and Barnabas on their first missionary 
journey. A mere eight verses later, scripture says, “Mark left 
them and returned to Jerusalem.” Why? Most scholars believe 
they had an argument. Was it because Mark and Paul came from 
different cultures, Jerusalem and Tarsus respectively? Did Mark not 
get enough preaching time? Did Mark struggle with Paul’s leadership 
style? Did Paul struggle with Mark’s attitude?

This same painful struggle of working as colleagues has also 
plagued church leaders throughout the ages. Just as Martin 
Luther struggled to work with his colleague Ulrich Zwingli, 
today we see leaders struggle to work with one another. The 
tension of these relationships is painful to watch, and even 
more painful to experience. The real damage that is often 
overlooked is the result of these tensions: they have a profound 

and detrimental effect on the Church.  
There are two things that are very clear with respect to this situation. First, these are real issues and 

they will not go away by ignoring them. They will not go away by demanding one’s own position 
either from the top down or from the bottom up. Second, first and second-generation leaders need 
to find a new way of doing ministry together. 

 
Hope

When I looked for solutions to this problem, I realized that the relationship between Paul and 
Timothy served as a good model for first and second-generation leaders. As first and second-generation 
leaders examined and engaged with Paul and Timothy’s relationship (coupled with embracing some 
advice Paul shares in 2 Timothy), I have discovered that these leaders can find a new paradigm for 
ministry which is for their personal good, the good of their leadership relationship, and the good of 
the Church.  

Need for a Collegial Attitude
The relationship between Paul and Timothy began when Paul passed through Lystra on his second 

missionary journey, around AD 50, and decided to take Timothy along with him as part of his 
ministry team. Initially, their relationship was one of a mentor/mentoree or teacher/student in much 
the same way the disciples were in relationship with Jesus (cf. 1 Cor. 4.16-17). 

Timothy was a great student and he learned quickly. He grew so much in his understanding of the 

❞

❝JUST AS MARTIN 
LUTHER  struggled 
to work with his 
colleague Ulrich
Zwingli, today we 
see leaders struggle 
to work with one 
another
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gospel that he co-authored six letters with Paul. When Paul needed a trustworthy person to send in 
his place to troubled churches like Corinth and Ephesus, he thought of Timothy first.  

The point I am making is that the relationship between Paul and Timothy became less of a teacher/
student relationship and more of a collegial one. Nowhere is this more evident than in 2 Timothy. 
Paul, an older man, was looking to his younger brother, beloved friend, and trusted colleague for 
comfort and help. 

Even though that culture, like the Chinese culture, was one in which the elder was honored, his 
wisdom to be heeded, and and his decisions not questioned, Paul did not speak with Timothy in 
this manner. Paul did not lord his authority over Timothy. 
When Paul asked Timothy to do something, he expected 
obedience not so much on the basis of his authority, but on 
the basis of their collegial relationship. 

Collegial relationships like this are difficult for first and 
second-generation leaders to achieve.  This is partly due to the 
influence of their Confucian and Shamanistic background. 
In Confucian culture, a teacher is highly valued and revered, 
which is almost unconsciously applied to the lead pastor 
(first generation) who is then raised up on an unrealistic 
pedestal which precludes healthy ministry relationships 
with other leaders (see Smith and Lee 2011 114-128). 

Similarly, in Shamanistic culture, a Shaman is considered 
a medium through whom blessings and good fortune can be conferred. Sometimes, the senior pastor 
can be looked at in this way.  The result is a large gap between the senior pastor and the rest of the 
leaders. The only way off this pedestal and finding collegial relationships is through humility and 
accountability. 

Nurtured Intimacy
Relationships that are strong and vital require love. Paul and Timothy quickly bonded, and two 

years later, Paul referred to Timothy as his son whom he loved (1 Cor. 4:17). This intimacy remained 
throughout their ministry together (2 Tim. 1:2-4). In Philippians 2:22, Paul described the intimacy 
of his ministry with Timothy “like a child with his father.” Love was at the heart of Paul’s thinking.  

For Paul, the greatest expression of love was Christ’s sacrificial death (Rom. 5:8), which is 
mediated to believers through the Holy Spirit (Rom. 5.5; 1 Tim. 1.7). All believers are expected to 
love both God and humankind. The relationship of Paul and Timothy, as leaders, worked because 
they loved and respected one another. There is no room in a collegial relationship between leaders 
for passive aggressive behavior, talking behind each other’s back, gossiping, stubbornness, pettiness, 
or authoritarianism.  

There is only room for love in order to build up each other so that together they can build up the 
Church. Without both parties submitting to the one who is love, first and second-generation leaders 
will remain divided.    

Wisdom from Paul’s Virtue List
In 2 Timothy 3:10-11, Paul included a virtue list which catalogued eight areas that were important 

priorities for a servant of the Lord, which Timothy had observed in Paul. Two of them are particularly 

❞

❝THE RELATIONSHIP  
of Paul and Timothy, 
as leaders, worked 
because they loved 
and respected one 
another.
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pertinent to the situation of first and second-generation leaders.  
First, patience is an attribute of God (Rom. 2:4; 9.22) which Paul experienced personally 

through his conversion (1 Tim. 1:16). Patience is one of the fruits of the Spirit and is required of all 
believers (Gal. 5:22). It is to be expressed particularly towards other believers (Eph. 4:2). First and 
second-generation leaders must be patient with each other as they become colleagues.  

I have observed that changing to a collegial form of leadership for first-generation pastors is difficult. 
But I also concluded that the onus of responsibility to make this change, to understand second-
generation pastors and to help them fulfill their purpose and the purpose of the Church, is theirs.  

I say this for two reasons. First, they are typically the older of the two and are typically the lead 
pastors (and therefore should be the more mature ones). Second, first-generation pastors are also in 
power positions. Power in the church should not resemble examples of power in the world. 

The biblical understanding of power and authority is found 
in Philippians 2 and exemplified by Jesus. The essence of God 
is the willingness to give up the right to be God to serve others. 
Therefore, those in power are to humble themselves by becoming 
the servant of others. Jesus was God; yet in the ultimate position 
of power, he humbled himself by becoming a human being and 
by becoming a servant. That is real, authentic power.

To be a first-generation pastor in a Western context is to 
become like a missionary involved in cross-cultural missions. 
The onus of responsibility of being patient, therefore, is on the 
second-generation pastor as he helps and encourages the first-
generation pastor on this journey. 

Second, endurance is an attribute of God (Rom. 15.5) that 
he wants his servants to pursue (2 Cor. 6:4; 1 Tim. 6:11) because 

it is fundamental for spiritual growth and godliness (2 Tim. 3:12). The soil in which endurance grows 
best consists of trials, persecutions, and challenges. The result of endurance is a refined character 
and a more profound hope in Christ (Rom. 5:3-4).  

On many occasions, Timothy watched the endurance of Paul; it is this virtue that first and second-
generation leaders will need to create and sustain a collegial leadership relationship and a healthier 
church.  

Another way of stating endurance is “stick-to-it-ness.” It means staying the course when it gets 
rough. It means first and second-generation leaders settling in their mind that they are going to work 
at having a collegial collaborative relationship for their sake and the sake of the Church.  

My experience has been that when first and second-generation pastors approach leadership in 
a collegial manner, nurturing intimate relationships as leaders, approaching their challenge with 
patience and endurance, then the church grows and second-generation leaders and congregants 
remain in the church.  

Reference
Smith, Craig A. and So Ra Lee. 2011. “Significance and Implications of Paul’s Concept of Leadership for the Korean 

Church Today.” Trans. 28(2):114-128. 

Craig A. Smith teaches Biblical Studies and co-directs the DMin program at Carey Theological College. He was formerly a mis-
sionary with the C&MA. He has published many books and articles, most recently 2 Timothy: A New Biblical Commentary 
with Sheffield Phoenix Press.
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Can We Measure Dependency? 
Miles Jarvis

How can we analyze the level of dependency in a church or ministry that has 
support from overseas? Can we monitor the effectiveness of measures that are 
implemented in order to increase local sustainability over time?

I want to consider the answers to these questions and attempt to provide an objective 
analysis model when examining the issues of dependency and sustainability in missions resourcing. 

Although there is an increasing awareness of dependency in modern missions and the dangers 
associated with this (Stout 2008), the concept that missions-established churches should be self-
supporting has been discussed since the middle of the nineteenth century (Beaver 1970). Dependency 
is increasingly being realized in various settings across the globe (Johnson 2012), and as we seek to 
establish churches and ministries on the right foundation, there will be a growing need to understand 
more objectively the scale and nature of dependency in a church or ministry setting so that effective 
sustainability strategies can be devised, implemented, and evaluated. 

I propose a model which allows an objective assessment of the levels and nature of dependency that 
may exist. This model can be applied either as a one-off assessment to understand any dependency 
that may exist in a particular situation, or as part of an ongoing measurement monitored over time 
to assess the impact of sustainability strategies as they are implemented. 

By breaking down the concept of dependency into various categories, the model provides insight 
as to where sustainability measures are most needed. 

This model will be a useful tool for churches, mission agencies, and NGOs to enable their ministry 
to be as effective as possible and provoke further discussion around the topic. This is surely a vital 
area of our shared mission together to reach all nations with the gospel and see the kingdom advance.
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Why Is Dependency a Problem?
Dependency can take different forms, such as reliance upon overseas funding and overseas staff 

for leadership, governance, and accountability. This (1) creates a lack of local ownership, (2) creates 
an inability to make decisions and take responsibility, (3) perpetuates superiority in the outsider 
and apathy in the receiver, and (4) is ultimately a form of benign colonialism (Schwartz 2007). 

This can lead to stunted growth in ideas, initiative, and motivation for moving the church or 
ministry forward. It creates a model that is not sustainable long term, especially if the mission to 
preach the gospel and make disciples to all nations is to be fulfilled. 

Other issues relating to creating unhealthy dependency mean that there can be mixed motives 
in leadership, confused accountability, and suspicion of foreign influence in the surrounding 
community. This can compromise the very witness the church or ministry is intending to make 
(Stout 2008). 

Dependency also creates problems such as loss of self-esteem and dignity in local people, and 
a perceived inability to overcome problems and find local solutions (Lupton 2011). To overcome 
dependency, processes such as Asset Based Community Development, which encourages local 
creativity, skills, and knowledge, should be employed. These can be powerful tools when facilitated 
with skill and sensitivity (Corbett and Fikkert 2008).

Analyzing Dependency
Ken Stout proposes three categories of financial dependence when attempting to analyze 

dependency (2008). I propose that there are two further categories of dependency relating to 
personnel, which can all be assessed individually. The intention behind articulating and expressing 
different categories of dependency is an attempt to understand the nuances of what is a very complex 
subject and not related to finance alone.

•  Source of funding
•  Duration of funding
•  Nature of funding
•  Ownership dependency
•  Functional dependency

Table 1 on page 13  outlines in more detail these five categories of dependency that can be assessed. 
To carry out the dependency analysis, we need to assess each of the categories individually and 
then plot them on a bar chart. This leads to a helpful, yet potentially provocative, representation of 
dependency. This analysis could potentially be used in three ways:

1. As a standalone assessment
2. As part of a holistic evaluation of a ministry
3. As part of monitoring the effectiveness of sustainability measures that are implemented

Demonstrating dependency in this way is elegant in simplicity; the greater the red shaded area in 
the bar charts below as shown in the case studies, the greater the dependency. 

Although this is an attempt to move towards an objective assessment of dependency, elements of 
the assessment are naturally much more subjective than others and are difficult to assess entirely 
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CATEGORY DESCRIPTOR ASSESSMENT 

SOURCE OF 
FUNDING

Where does the funding for 
the ministry come from? What 
proportion comes from outside 
the locality of the ministry? 

Calculate the % of funds that are given to the church/
ministry from overseas.

DURATION OF 
FUNDING

How long will funding con-
tinue? Short term (0-10 years), 
medium term (10-20 years), 
long term (>20 years), or is 
the funding completely open-
ended?

Specify and plot the number of years support has been 
given/promised (on a scale of 0-100, each year scores 4 
points; totally open-ended with no expectation or discus-
sion re. withdrawal of funding scores 100). E.g. 10 years = 
40; 15 years = 60

NATURE OF 
FUNDING

What is the support for? Is it 
a core church leader salary or 
other supplemental activities 
such as community develop-
ment? Would the core activ-
ity continue if funding were 
stopped?

Estimate the % of how much core activity is being 
supported. 0% is equivalent to no core activity; 100% 
is equivalent to all core activity being supported from over-
seas. E.g. 50% would be where 50% of core activity is 
being supported externally. 

OWNERSHIP Who owns and shapes the 
vision and direction for the 
church/ministry? Who is pro-
viding the leadership and tak-
ing responsibility, and where 
are they based?

Estimate the % of how much the ownership of the church 
or ministry lies with expatriates or even actually overseas, 
where 0% is where all leadership, decisions, and author-
ity lie in the local context, and 100% is where all these 
aspects of ownership described lie with expats or even 
overseas. 

FUNCTIONAL Who is being used to run the 
ministry on the ground from 
a functional perspective? Are 
there internationals occupy-
ing senior positions that need 
to be handed over to national 
members of staff? 

Estimate the % of key leadership and management staff 
on the ground who are from overseas. 0% means all staff 
are local and 100% means all key leadership and manage-
ment staff are from overseas. This also requires a reflection 
on the types of role that exist in the church or ministry. 

Table 1: The Five Categories of Dependency

objectively. Therefore, the process of assessment should be carried out in a team setting to avoid 
inconsistency and subjective bias. 

It is intended that this analysis will help frame conversations relating to sustainability and 
dependency and should naturally lead to further discussion and action plans being developed in 
a team setting. The level of dependency that can be tolerated will depend upon the underlying 
philosophy of ministry of the church or ministry being analyzed. Some churches may be comfortable 
with a certain level of dependence; others will not. 

In terms of oversight and support, an element of dependency may be considered to be reasonable 
or even desirable for accountability and support purposes. However, this does not alter the fact that 
dependency creates problems for churches and ministries that are very hard to undo.

The case studies below provide real-life examples of how the assessment is used. But first, a note 
about context. It is critical to consider the context of the ministry being assessed since this underpins 
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the whole discussion around dependency and sustainability. Too often, conclusions about what is 
right or wrong are generalized without attention to the context (Gilliland 1998). The context itself 
does not create dependency; instead, it provides the setting for the different categories of dependency 
to be established and rooted.

Consideration should be given, for example, as to whether the context is a new pioneering situation 
breaking into a new nation with the gospel, or whether funding is being provided for long-established 
ministry situations where support is being drawn from overseas that should be raised locally. Or 
perhaps funding is being given into a fragile or conflict-affected state, or into an established work in 
a stable, better-reached situation. 

This will also change over time. As the church/ministry grows and people are added, reliance upon 
external funding and personnel support should reduce. All stakeholders should be involved in the 
assessment process, as each will have a different perspective and appreciation of the contextual detail. 
 
Case Study 1: A Church Plant in Europe

The first case study examines the dependency on foreign resources that exists in a church that 
was started in Western Europe in 2009. This church was started by a small international group of 
reformed, charismatic, Evangelical churches using a team of approximately twenty people, consisting 
of members of a nearby ‘mother’ church in the same country and expatriates from the U.K. The 
church leader has been provided salary support and other financial support from external funding 

for the church since launching in 2005. 
The context of church planting in Western Europe is very 

difficult—it is hard, slow ground to see the gospel bear 
fruit in terms of people joining the church. Catholicism 
and secularism dominate. The leaders would liken the 
context in terms of establishing the church there to be 
similar to reaching a nation that is closed to the gospel. 
An analysis of the five categories is shown in the chart on 
page 15.

The bar chart on page 15 represents the figures estimated 
in the analysis. When we look at the bar chart, it is clear 
which aspects of dependency need to be addressed—
duration, nature, and source of funding. This process can 
be used with church leaders so that they are involved 
both in the assessment process and also in the inevitable 

and necessary discussion about dependency and sustainability. 
Potential solutions must be discussed as a team, allowing the creativity of the local leaders to 

bring ideas that will foster sustainability. It is important that the national team are the ones who take 
ownership in finding solutions that will potentially work. 

Case Study 2: Mission School in Asia
The second case study concerns a mission school in the Philippines. This is a long-established 

mission school which has historic links with supporters and leadership in the U.S. The school was 
established by an American missionary and his family in the 1970s and continues to be managed 
by his (now adult) children. 

❞

❝THE CONTEXT OF  
church planting in 
Western Europe is very 
difficult—it is hard, 
slow ground to see 
the gospel bear fruit in 
terms of people joining 
the church. 
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CATEOGORY BACKGROUND OF ASSESSMENT

SOURCE OF
FUNDING

Since beginning, the church plant has relied heavily upon funding from overseas (U.K.). The 
church has not grown significantly and the reliance upon overseas funds has actually increased 
in the last two years due to a drop in giving in the church plant. 75% of funding is required from 
the U.K. this current financial year. This, therefore, scored 75/100 on the scale.  

DURATION OF
FUNDING

Funding has been continuous for five years; unfortunately, no time limit has been discussed 
with the leadership regarding funding length. This has been a difficult issue to work through 
and there is no resolution, with ever-increasing funding being given. The senior leadership team 
discussed funding amounts (though not duration), which is the first encouraging sign in tackling 
this difficult issue. The score therefore allocated to this category is 90/100 rather than 100/100. 

NATURE OF
FUNDING

The funding given is supporting the salary of the local church leader and some additional ancil-
lary church and social action ministry costs. Given this reliance upon outside funding for such 
core activities, a score of 90/100 is given. It is very doubtful that the church would continue if the 
leader were not supported from outside funding. 

OWNERSHIP Despite the reliance upon outside funding for financial resources, the majority of the ownership 
of the church in terms of setting vision, value, and accountability for running the church lies in 
the country itself—to the mother church nearby. Legal governance is national. Due to the nature 
of the leadership structure in the family of churches, they regularly seek some guidance and 
advice from the senior leadership team in the U.K. The scoring allocated is therefore 15/100 as 
although minimal, leadership is still sought in a certain form from overseas.

FUNCTIONAL The church is led by a national and mostly by a national team, although there are a number of key 
individuals from overseas. It is estimated that one-fifth of the core team are from overseas and will 
not be living long term in the country. Therefore, a score of 20/100 was given in this category. 

Case study 1: Analysis of European church plant
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Case study 2 – Analysis of the mission school in the Philippines

This school is not pioneering in a new situation. Initially, it would have been considered so given 
the rural location of the school. Forty years later, however, it is very well established, but still relies 
upon some overseas assistance. An analysis of the five categories is shown on the chart below.

CATEGORY BACKGROUND AND ASSESSMENT

SOURCE OF 
FUNDING

An analysis of the funding of the school revealed that 90% of school operating costs are financed 
from local school fees. A certain amount of overseas funding is still required for operating costs. 
Therefore, a score of 10/100 was achieved in this assessment. However, capital funding for large-
scale developments is still sourced from overseas. 

DURATION OF 
FUNDING

Funding is long term (over 40 years), continuously solicited and sought from overseas, and shows 
no sign of attempting to reduce reliance upon this. A score of 100/100 is warranted in this situa-
tion. 

NATURE OF
FUNDING

The funding given is for core activities, but it is at a very low level. It is not entirely clear if the with-
drawal of funding would mean the school would not function. An objective analysis is difficult here. 
After consideration and discussion with other team members, a score of 20/100 is allocated given 
the core activities that are supported. 

OWNERSHIP The (expatriate) leadership of the school and ministry activity is broadly based in-country and almost 
entirely reliant upon expatriates for leadership, vision setting, and accountability. A very small 
number of local leaders have been trained, but not at a pace that will see genuine ownership of the 
school being transferred over to nationals. A score of 90/100 is therefore given in this category.

FUNCTIONAL The personnel working in the school are a mixture of expatriates (in leadership and governing posi-
tions) and local staff. There are a small number of local staff who have been brought into middle 
management positions and one in senior leadership. A score of 80/100 is given to reflect this.

Again, the bar chart illustrates where the issues of dependency lie in this situation. Ownership and 
functional dependency are the clear issues to resolve and the leadership need to be more intentional 
in developing local staff who are able to take on more senior management and leadership roles.

Analysis of the Five Categories for Case Study 2
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The levels of dependency are somewhat surprising when the initial apparent dependence seemed 
only to be for 10% of funds to finance the operational costs of the school. This illustrates the value 
of this model in analyzing the more unseen elements of dependency in addition to finances alone. 

Discussion 
An analysis is not meant to bring negative criticism or comments about the methods of a ministry 

or church. Instead, it is meant to allow an objective analysis so that a sustainable ministry is built 
that will ensure longevity for many years. 

We should also recognize that establishing and building a local church (compared to the 
development of a mercy ministry) may be very different, depending upon the philosophy of 
ministry. Communication of values and expectations is vital, and stakeholders need to clarify among 
themselves what level of dependence upon outside funds they can tolerate. This is an area for further 
discussion and will vary between organizations. 

Finally, it could be argued that focusing on dependency rather than sustainability is a negative 
way of both articulating and evaluating the problem. The model could be reversed to ask, “How 
locally sustainable is this ministry?” 

However this model is expressed, my hope is that it will be a valuable tool in facilitating and 
stimulating discussions in churches, ministries, and NGOs to enable a greater focus on building 
sustainability in global mission. 
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?
1. In the context of world mission, is financial sustainability an important issue?

2. In your experience, is dependency upon mission funding from overseas inhibiting or 
facilitating the development of indigenous church-planting movements? 

3. Are there any categories of dependency that the author has missed?

4. Is there an over-analysis of these issues that is preventing action being taken (i.e. Is our 
orthodoxy preventing us from taking practical action?)

Questions for reflection



18     EMQ January 2017

T he understanding that Chris-
tianity is no longer a Eurocen-
tric and North American faith 
is at the core of World Christian 

Studies as a new discipline. Missiologists have 
already observed that the center of the Chris-
tian faith has shifted to the Majority World (Latin 
America, Africa, and Asia), what most of the cur-
rent literature in missiology calls the “Global South.” 

Although both terms define the same global region, 
here I use the term ‘Majority World’ because the three continents above house most of the world’s 
population (Hill 2016, 16). The region is fast becoming the agent of retransmission of the gospel 
as former mission fields become a mission force. Contemporary literature in missiology is now 
employing the term “southern Christianity” to refer to the shift (Athyal 2014). 

One of the features of Southern Christianity is enthusiasm 
for missions and evangelism; however, missions is often 
done from a Majority World nation to another. Missions at 
this level represent one of the most impressive phenomena 
in contemporary Christianity. The subtheme deserves more 
academic attention (Jenkins 2011, 16). 

In the last three decades, a worldwide force of Brazilian 
missionaries has developed, causing observers to predict the 
leading role of Brazil in World Christianity by the middle of 
this century (Smither 2010, 95). 

However, the precise characteristics of Brazilian 
Christianity are uncertain. Has the world’s largest Roman 
Catholic country surpassed South Korea as the leading missionary 
force in the Majority World? Is the nation projected to send more 

missionaries than the United States? If so, who will lead the way—Roman Catholics, Pentecostals, or Southern 
Baptists? I want to answer these questions by tracing Brazil’s transition from mission field to mission 
force. 

Below I argue that because Brazil has become a mission force in South-to-South mission (i.e., from 
one Majority World country to another), it can also lead the way in South-to-North mission in the 
twenty-first century as the Global North (Europe and North America) experiences rapid secularization. 

A South-to-South 
Mission Force

Pierre Rosa

❞
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If it can be determined that the country is a mission force, one can attempt to forecast what 
denominations will drive the Brazilian missionary movement, and assist mission agencies and 
churches in how to better allocate financial and human resources. 

The Brazilian Missionary Movement: A Brief History
Elben M. Lenz César, a Brazilian Presbyterian scholar, divides the history of missions in Brazil in 

three parts:

•  The arrival of the first Jesuits in 1500 belong in the three-century period of pre-evangelization.
•  The nineteenth century, the great century of Protestant mission, brought about the evangelization 

of the nation. 
•  The twentieth century produced the post-evangelization of the country. This can be attributed 

to the Pentecostal movement (César 2010, 15).     

Roman Catholics
The first Catholic Mass celebrated on April 26, 1500, in the land that would become Brazil. This 

Mass included more than one hundred and fifty natives. Pero Vaz de Caminha, a scribe serving the 
Portuguese crown, was aboard the first expedition. 

After the arrival of the Europeans, Caminha wrote a letter to the king, Don Manuel I, requesting 
missionaries to cross the Atlantic with the purpose of winning the nationals for the Catholic faith. 
The king granted his request forty-nine years later, when six Jesuits arrived, led by Manuel da Nóbrega 
and accompanied by Tomé de Sousa, the first governor of the new colony (Metcalf 2014, 29). 

More Jesuits embraced the missionary call to Brazil in the following years, notably José de Anchieta, 
known as the “apostle to Brazil,” and Antonio Vieira, an eloquent preacher (César 2010, 32). 

The Jesuits established missionary villages, called aldeias, starting in the Bay of All Saints, in what 
would become the state of Bahia. The forced relocation, justified by the need to end cannibalism 
and polygamy among the tribes, was part of the priests’ strategy of evangelism. Relocated tribes 
lived under Jesuit supervision, and Portuguese law as transit in and out of the aldeias was controlled. 
The Jesuits feared that the nationals would participate in sinful practices if they left the compounds 
(Metcalf 2014, 45). 

With the arrival of slaves from the west coast of Africa in the sixteenth century, the Jesuit mis-
sionary effort expanded. Once they arrived at the Brazilian ports, their captors baptized the African 
captives (without true conversion) and gave them Portuguese first names and place of origin for last 
names (e.g., Manuel Congo, Maria Moçambique, and Antonio Angola) (César 2010, 41).

Colonialism and evangelism were difficult to distinguish as the country became incorporated into 
European Christendom. Thus, the Catholic missionary project, led by the Jesuits, held a monopoly 
in the ‘religious market’ in the country for the next three hundred years (Cavalcanti 2002, 424).           

Protestants  
French Huguenots arrived in Brazil on November 10, 1555, under the command of Nicolau 

Durand de Villegaignon (Doria 2012, 45). The expedition included three ships containing six 
hundred crewmembers and passengers seeking freedom of religion. Their goal was the establishment 
Antarctic France, a Protestant colony. They celebrated the first service on March 10, 1557, and eleven 
days later founded the first non-Catholic church in South America. 
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However, the Huguenot colony was short-lived. On January 20, 1567, Mem de Sá, governor of Rio 
de Janeiro, ordered the French to leave (César 2010, 39).        

Sixty-three years after the failed Huguenot enterprise, the Dutch occupation of 1630 brought 
the Reformed faith again in Brazil. The occupiers attempted to establish a colony in the state of 
Pernambuco (César 2010, 50). The New Holland experiment, although brief, produced an estimate 
of twenty-two churches, and at least one prayer book in Tupi, Portuguese, and Ducth (2010, 54). 

During this time, Catholic Portuguese, Reformed Dutch, national Brazilians, Africans, and 
Jews lived together in the northeast region. This ethnic and religious diversity contributed to the 
development of syncretic versions of Brazilian Christianity that are peculiar to this day.    

Americans led the way in Protestant missions to Brazil during the nineteenth century, but they were 
not the only ones; Latvians, Germans and Swedes established Evangelical churches in Brazil during 
this time (Bebbington 2010, 235). Until that time, very few Protestant missionaries considered the 

country a potential mission field. The Evangelical awakenings 
in North America, which placed emphasis in personal conver-
sion, contributed to a shift in thinking, propelling missionar-
ies to South America (Smither 2010, 91).   

Influenced by Charles Hodge from Princeton, Presby-
terian Ashbel Green Simonton (considered the pioneer 
of the denomination in Brazil) arrived on August 12, 
1859, as a career missionary. There, he founded the first  
Presbyterian Church in Rio de Janeiro (César 2010, 88). His 
strategy included personal evangelism by every believer and 
Bible distribution throughout the nation (2010, 89). Simon-

ton died in São Paulo after seven years on the field.             
American Methodists sent two missionaries to Brazil in 1836 and 1837. Justus Spalding and Daniel 

Parish Kidder pioneered the work of the denomination, which because of internal conflict, suspended 
missionary activities in the south for twenty-five years (César 2010, 91). Nevertheless, the work 
produced Union Church of Rio de Janeiro. The English-speaking congregation exists until this day.          

With wife Anne Luther Bagby and Zach Clay Taylor, William Buck organized the first Baptist 
church in the Brazilian territory in 1871, an English-speaking congregation in Santa Barbara, which 
was an American community of Confederate exiles in the state of São Paulo (Lancaster 1995, 46). 

The Bagbys learned Portuguese and soon started to look for a place to plant a Portuguese-speaking 
Baptist church. After traveling the empire (Brazil was not yet a republic at the time), the couple 
concluded that Salvador, in the state of Bahia, was the best location (Lancaster 1995, 59). 

The Bagbys and the Taylors called Antonio Teixeira de Albuquerque to shepherd the church in 
Salvador. The converted Catholic priest had embraced Methodism, but decided to be baptized by 
immersion because of his conviction about the proper mode of the ordinance (César 2010, 98). For 
this reason, Albuquerque is considered the first Brazilian Baptist pastor. The new church, planted on 
August 31, 1882, emphasized personal evangelism as a growth strategy.                     

Pentecostals
The year 1910 marks the beginning of the Pentecostal century in Brazil. Two Swedish immigrants 

in the U.S., Daniel Berg and Gunnar Vingren, became fascinated with the Azusa Street revival of Los 
Angeles in 1906. The two seminarians started attending Pentecostal meetings promoted by the First 

❝THE NEW CHURCH,  
planted on August 
31, 1882, emphasized 
personal evangelism 
as a growth strategy.
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Swedish Baptist Church in Chicago and the North Avenue Mission (McGee 2001, 93). 
During one of the gatherings, a fellow member, Olaf Uldin, reportedly prophesied that Berg 

and Vingren would be missionaries in Pará, in northern Brazil (Escobar 1998, 89). They arrived in 
Belém, the capital of the state, on November 19, 1910. There, a local Baptist pastor welcomed the 
new missionaries. Tension arose when Brazilian Protestants embraced the new doctrine, particularly 
the subsequence of Spirit baptism, and the feature practice of the movement, glossolalia. 

Berg and Vingren founded Missão de Fé Apostólica (Portuguese for Mission of Apostolic Faith) with 
eighteen new followers. The new group multiplied and became the largest Protestant denomination 
in Brazil: Assembléias de Deus (Portuguese for Assemblies of God), with twenty-three million members 
currently (Johnson 2013, 54). 

From Mission Field to Mission Force 
The Pentecostal movement generated independent and fully Brazilian churches, some of which 

became large networks of congregations. Such was the case of Brasil para Cristo (Brazil for Christ), 
founded by Manoel de Mello in 1955, Deus é Amor (God is Love) started by David Miranda in 1962, 
and Igreja Universal do Reino de Deus (Universal Church of the Kingdom of God), the most expansionist 
and controversial, founded in 1977 by Edir Macedo (UCKG 
hereafter) (César 2010, 177).  

Missionary zeal accompanied the explosive growth of 
Christianity in Brazil fueled by Pentecostalism, which in turn 
drove the Brazilian missionary movement. The country has 
become “a launch pad for the mission of the church” (Walls 
2000, 18). 

Brazilian charismatic Christianity, with its excesses and 
blessings, has since expanded rapidly throughout the world. 
From 1990 to 1997, the number of Brazilian missionaries 
abroad doubled. Five hundred from a mission force of 1,700 
were from UCKG (Freston 2008, 43). 

Lusophone Africa (Mozambique and Angola in particular) 
is the preferred mission field of Brazilian Pentecostal churches, which seem better equipped to deal 
with African problems than their northern counterparts (van de Camp 2013, 345). The determining 
factors are language and the roots of Afro-Brazilian religions such as Candomblé and Umbanda. 

By 2005, UCKG had planted over four hundred congregations in the region (Freston 2005, 33). 
Free from post-colonial guilt, they will continue to advance in the Majority World (Freston 2009, 7).       

The Brazilian missionary movement has reached all continents, but the Majority World has proven 
to be a fruitful mission field for both Pentecostals and Roman Catholics. The latter sends more 
missionaries. In 2000, seventy-two percent of Brazilian missionaries worked in southern countries, 
while twenty-eight percent ministered in Europe and North America. In 2010, missionaries sent 
outnumbered missionaries received by fourteen thousand, which placed the country among the top 
ten missionary-sending nations, second only to the United States (Johnson 2013, 76). 

Northern Mission Fields 
Missiologists have observed another phenomenon in World Christianity. The North-South 

migratory route that launched the missionary enterprise of the sixteenth century has reversed 

❞
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directions (Walls 2008, 194). 
This new pattern, combined with enthusiasm for mission, is a major contributor in the transfor-

mation of Brazil from mission field to mission force. The preferred destinations of Brazilian migrants 
are North America and Europe. Their diaspora creates a new mission paradigm: informal, unofficial, 
and fueled by the economic needs of the migrant. Brazilian Pentecostals in the North aim at providing 
for their families and plant new churches (Palomino 2004, 57). 

Many migrate illegally, which makes it difficult to document their missionary activity in detail 
(Kalu 2008, 5). Their congregations cater to their own people, but the vibrant forms of worship and 
evangelism inspire their hosts. 

They are returning the favor of the pioneer Protestant missionaries of the nineteenth and early 
twentieth centuries, and in the process bring a willing workforce and present the gospel afresh to 
post-Christian Europe and North America. Andrew Walls describes the state of secularization of his 
native Scotland in a way that can be representative of Europe in general. He laments,

It is too late for revival; the need is basic, primary evangelization, cross-cultural evangelization such as mis-
sionaries once sought to carry out in other continents. Old Christendom has been succeeded by an essentially 
non-Christian culture. Our god, if we have one, is Mammon, and Mammon’s altars are as gruesome as Moloch’s. 
(Walls 2008, 199) 

If current migratory trends remain, Brazilians in Europe and North America will answer Walls’ 
call for this re-evangelization of the North, where they will view the immigrants as a former colony, 
“peaceful and geopolitically uncompromised” (Freston 2009, 8). There, Portuguese-speaking churches 
“of neo-Pentecostal style that will target other immigrants and will also help local congregations to 
become spiritually revitalized” (Palomino 2004, 58).

 A new century of missions may be at hand. Only this time, its direction will be northward (Jenkins 
2011, 135).   

Conclusion
Fueled by the missionary zeal of its Pentecostal movement, Brazil has become a force in South-to-

South mission. Towards the second half of last century, the country has transitioned from mission 
field to mission force, becoming an agent of retransmission of the gospel. 

This transformation took place along with the emergence of the new centers of the Christian 
faith. The Brazilian missionary movement sends Christians to the Majority World by the thousands, 
exporting a distinctly charismatic and vibrant (and sometimes doctrinally deficient) Christianity. 
The establishment of the UCKG in Lusophone Africa is a case in point.  

Through immigration, Brazil may become a force in South-to-North mission, and perhaps 
surpass the United States as the leading missionary nation of the world. The encounter of Brazilian 
Pentecostals with the secularized northern mission fields deserves ongoing academic observation 
(Smither 2010, 95). 
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?
1. How is informal mission through immigration transforming the former centers of Christian-

ity? 

2. Do you agree with the author that the former centers of Christianity are becoming secular-
ized? If so, do you believe other religions will fill the void? Which ones?     

3. The author coined the term “Brazilian missionary movement.” Who were the pioneers of 
that movement? Who are the current drivers of the movement? 

4. Do you agree with the author that “the Brazilian missionary movement sends Christians to 
the Majority World by the thousands, exporting a distinctly charismatic and vibrant (and 
sometimes doctrinally deficient) Christianity”? What are the positive aspects of the encoun-
ter between Brazilian Pentecostalism and mission fields? What are the negative aspects? 

Questions for reflection
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Theological Education in Nepal
Hansung Kim

T he Church in Nepal is the fastest-growing Church in the world today (Mitchell 2013). 
Officially, there were no Christians and Protestant missionaries living in Nepal until 1951. 

A handful of medical missionaries and five Nepali Christians entered Nepal and resided 
in Pokhara in 1952. With this humble beginning, the number of Nepali Christians has 

grown phenomenally despite political and social persecutions. There were 40,000 baptized believers 
in Nepal in 1990 and 274,462 baptized Christians in 2001 (Barclay 2009, 189). 

According to a senior leader of National Churches Fellowship of Nepal, there were approximately 
700,000 to 1,000,000 Christians and 5,000 to 6,000 churches in Nepal in 2014.

Such an explosive growth in a very short period of time in one of the poorest countries in the 
world imposes many challenges for the Nepali Church. Leadership development is one of them. 

While there are some leaders who studied theology on the graduate level overseas, many pastors 
and church leaders have not received formal education for their ministry. To date, active believers with 
an evangelistic zeal often become pastors of a church or start a fellowship. The life of David Mukhia, 
who started the first Protestant church in Nepal and who had a great evangelistic zeal for his people 
resonates with that of ordinary Nepali pastors even today. David had no proper theological training.

Below I will discuss the development of and issues surrounding theological education in Nepal. 
I will then suggest how Nepali churches can better engage these issues. Part of my research was 
interviewing a number of theological education leaders from 2013 to 2014. 
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The Development of Theological Education 
Churches in Nepal began offering short-term basic Bible training for leadership development in 

the 1960s. The Discipleship Training Centre (now Nepal Theological College), first offered a forty-
day Bible training program in 1978, which was followed by a three-month course soon after and 
one-year program in 1980. Nepal Bible Ashram was founded in 1981 with a one-year curriculum to 
train Christians for pastoral ministry. It was later renamed Nepal Institute of Theology and expanded 
its program to two years (Tamang 2011). 

Short-term Bible training, varying from a few days to a year, has been available through various 
missionaries, organizations, and/or Bible schools until today. Such training is typically in the Nepali 
language. 

For almost thirty years from the 1960s, short-term Bible training was the only church leadership 
training program in Nepal. Christians in Nepal were under persecution during this time and they 
struggled for survival (Tamang 2011). Additionally, the Christian population was still small and 
relatively less-educated. Because of these things, they did not see a need for a Bible college. 

Two Bible colleges were founded before 1990. Nepal 
Presbyterian Theological Seminary celebrated its silver 
jubilee graduation in 2013 (Nepal Presbyterian Seminary 
2013) and Jesus College, the largest Bible College in 
Nepal, was founded in 1989.

After 1990, when the political change in the kingdom 
eased the government’s persecution against Christians, 
more formal theological education began to serve Nepali 
Christians. Nepal Ebenezer Bible College (NEBC) was 
founded in 1992 and, from its beginning, has offered a 
Bible and theology program. 

NEBC is affiliated with National Churches Fellowship 
(NCF) of Nepal, the largest Nepali Christian association. 
Nepal Theological College (NTC, the former Discipleship 
Training Centre) began to offer a two-year diploma in theology program in 1999, and a three-year 
BTh program in 2007. 

Evangelical Presbyterian Theological Seminary, formerly called Nepal Evangelical College and 
Seminary, which offered unaccredited BTh and graduate programs in the evening, began to offer a 
three-year BTh program in 2002.

Nepal Evangelical Holiness Theological Seminary was founded in 2005, offering a BTh. These 
schools have four to seven full-time professors, who primarily hold MDiv or ThM degrees from 
India, South Korea, and English-speaking countries and some part-time lecturers. Many of these 
schools use English as the medium of instruction. 

Graduate degrees in Christian ministry are available in Nepal as well. NEBC started an MA in 
organizational leadership in 2009, which was recently accredited by Asia Theological Association 
(ATA). There are two graduate schools that run the MDiv program. Kathmandu Institute of Theology 
began its educational ministry in 1999 in partnership with a seminary in India and Himalayan 
Graduate School of Theology in 2008. They typically depend on international guest lecturers since 
they do not have full-time professors. Since the fall of 2015, NTC and NEBC jointly offer a MDiv 
program, which is taught in English and courses are offered in a modular format. 
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Today, there are more than fifty-two Bible colleges and schools in Nepal. A majority of them are in 
the Kathmandu valley. Seven Bible colleges, offering mostly the BTh degree program, are accredited 
by ATA, while four are associate members of the organization. Some have their own property and 
some rent a building. 

All these accredited Bible colleges have libraries with a very limited number of books and 
computer labs. According to senior administrators of two Bible colleges, the estimated annual cost 
for a student per year, including tuition, room, and board, is US $1,000. Many students receive 
generous scholarship, while some pay a significant portion of the educational cost. However, it may 
vary, depending upon the college. 

Some graduates go on to pursue further studies—many choose India for affordable tuition and easy 
accessibility; others choose South Korea, for generous scholarship and evangelical theology. Some 
go to Singapore, and the Philippines. A few have received their doctoral degrees from universities or 
seminaries in the U.K., the U.S., and South Korea. 

Issues in Theological Education 
Ganesh Tamang has listed eight challenges to theological education in Nepal: 
•  dependency on foreign aid 
•  creating healthy partnership 
•  misuse of resources 
•  developing appropriate curriculum 
•  politics among leaders 
•  lack of appreciation of theological education
•  division among churches 
•  lack of resources (2011) 

H. Laltlankim has suggested that theological education in Nepal has faced four challenges: 
•  accreditation,
•  appropriate curriculum 
•  competent education 
•  Nepali theology (2013, 27-30)
 
I identified, among many, the following seven issues as the most pressing challenges for theological 

education in Nepal: 
•  the government’s recognition 
•  finance
•  Nepali Christian books
•  scholarship development 
•  training for pastors in service 
•  library development
•  curriculum development 

Generally speaking, Bible colleges and seminaries in Nepal are Evangelical and Bible-based. 
However, how they address these issues with their very limited resources may decide the direction 
of the churches in Nepal. 
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Theological education may have a new chapter when the government recognizes and supports it. 
The Nepali parliament has passed its constitution after eight years of consultation. While this once-
Hindu monarch became a republic country, its view on Christianity and Christians has not changed 
much. Although the constitution states the freedom of religion, the meaning of it, provided by the 
chairman of the constitution drafting committee, is that no one can change from one religion to 
other religions (Sharma 2015). 

This shows that Nepal is still under the influence of Hinduism. Very few churches have been able 
to register properties under their names. No Bible colleges and Bible schools are recognized as higher 
education institutions. As a result, degrees granted by Bible colleges are not acknowledged as they 
should. 

For this reason, colleges and seminaries have sought accreditation from ATA, and eleven schools 
have achieved its member status. However, it is perceived as a temporary remedy. Some Nepali 
leaders in theological education believe that Tribhuvan University, Nepal’s national university, 
should have a Christian department and that Bible colleges and seminaries should be acknowledged 
through their affiliation with it. They have approached the university about it, but have received no 
positive response. 

Finances are always a challenge for emerging churches like those in Nepal. Only a small number 
of colleges have their own campuses; the majority rent out 
space in buildings. Acquiring land or building a much-needed 
dormitory is simply too big a task for a young church in an 
underdeveloped country. This is especially true when the 
demand is urgent. 

We can, however, look to Korea as an example of why 
investing in Bible colleges and seminaries on the mission field 
has a long-term benefit. Western missionaries founded Bible 
colleges and seminaries when the Korean Church was growing 
and yet struggling with money. 

Today, these institutions still benefit Christians and non-
Christians in Korea and in foreign lands. Many schools subsidize 
student’s tuition and dormitory expenses, often because the 
students come from poor rural areas. While some Bible colleges 
may seek financial help from their denominations or affiliated 
churches to some degree, Bible colleges and seminaries often receive financial help from overseas. 

It is a real challenge for Nepali Bible colleges and seminaries to meet the needs of proper facilities 
and covering costs for good education. Of course, one needs to practice wisdom when one makes 
financial contributions. If one has principles and policies concerning how to handle donations, 
these can serve as helpful examples for generations to come. 

Christian books in the Nepali language are much needed. All the ATA-accredited schools officially 
use English as the language of instruction. There are, however, some cases in which instructors 
personally choose to use Nepali for courses. The principal of one Bible college said, “One day, Nepali 
will be the medium of instruction. But books and resources that we use for teaching are in English. 
And we don’t have theological terms in Nepali.” 

Today, there are more Christian books in Nepali than ever before. However, there are not enough 
books for pastors and future church leaders to read and learn. If this continues, Nepali Christians 
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may find it difficult to develop and express their understanding of God and they may not discern 
false teachings, which is already a pressing problem for the Nepali Church. 

That said, printing costs for books are very low compared to developed countries. Additionally, 
publishing ebooks or articles in PDF format and making them available online may allow pastors, 
students, and believers to access them for free or at a cost that they can afford, since this production 
cost is much lower than that of paper books. Nepali churches, Bible colleges, or outside donors can 
provide stipends for writers. 

Developing scholarships is a must for theological education in Nepal. To help the Nepali Church 
to be part of the Global Church, the Nepali Church may need to learn and embrace the history and 
tradition of the Global Church. It may also need to address the issues and problems that are unique 
to the Nepali Church. This is a job for the whole Nepali Church and every Nepali Christian. 

At the same time, the Nepali Church needs well-trained minds that can relate the Bible and the 
history of the Global Church with the context of the Nepali Church, which is ultimately a job for 
Nepali Christians. This may require formal theological education on master’s and doctoral levels. 
Nepali church leaders and scholars may need to discuss how and when they can offer sound post-
graduate studies. 

Academic conference and journals for Nepali scholars may help address this issue as well. There was 
such a forum on Nepali Christian theology at a Bible college in September 2014. The Nepali Church 
needs more conferences like this to encourage emerging Nepali scholars to ask and answer questions 
relevant to the Nepali Church. The Mission Institute of Nepal at Asian Center for Theological Studies 

and Mission in South Korea has published Nepali Christian 
Journal in English annually since 2013. 

Lifelong education for pastors is crucial for the health and 
growth of the Nepali Church. There are still many pastors 
without proper training for their ministry, especially in rural 
areas. While there are ministries and programs that are geared 
toward equipping them, they are often short-sighted, city-based, 
and culturally inappropriate. 

Organizations and individuals may need to consider partnering 
with one another, which will require discussion, planning, and 
coordination in order to be more effective. The courses that 

will benefit these pastors are culturally appropriate, practical, and comprehensive. For instance, 
chronological Bible teaching may help them gain a comprehensive understanding of the Bible, since 
some of them are known to preach on certain books of the Bible. 

Also, participatory and oral-based teaching/learning may be more culturally appropriate and 
practical because pastors learn the content in a meaningful way and can utilize this method in their 
ministry. 

Other issues we need to address are library and curriculum development in Bible colleges and 
seminaries. There is a library called The Association for Theological Education in Nepal (ATEN) that 
was founded in 1994 which houses twenty thousand books. Individuals and institutions may have 
access to the library with a membership. 

ATA-accredited schools met their library requirement through the partnership with this library. 
Some Bible colleges have received book donations from an organization in North America. The 
curriculum used in Bible colleges and seminaries in Nepal is not very different from that of North 
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America or South Korea and a number of principals of theological institutions expressed that they 
would need to develop a theology that address Nepali issues. These issues are closely related to other 
issues mentioned earlier. 

Suggestions 
The issues of theological education in Nepal are challenging, and yet not invincible. I suggest 

three practices that may help address these issues: setting a high standard, engaging in dialogue, and 
working together. 

1.  Set a high standard. If the ultimate goal of theological education in Nepal is to have Christian 
workers with a biblically-relevant and culturally-appropriate theology, Nepali church leaders and 
educators need to consider setting a higher standard. 

Teaching and learning simple Bible knowledge for a short time may not be effective for ministry. 
As believers grow in their faith, they may need solid food accordingly. As believers live a new life 
in Christ, they may need to learn not only about their relationship with God, but also how to live 
everyday according to their faith. This requires lots of work. 

In the past and, to some extent, for the future, short and simple 
Bible training was and will be what is needed for training some 
ministers. A more comprehensive and systematic theological 
education will be needed more and more as the Nepali Church 
matures. And this needs to be done on all levels of theological 
education.

2. Engage in dialogue. Many Bible colleges and schools 
have sprung up like mushrooms after a rain since 2000. There 
is a danger of competition for many things such as getting 
qualified teachers, financing the cost, seeking accreditation, and 
recruiting students. This may lead institutions to narrow their 
service in order to cater to a small portion of the educational 
need, which causes competition for resources and opportunities 
among them. 

Meeting and talking with one another is critical for the Nepali 
Church. In dialogue, leaders can gain insights and learn from one another. Dialogue may not solve 
all the problems; however, a spirit of cooperation may arise and a sense of competition may be 
weakened. This is already taking place among some principals of Bible colleges. 

3. Work together. Individuals and institutions should try to work together, sharing resources and 
building each other up. The cooperation between ATEN and a number of Bible colleges is a good 
example. Another good example is a joint MDiv program by NTC and NEBC. 

By working together, schools may overcome some of their limitations and possibly launch small 
projects such academic conferences, journals, and/or textbook publications. Schools may also work 
with local churches, which may also increase the possibility of additional funding. 

Conclusion 
Nepal has gone through a series of major political changes since 1990. These changes have brought 

freedom to seek and worship the God of the Bible to this once hermit kingdom. As the Nepali Church 
grows in number and quality, the need for theological education becomes greater than ever before. 
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In the face of legal and social persecutions and out of the need for Bible training, the leaders of 
the early Nepali Church appeased their thirst for leadership training with simple periodic Bible 
seminars. 

Today, there are many Bible colleges and schools that train pastors and future leaders. Theological 
education in Nepal faces a number of challenges which can be effectively dealt with if theological 
education leaders set a high standard, continually dialogue, and faithfully work together. 

As theological education was perceived to be most important for the future of World Christianity 
(Esterline, et. al. 2013), the future of the Nepali Church may hinge upon the development of 
theological education in Nepal. 
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The Untapped Training Potential 
of Support-Raising

Heather Ricks

T wo somber faces looked at my husband and me in an awkward meeting while one 
man alluded to the fact that we were not doing enough to raise our support. The numbers 
on a spreadsheet that reduced our lives to a few facts and figures were not totaling one 
hundred percent, and no matter how many phone calls we made or conversations we had, 

our support numbers were actually decreasing instead of reflecting any amount of effort we had put 
into it. 

For over seventeen years my husband and I had raised support and had seen both the victories 
and defeats. However, no matter how short or long it took, or how many struggles we faced along 
the way, God always provided what we needed in order for us to serve him in the places he led us.

In this situation, God was doing something greater than what we understood in our struggle. As 
he rocked every area of our lives, including our finances, God was actually redirecting our steps and 
refining us to be used by him in ways beyond our realization. Once we surrendered to God’s will and 
chose to take another ministry direction, all of the doors opened and our support came into our new 
ministry account in an overwhelming fashion. 
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It was a wonderful example of how God was in control and always more concerned about where 
we were spiritually than where we were financially.

Unlike anything else in the Christian world, where the main concern is about spiritual growth, 
the definition of success while raising support is often centered on money. No matter what the latest 
trend may be, when the lingo is stripped away, the underlying theme is how fast someone can get 
his or her money and go. 

I have sat in numerous meetings as a missionary where the biggest concern was how quickly 
Missionary A could be herded through the support-raising obstacle course and to the field. Stars were 
awarded to those who raised their money quickly, while heads would shake to the bemoaning fact 
of how long it was taking others to do the same. 

Consequently, an exhaustive amount of time was then spent analyzing what methods could be 
gleaned from the first group that could be rubbed off onto these poor people stuck in the second 
category in order to help expedite their process.

Unfortunately, the ones who receive their money the quickest are not necessarily the ideal examples 
upon which to model efforts. In the support-raising arena, I have seen immature people lauded for 
their “success,” while wise people were written-off for their “failure.” 

I believe the issue as to why this system is so backwards is 
because the traditional view treats raising support as just a 
task needing to be performed in order to move people on to 
a ministry destination. When money and timelines are the 
centralized focus, then techniques are often developed that 
set the parameters for success around how quickly someone 
can get his or her money and leave. Some of these techniques 
have even been viewed as being offensive to both the asker 
and the receiver. 

However, there is another way to view raising support that 
puts Christ back at its core and uses this journey as a means 
of preparing one’s heart for the field.

This approach views support-raising through God’s 
perspective. He is not concerned about money or deadlines. If the characters in the Bible are to 
be our example, then when God calls someone to be a part of his work, he has a greater desire for 
obedience, personal growth, and a heart of worship than for worrying about the details that are 
already in his care. 

God’s main objective in everything he takes us through is to transform us into the likeness of his 
Son. This includes the support-raising journey. In an attempt to hurry up and do good things for 
God, an important God-given opportunity to take an inward look at our own selves is skipped. 

In light of this understanding, this faith-based journey holds far more potential for spiritual 
growth than viewing it as a menial task to be marked off before going to the field. It now becomes 
a God-ordained training tool with a means to see him at work and a stage to invite others into our 
own personal worship of him. The support-raising journey has three natural phases that are centered 
on worship, and at the foundation of this training is each person’s individualized story. 

The first stage explores a person’s purpose. Ephesians 2:10 says, “For we are God’s workmanship, 
created in Christ Jesus to do good works, which God prepared in advanced for us to do.” Therefore, 
our purpose is to glorify God with the gifts he has given us. This should be the reason why people 

❞

❝IN AN ATTEMPT TO  
hurry up and do good 
things for God, an 
important God-given
opportunity to take 
an inward look at 
ourselves is skipped.



     EMQ January 2017    33  

❞

enter into ministry. However, many people neither take the time to consider how they were created 
for their various roles and worship God out of that, nor know how to articulate their passion to 
others. 

On the support-raising journey, many conversations are going to happen. By taking the time to 
explore one’s own passion and purpose, this worship produces God-centered stories that will lead 
conversations. How differently the conversations will go if someone takes the time to worship God 
out of the understanding of how he has created them instead of sizing people up for money. 

The second stage involves leading others into worship. This is when our personal stories 
connect with another’s soul and challenges them to be a part of God’s work. Certainly, there are 
disciplines that need to be learned in order to set up appointments and to follow through; however, 
the main focus is how to lead someone into a time of worship.

Entering worship means we lead out of humility with all other agendas set aside. Psalm 115:1 
declares, “Not to us, LORD, not to us but to Your name be the glory, because of Your love and 
faithfulness.” God uses us through his grace alone, and it is to only him that all our thoughts need to 
be directed. A humble attitude allows the conversations to be directed by the Holy Spirit as he plays 
his role in moving people’s hearts to be a part of his ministry. 

The third stage focuses on recognizing God’s work throughout the process. Contrary to 
what a systematic support-raising formula would lead people 
to believe, all people cannot just do certain steps and get the 
same exact result.

God has crafted everyone’s journey to be different, and his 
main purpose is for each person to be transformed into the 
likeness of Christ. Some may experience abundance, while 
others may encounter scarcity. No matter the circumstance 
or what led people to be there, God remains the same in his 
sovereignty, faithfulness, and goodness. This fact is the central 
learning point.

A mentor is vital—a mature and experienced support-raiser 
who is willing to walk alongside a person from the very first 
step. Not only are mentors there for accountability and truth 
speaking, but they are also there to draw people’s attention to 
how God is at work in their lives. 

Mentorship even allows someone the closeness to recognize and confront sin areas in someone’s 
life—laziness, pride, busyness, etc.—which can become evident during this time period. They can 
then deal with them before these problems become challenges on the field. This approach is different 
from an agency assigning someone to make sure people mark off their to-do lists. It digs deeper in 
order to see the bigger picture of what God is doing. 

Certainly, money-driven techniques get tangible results. That is why agencies use them. However, 
intangible lessons that result in spiritual life change should not be overlooked on this faith-based 
journey, because they produces greater fruit for the field. 

My husband and I have never resorted to coercive conversations, and we have always seen God 
move in his timing. In the end, our walk with him has always been strengthened when we have 
taken the time to see him at work even in the midst of our struggles. When we were made to feel 
guilty about not being able to properly maintain our account, it became stressful and we struggled. 
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Unfortunately, this is a common theme. It doesn’t have to be that way.
The support-raising journey has untapped training potential that can be missed if it is only seen 

as a money-driven task. God is more concerned about our heart as he uses every situation, direction, 
and conversation to transform us into the likeness of Christ. 

This shift in the focus is not about slowing down the process or being timid in conversations. It is 
about using this journey to its fullest potential to mature people before they get to the field. Simply 
changing the approach and taking this time to be worshipful allows people in any category—whether 
fast or slow, lazy or prideful, receiver or giver—feel as though they have seen God at work, grown 
through the process, and prepared their hearts to be ready for however God chooses to use them. 

Serving in various ministry capacities, Heather Ricks and her husband have been raising support for over eighteen years. When 
they returned from ministering in Ghana, God allowed her to use her passion for storytelling to train missionaries. This led her to 
author her book, God and Elephants: A Worshippers’ Guide to Raising Support, which puts God at the center of each person’s 
story as they lead others into worship while on the support-raising journey. 

? Questions for reflection

1. How can implementing the truth of Ephesians 2:10 during the support-raising journey 
impact not only the missionary, but his or her supporters as well?

2. What benefits are there to leading others into worship on the support-raising journey as 
opposed to focusing solely on the money aspect?

3. Second Corinthians 3:18 says that God is transforming us into the likeness of his Son in 
order to reflect his glory. How can every circumstance that arises during the support-
raising journey be used to help people see the transforming work of Christ in their life?
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Hermeneutics for Healthy Churches
Will Brooks

On a dirt road somewhere 
in the Middle East, a 
missionary walks alone. 
As he walks, he wonders 

what work God might be leading him 
to do that day. Then, seemingly out of 
nowhere, a man appears on the horizon. 
He approaches the man and notices he 
is intently reading some document. 

Filled with boldness and sensing 
God’s leadership, the missionary 
draws near and asks the man what 
he is reading. The man replies that he 
is reading a curious document written by 
someone named Isaiah. Sensing a God-ordained 
gospel sharing opportunity, the missionary asks him 
if he understands what he is reading. The man’s reply is 
illuminating, “How can I unless someone guides me?”

Perceptive readers have already realized that this historically 
accurate event did not take place in a contemporary setting, 
but was recorded in Acts 8:26-40, when Philip encountered 
the Ethiopian eunuch. That said, don’t miss the missiological 
significance of the event—the eunuch had a portion of scripture 
in a language he could understand, and yet he still needed 
someone to help him understand it. This event helps us see the 
critical connection between missions and hermeneutics. 

As one who is involved in theological education in a missions 
context, I am encouraged by many young missionaries who 
recognize that the task of missions is not complete when a few 
are converted, or when an initial church or even a group of 
churches are planted among a people group. 

These young missionaries understand that a critical aspect of 
the task is the training and equipping of those believers—the “teaching them all things” aspect of 
the Great Commission. The goal of the Great Commission is not merely the existence of a church, 
but the existence of a healthy, vibrant, and growing church.

So then, what makes a healthy church? Missiologists who consider such a question are often 
plagued with tunnel vision. Rightly loving and laboring to see the advance of the church into new 
areas, they define church health solely in terms of the church’s ability to start new churches. Self-
propagation, then, becomes the defining metric of church health. In reality, many other components 
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should be included in a discussion of church health, and to be fair, most of those components are 
not easily quantifiable. 

The reality is that, like the Ethiopian eunuch, every church needs guides who will lead the church 
to interpret scripture in a way that is faithful to the original author’s intent. This is the reason why 
Paul told Timothy his goal was “rightly handling the Word of truth” (2 Tim. 2:14). 

To that end, I am proposing five reasons why training in biblical interpretation should be an 
integral part of every missions strategy.

First, training in biblical interpretation benefits all believers, not just future leaders. Eight 
years ago, while working on my MDiv, I led a short-term team to work with college students in a large 
city in Asia. Thankfully, the missionary already had a post-conversion discipleship plan in place for us 
to use if any students came to faith during our trip. 

Unfortunately, the lessons in this plan used the un-hermeneutically sound approach of proof-
texting to make their point. These new converts were confused as to why we would read one sentence 
from a book called “John” and then immediately be told to flip to a different page and read a 
completely separate sentence from a book called “Romans.” Although they were literate, they didn’t 
understand why we were not reading sections of the Bible, but instead were only reading a few words 

before turning somewhere else.
In response, our team made a slight adjustment to this plan: 

instead of using twenty-six separate verses to teach about new 
life in Christ, we used only one text. I was amazed at what a 
change this small difference had on this discipleship process. 
This adjustment had zero impact on the content of the lesson, 
but it had a massive impact on what we modeled for these new 
believers. 

In addition to learning about their new life in Christ, they 
also learned about the importance of context and how one 
verse interacts with the verses around it. By the end of the first 
lesson, these new believers could answer the question, “What 
is the main point of this passage” with greater accuracy than 
many seasoned preachers!

Now, regardless of whether or not these new converts 
would become leaders in the years to come, our modeling of 

sound biblical interpretation equipped them with the tools to read and apply scripture in their 
own devotional life. Hermeneutics is not just some class that students take in seminary. The ability 
to understand the meaning of the original authors in a way that leads to life-changing practical 
application is a skill that every believer needs.

Second, training equips future pastors to faithfully lead their churches. Unlike most 
seminaries in the West, the majority of students in our seminary training program in Asia already 
have significant ministerial experience. What I hear most from these students, however, is that until 
they took our courses, they never really knew how to interpret scripture. 

One student in his early thirties, who was already preaching and teaching on a regular basis at a 
large and influential house church, said to me, “Before, when I would preach, I would decide what I 
wanted to say and then I would try to find a verse or two that said the same thing.” 

After learning some basic interpretation skills, however, he went on to say, “Now I understand 

❞
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how to make the main point of the text the main point of my sermon.” Such an admission should be 
encouraging to missionaries because it is easy to see what a difference this change can make in the 
life of newly-planted church. 

Like Philip in Acts 8, this brother will be able to guide both believers in his church and unbelievers 
in his community for years to come through his application of the original author’s meaning to their 
ever-changing cultural context. 

Third, training in biblical interpretation equips leaders for appropriate contextualization. 
Discussions of contextualization often focus on the initial communication of the gospel to the 
target group, but in reality, the process of contextualization goes far beyond this initial act of 
communication. After trusting in Christ, this group of people must work with the missionary to 
evaluate many of their cultural practices in light of biblical revelation. Paul Hiebert referred to this 
process as “critical contextualization.”

The critical contextualization process is not easy to work through, as believers need to be able to 
exegete both their own cultural background and that of the biblical text. Consider a single issue—
ancestor worship among Chinese believers. These believers first need to examine the various aspects 
of ancestor worship: historical development of ancestor worship, its relationship to Daoism and 
Confucianism, its use in daily life, etc. They also need to identify biblical texts like Matthew 15:1-
9 and Luke 14:25-35, which could shed light on ancestor worship. Finally, they must exegete those 
texts and apply the teachings in a way that leads to a new contextualized practice.

The previous example starts with the cultural practice and looks to scripture for teaching that 
relates to such a practice, but the opposite is also true. In many cases, believers (esp. preachers and 
teachers) start with a specific text of scripture and must consider how the teaching of that text relates 
to a specific cultural practice. 

For example, a preacher might start with 1 Peter 1:13-21, which commands believers to live a life 
of holiness and fear, while setting their hope on the return of Christ. The pastor’s goal is to guide the 
church to better understand what a holy lifestyle looks like in their specific cultural context.

Good contextualization, then, goes beyond the communication of the gospel. In fact, 
communicating the gospel is only the first step in the contextualization process. In some cases, the 
contextualization process starts with a specific cultural practice, but in others in starts with a specific 
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biblical text. 
In both cases, however, if contextualization is to be done well, it is essential that believers in those 

churches, and especially the leaders of those churches, be trained to rightly divide the word. 
Fourth, training prepares missionaries for future service. While planting healthy churches 

among the target group is certainly the short-term goal of the missionary, the long-term goal is seeing 
those newly-planted churches send out their own missionaries to other people groups. Just like the 
missionary who brought the gospel to his or her people group, this newly-sent missionary will need to 
communicate the gospel, teach new believers, and lead the church he or she plants through the critical 
contextualization process. These are all tasks that require strong biblical interpretational skills. 

Two years ago, I taught a New Testament exegesis course to a group of church leaders. Unbeknownst 
to me, one of the leaders in the group was preparing to spend six months sharing the gospel among 
a people group that is less than 0.5% Evangelical. 

Seven months later, I returned to the same city to teach another course, and I had a chance to 
reconnect with that brother. He shared with me some of the challenges he faced and then told me 
that what best equipped him to communicate the gospel cross-culturally were the courses he’d taken 
on how to interpret scripture. 

Training in biblical interpretation results in missionaries who are more effective at communicat-
ing and contextualizing the gospel message.

Fifth, training in biblical interpretation enables the planting of healthy churches. No one 
wants his or her work to be done in vain. The Apostle Paul certainly didn’t. As a result of persecution, 
he was only able to stay in Thessalonica for a few weeks. In time, these new believers also faced 
persecution and Paul feared that some would turn away from the faith. He wrote in 1 Thessalonians 
3:5 that such a result would mean “our labor would be in vain.” If the churches Paul planted turned 
away from the faith or didn’t stay faithful the gospel, his time and efforts were wasted.

Some missionaries emphasize the notion that Paul planted a church and then moved on as 
quickly as possible. In reality, Paul was frequently forced to leave quickly when persecution arose. 
The two exceptions were Corinth and Ephesus, where Paul stayed for eighteen months and three 
years, respectively. Paul not only cared about the existence of a church in these locations, he also 
cared deeply about the health of those churches. To put it another way, Paul not only cared about the 
birth of a church, he also cared about its longevity.

In considering Paul’s example, we recognize that the question missionaries should be asking is 
not, “How can we plant churches quickly?” The question we should be asking is, “How can we plant 
churches that are healthy?” Certainly, one mark of a healthy church is that it is able to interpret 
scripture and apply it to the local context. Training in biblical hermeneutics does not aim to answer 
every possible theological question; instead, it equips believers to find answers for themselves 
through their own faithful study of scripture.

The foundation of healthy theology is healthy interpretation of scripture. Christians in any culture 
look to scripture to develop their theological convictions. How they handle scripture affects how 
they work out their positions on key theological issues. It also impacts how they utilize scripture 
in addressing critical issues of their context. If these new believers adopt healthy methods of 
interpretation, then healthy theology will follow.

Imagine for a moment if the Spirit never led Philip into the desert to cross paths with the eunuch. 
How different would this story have been if Philip had never led the eunuch to the correct interpretation of 
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Numerous resources exist that explain the process for biblical interpretation. 
Most of those resources, however, remain inaccessible to missionaries, because they do not 
address the complexities of interpreting the Bible in intercultural contexts. 

In any culture, an interpreter of the Bible should always start with a specific text. In studying 
that text, he or she should first seek to determine the original author’s meaning and then apply 
that meaning to the contemporary context. When determining the original author’s meaning, he 
or she should study the following.

A Model for Sound Biblical Interpretation

Grammar and Syntax of the Text
Here, the interpreter will examine both 

content and context. What does the author 
say? What key words does he or she use? How 
does this text relate to the passage before 
and after it?

Cultural and Historical Setting of the 
Text

Since God’s word was given at a specific 
time in history to a specific people in a 
specific place, the interpreter should learn as 
much as possible about the original cultural 
and historical setting.

Theological and Missiological   
Context of the Text

Every text of scripture has something 
to say about God and about God’s work in 
redeeming humanity. In his or her study of 
the text, the interpreter should consider 
what theological and/or missiological truths 
are communicated in this passage.

Once an interpreter has studied the text 
itself and can summarize what the text says 
in a simple sentence, he or she should start 
thinking about how to apply that meaning to 
the contemporary context. To do so, he or she 
should do the following.

Study the Target Culture
For missionaries, this process starts the 

day they arrive on the field, and in a sense, 
continues for a lifetime. Sometimes, the 
process of interpretation starts because of a 
specific cultural practice and the desire to study 
biblical texts that shed light on that practice. 

In this case, the interpreter should conduct 
further study of the cultural norm, including 
what it means to the people, how it is practiced, 
and how it relates to the overall worldview. It 
may also be that the interpreter starts with a 
specific biblical text, necessitating the asking 
of the question, “What cultural norms does 
the truth of this passage address?”

Scrutinize One’s Own 
Cultural Perspective

When the interpreter (often the missionary) 
fails to think critically about his or her own 
worldview and cultural presuppositions, he 
or she places the burden on the hearers to 
become like him or her in order to understand 
the message. In our day of globalization, very 
few monocultural settings still exist. Even 
when it is not a missionary who is preparing 
to preach or teach, the interpreter should 
consider how his or her own worldview and 
cultural norms are affecting his or her reading 
of the text.

Know the Implications 
of the Biblical Text

Implications are those concepts not stated 
by the original author but which nonetheless 
fall within the pattern of meaning he or she 
established. Being a student of both the biblical 
culture and the contemporary culture, the 
interpreter should attempt to determine how 
the stated command or truth in the biblical 
text relates to the contemporary culture.

Continued on page 40
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the passage? 
The unfortunate truth is that believers 

in many parts of the world have had little 
training in biblical interpretation. Not 
only has no one “guided” them with good 
interpretational skills, but as a result, now 
they are unable to guide others effectively. 
Missionaries would do well to heed the 
words of Peter, who wrote that scripture 
both imparts new life (1 Pet. 1:23) and 
engenders ongoing growth in Christ (1 
Pet. 2:2). 

If missionaries want their work to last, 
if they want to plant healthy churches, if 
they want local believers to know how to 
read scripture and apply it to their lives, 
then they must train them to rightly 
divide the word.

Will Brooks, Ph.D., teaches at a seminary in Asia. 
He has more than ten years of experience in pastoral, 
church planting, and theological training ministries.

? Questions for reflection

1. How should Paul’s instruction in 2 Timothy 2:14 (“rightly handling the Word of truth”) 
relate to a missionary’s overall church-planting strategy?

2. In what ways are we training our missionaries to be faithful interpreters of the word?

3. What discipleship methods are we using to train and equip indigenous interpreters?

4. Do you agree with the statement that healthy interpretation leads to healthy theology? 
If so, how should that affect our missionary methods?

Observe Critical Contextualization
Critical contextualization is a process that Paul 

Hiebert developed for evaluating cultural practices 
in light of biblical truth (Hiebert 1987, 104). This 
process involves exegesis of the culture, exegesis of 
relevant biblical passages, development of a critical 
response, and implementation of the new practice. 

At times, missionaries start with cultural 
practices and then look to scripture, but traditional 
preaching and teaching often starts with a text 
and then moves to culture. In either case, many 
of Hiebert’s principles are helpful in providing 
discussion of the meanings behind cultural forms 
and developing new contextualized practices.

Communicate the Biblical Truth  
in a Relevant Way

The final part of the application process is the 
communication of biblical truth in a culturally 
appropriate way. Each culture has its own unique 
communication patterns and learning styles.  The 
missionary, as part of his or her cultural analysis, 
should seek to identify these cultural norms so he 
or she can use them as he or she communicates the 
biblical message.
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Songs of Life: Music, Mission, and Medicine
Megan Meyers

Queremos ver pessoas livre da malaria, Porque a malaria e uma doenca prejudicial
Acreditamos que juntos venceremos, sim venceremos!

We want to see people free of malaria, Because malaria is a harmful sickness
We believe that together we can win, yes, we can win!

T hese are the words of a song recently created by a group of young men at a “Songs 
of Life” workshop in Maforga, Mozambique. The goal of the workshop was two-fold: (1) 
to create songs based on health topics that could be used in ongoing heath teaching and 
educational campaigns in the surrounding community, and (2) to develop composers who 

could continue to use the songwriting method to create songs that edify and grow the local church.  
Such a workshop could be categorized as an outgrowth of the newly-emerging discipline of 

medical ethnomusicology, a field of integrative research and collaborative discourse across diverse 
disciplines. Marina Roseman provides a simple definition of the field: “the study of music, medicine, 
and culture” (Roseman 2008).

Gregory Barz’ ethnography, Singing for Life (2006), describes the infusion of medical interventions 
specific to HIV/AIDS in musical performances in Uganda. He states:

The stories that follow underscore the immediate need for medical ethnomusicology to focus on disease, heal-
ing, as well as on the application of local herbs and traditional medicines by healers, herbalists and health-care 
practitioners in sub-Saharan Africa. The ability of expressive culture in (Uganda) to contribute to health care ini-
tiatives is deeply embedded within musical performance. Indigenous conceptualizations of music in (Uganda) 

Photos courtesy Megan Meyers
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often describe the ability of performances to both communicate information and affect social behavior…Music 
is both medicine and education. (Barz 2006, 3) 

In this article, I want to take medical ethnomusicology a step beyond, addressing missiological 
issues that arise from diverse kingdom practices in Mozambique. I demonstrate how music and 
the creative arts can constructively engage society, supporting and nurturing a vital way of life and 
health that bears public witness to the reign of God.  

Medical Condition of Mozambique 
Today in Mozambique, there is only one Mozambican doctor per 44,000 people (as opposed to 

the 1:700 ratio in the United States). HIV/AIDS is at around 11.4% in the country in general. In Beira 
and the central corridor, the percentage is much higher; medical experts estimate that 1 in 4 people 
have HIV/AIDS (25%). 

Aside from HIV/AIDS, other top fatal illnesses are tuberculosis, typhoid, and malaria—all of 
which are preventable and treatable diseases. The life expectancy is about 45 years of age.  

Combine these disturbing statistics with the fact that about half of the population is illiterate and 
that Mozambique is among the poorest countries in the world, with an average monthly income of 
less than $100 per month. Government agencies are grid-locked in scandal and corruption, and the 
peace process that took twenty years to establish is disintegrating with weekly reports of political 
disturbances and violence between rival factions. 

Given these facts, the outlook for the health and well-being of Mozambicans seems rather bleak.  
Yet it is to this very place and people that my husband and I (as a medical doctor and a musician) 
were called seven years ago. Occasionally, our ministry paths coincide. Below I will describe three 
ways that we have seen music and medicine working together to constructively engage Mozambican 
society with the gospel.

Roots Jams

Sounds of faith in God’s healing power begin to drift heavenward at Beira’s Central hospital.  Faces 
change from looks of discouragement and fear to hope and faith. Although we are strangers, we are 

united in purpose to visit the sick. We join hands and fervently pray for healing. Visiting hours begin 
and the participants head to the wards, encouraged by our time together.

“Roots Jams” was a weekly music practice session, initially conceived as a means for performance 
ethnography with local Christian musicians. However, as the group grew, a missionary doctor 
challenged us to share the music we were creating with others at the hospital.  

Shortly thereafter, we began ‘performing’ under mango trees just outside the internal medicine 
ward where people gathered prior to visiting hours.  

Our performances usually consist of a brief introduction, followed by a song or two in which 
we encourage participation, a short sermon, and additional songs and prayers. Sometimes, we are 
heckled by drunks, psychotics, or bereaved relatives who are wandering the grounds. Generally, 
however, we are welcomed and encouraged by passersby and the hospital staff who sometimes stop 
to join in or carry ambulatory patients closer so they can participate.  

Although the results of this ministry are difficult to quantify, people have come to faith, asked 
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for healing prayer, and joined or returned to church for ongoing discipleship. Allow me to share one 
participant’s story:  

I went to the hospital to visit my sister earlier in the day. She was unable to eat, move, or even speak. The doc-
tor told me that there was no hope for her, that he had done all he could for her. He glanced out the window and 
said, “Oh, the music group has arrived.  Maybe you should go down there and talk to them. Perhaps their God 
can help you.” Sad and discouraged, I went downstairs and sat and listened as you sang and prayed and preached. 
I felt encouraged and started praying for my sister, hoping that God could heal her.  

When visiting hours started, I went back to my sister’s bed. She was sitting up, and as soon as she saw me she 
said, “Sister, I’m hungry! Give me something to eat.” She continued to improve and within a few days she was re-
leased from the hospital.

  

This participant has since invited the group to visit her home and has shared about God’s healing 
power with her family and neighbors.  

Another effect of Roots Jams has been the discipleship of group members. These Christian 
musicians are growing in their public musical abilities, and their perspective about evangelism and 
missions has expanded. They view Roots Jams as a ministry, and feel called to share God’s love, 
healing, and compassion with those who are hurting. 

As one musician said, “I always knew I was supposed to evangelize, but I felt strange preaching, 
walking around with a Bible. Now I know that I can use the musical gifts God’s given me, and share 
my faith through song!”  

Medical Student Conference 

The power cuts out halfway through a song. Un-phased, the students keep singing, raising their voices 
in joyous celebration of who God is, and what he has done. Some turn on their cell phone lights, while 

others begin a spontaneous dance circle, including their entire being, in praising God together.

ABEMO, a sister organization of Inter-
Varsity Christian Fellowship, annually hosts 
a conference for medical students at the 
beginning of each academic year in Beira. This 
weekend-long event draws medical students 
from various schools in Mozambique, as 
well as from neighboring Zimbabwe and 
South Africa. It is a time of encouragement 
and challenge for the students, renewing 
their faith and their calling to be Christian 
physicians.  

Aside from teaching sessions, small-group 
discussions, and games, a key aspect of each 
conference is the worship sets that open and 
conclude each session. These times of worship 
not only focus and unite the students, but 
also provide a time where they are directly 
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connecting with the healing presence of the Holy Spirit.  
Even though most of the students are not ‘musically inclined’ per se, they recognize that singing 

together is a necessary and important part of the transformational process. As one student said, 
“Although I like all the parts of the conference, it is in worship where I am most touched, when I 
know that the Spirit of God is at work in my heart and in the hearts of others.” Future physicians 
know that they experience spiritual health through music, which allows them to connect with God 
on a heart level.  

Songs of Life Workshop

Their shining faces said it all. The young participants were proud of the song they had created, and 
were glad to be able to share it with the other participants. All their hard work in learning about 

diseases, some of which had killed friends and relatives, was now being transformed into songs that 
would be repeated—in schools, in homes, and on the road.  

As mentioned previously, the “Songs of Life” 
songwriting workshop was the accumulation of a 
health education project, focused on teaching youth 
about diseases that can be prevented and treated 
with proper knowledge and care. I was invited to 
facilitate, to summarize the materials learned, and 
to transmit the principles in culturally-appropriate 
musical forms.  

The participants ranged in age from 9-18, with little 
musical experience. Yet, after a brief introduction 
where I discussed the importance of creating new 
songs that bring life and draw people to Christ 
(based on Psalm 40:1-3 and John 10:10), we divided 
into three groups of four to six people and began working on health topics.  

Our first challenge was to distill a lot of information down into one to two core sentences, which 
would form the chorus of each song. This was difficult for the participants as orally preferential 
learners; they were unfamiliar with the critical evaluative process necessary to summarize three to 
five pages of Powerpoint notes. Regardless, within a short time, each group came up with a melody 
line and a simple refrain that became their chorus.  

The following day, after clarifying with the health educator about what other facts needed to be 
included in the songs, we started in on the verses, working to expand the songs to express all the 
necessary information.  

After a few hours it was clear that the groups had reached the limits of their abilities. Each group 
had come up with a short, catchy song that spoke about the disease, symptoms, and treatment.  

Here are the lyrics from the “hygiene” group, who focused on hand-washing:

Antes de comer qualquer coisa, lava as maos, lava as maos, lava as maos
Antes de cosinhar comida, lava as maos, lava as maos, lava as maos
Depois de ter necesidades, lava as maos, lava as maos, lava as maos
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Quando as maos estao sujas, lava as maos, lava as maos, lava as maos
Lava as maos com cinza, lava as maos, lava as maos
Lava as maos com sabao, lava as maos, lava as maos
Sim, lava sim (8x)
Before eating anything, wash your hands, wash your hands, wash your hands
Before cooking food, wash your hands, wash your hands, wash your hands
After using the toilet, wash your hands, wash your hands, wash your hands
When your hands are dirty, wash your hands, wash your hands, wash your hands
Wash your hands with ashes, wash your hands, wash your hands
Wash your hands with soap, wash your hands, wash your hands
Yes, wash, yes (8x)

The creative process is tricky to navigate, especially with first-time participants. Gratefully, the 
host was understanding of the limitations, and recognized that this was a first step in developing 
composers. Now that the song-writing process is understood, other songs can be added to the health 
education mix so that information can get out to the surrounding community, changing the way 
treatable illnesses are understood.  

Having briefly illustrated three case studies at the crossroads of music, medicine, and mission, I 
now move to explore what it means to share in the creativity of God for public mission.  

Creativity as Public Missiology 

“The discipline of creation, be it to paint, compose, write, is an effort towards wholeness.” 
—Madeleine L’Engle

Creativity is a popular word; however, in theological terms, creativity that does not reflect the very 
nature and purpose of the Creator falls short. Churches, therefore, must publically offer tangible 
ways for all people to share in the creativity of God for mission. Below, are some creative ways in 
which music, medicine, and mission have been used to advance the reign of God in the public arena. 

Theology of Creativity in Mission 
There are numerous recent scientific studies that support what has been common knowledge for 

centuries—namely that music is healing. Researchers are exploring how music therapy can improve 
health outcomes among a variety of patient populations, including premature infants and people 
with depression and Parkinson’s disease. 

Music and the creative arts play an integral role in shaping emotions, constructing memories, 
and affecting patterns of thought and changes in behavior. As such, they have become the principle 
means for disseminating information, mobilizing resources, and raising social consciousness via the 
media. The question is: In what ways is the Church harnessing the power of the arts in transforming lives 
and bringing healing and hope for the kingdom? Gregory Barz has said, 

When cultural institutions fail in their efforts to affect social change, artists step in. When technologies and 
organizational systems disappoint, musicians sing and dance, thereby creating meaning out of chaotic lives. If one 
person can make a difference in the ongoing struggle…it will be a musician, a dancer, or an actor. (Barz 2006, 5)  
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I suggest that music and the arts can and must be applied to situations in which NGOs and 
governmental agencies have been challenged or unsuccessful.  

Creativity and Culture
What does it mean to be creative within a certain cultural context? Furthermore, what happens 

when one attempts to bring healing within a certain society? In the case of health and well-being in 
Mozambique, this is particularly poignant.  

Belief in feitiço (witchcraft or sorcery) is practically universal among Mozambicans (including 
Christians, and regardless of class). All types of misfortune are attributed to it. Practitioners of 
witchcraft or sorcery are commonly called feitiçeiros—hereditary hosts to the spirit of an ancestor 
endowed with special powers, or sorcerers who have procured malevolent power through purchasing 
powerful medicines. These are different from the traditional healers/diviners or herbalists, curandeiros, 
although there is often an overlap of roles, means, and methods.  

Mozambican traditional religion is transmitted orally and communicated through the arts, 
primarily music and dance. In fact, the arts are the means by which the spirits are called. In her 
article about prophetic healers in Central Mozambique, Tracy Luedke articulates how music is the 
means to connection with the spirit world:

In preparation for a consultation with a patient, a healer calls her spirits through the singing of hymns. What-
ever the circumstances of the consultation...healers made a point of involving multiple voices in the act of sing-
ing to call the spirits…there was something in the combining of singing voices that carried the power to call the 
spirit to its host’s body. (Luedke 2011, 171) 

Rather than deny or avoid cultural realities, creative missiologists should look to critically 
contextualize local practices, particularly when seeking to bring about health and hope. 
“Epidemiology is greatly enhanced when deep cultural layers that contribute to diagnosis and care 
are acknowledged” (Barz 2006, 6). 

In the case of the Roots Jam project at the hospital, it is likely that the underlying Mozambican 
sensibility about the connection between music and healing is what has contributed to the widespread 
acceptance of the project and the positive results. We don’t create or heal in a cultural vacuum. 

Creativity and Discipling
How do creativity and discipleship intersect with health? As evidenced in the cases of the medical 

student conference and the Roots Jams, these principles are intertwined. Not only do the students 
and musicians experience the transformative power of worship firsthand, but they also learn how to 
use music to bring healing to others.  

One way medical students are using healing music is through a ministry called Champions for 
Life with the vision of empowering those living with and being affected by HIV/AIDS. Aside from 
practical assistance, medical support, and positive social connections, the Champions ministry 
focuses on teaching participants that they are champions.  

One major way these participants find their identity and hope in the unconditional love of Christ 
is through worship. As the worship leader at Celebrate Church states, “Music is the tip of the spear 
in our ministry efforts…when we worship we say, ‘God, we’re totally relying on you, there’s no other 
way we can survive unless we’re on our knees before you.” 

It is clear that in the case of Champions and in Roots Jams, the 2 Timothy 2:2 principle is being 
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put into practice: “Teach these great truths to trustworthy people who are able to pass them on to 
others.” Medical students and musicians, both being transformed by music, are now bringing about 
life change and hope to others.  

Conclusion: Music Is Life

“I try to prevent death, but (music) brings LIFE!” —Brian Meyers, MD
“Music is LIFE!” —Pastor João

Jesus states in John 10:10, “My purpose is to give life in all its fullness.” This is good news.  Christ’s 
death and resurrection not only assures us of eternal salvation, but offers us a means of experiencing 
a transformed life, full of the fruits of the Spirit. The gospel extends beyond heaven to life on earth; 
Missio Dei is about the here and now as well as the ever after.  

What this implies is that our missional efforts should be holistic, going beyond preaching about 
eternal life to living abundant lives. There is a relationship between good works and evangelism.  We 
pray for God’s kingdom to come on earth as it is in heaven. Public mission must engage societies, 
engendering a vital way of life that bears witness to the reign of God. Music, medicine, and missions 
can creatively work together, a transformative process for the inbreaking of the Kingdom of God in 
the public health arena.  
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? Questions for reflection

1. What are ways that you personally have experienced healing (physical, emotional, spiritual) 
through the arts?  

2. Does your current ministry have outreach to the sick? How could that ministry be enhanced 
by including an artistic component?

3. What are ways that you can minister to those in the health profession? How are we healing healers?  
The author states, “The church, therefore, must publically offer tangible ways for all 
peoples to share in the creativity of God for mission.” Do you agree with this statement?  
How could your church embody this in its missional efforts?
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T eaching world religions to African students in Kenya gradually became a strange 
experience. I say gradually, because in my earlier years of teaching I did not seem to realize 
what was happening. 

As the years went by, I perceived that my students were having to go through significant 
mental acrobatics to grasp what I was saying. I was teaching (and I had no choice but to do this) 
world religions as understood by westerners to students who were not westerners. The way I taught 
world religions, in other words, is not at all the way in which students would themselves understand 
the practices of adherents of the ‘religions’ I was describing should they have met them. 

I had a similarly unexpected experience when I taught African Traditional Religions. Initially, 
it was considered that this ‘special’ course (the course on African Traditional Religion somehow 

The Fallacy of World Religions: 
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seemed ‘special’ when taught at a theological college in Africa) should be taught by an African 
member of staff. 

For some reason, however, I was asked to teach it. Feeling it a privilege, I made a lot of effort to 
research the course in advance. I drew on my ten years’ experience of having lived in Africa and 
engaging closely with African people. I put together a syllabus that drew widely on literature around 
the topic. 

Seeking to Understand 
In subsequent years, others were asked to teach that course, many of them Africans. What surprised 

me was the frequency with which those Africans would approach me, requesting my teaching notes 
to help them teach African Traditional Religions. When I looked at the syllabus, I found that they 
had appropriated many of the materials that I had put together. This struck me as strange. Why should 
African teachers follow my example when teaching their own traditions to their own students?

Subsequent to the above, I had yet another experience. While teaching part time at the same 
American-led Bible college in western Kenya, I was at the same time engaging with local Christian 
contexts, including indigenous churches. In the course of doing this, I learned two local languages—
Swahili and Luo. 

My ministry outside of the Bible college came to be 
almost exclusively in these two languages. In due course, 
I began to have difficulties back at the English-language 
speaking college. It was as if I could no longer express 
myself accurately to the African students using English. 

I had to realize that although our students had spent 
years faithfully learning English, their English was rooted 
differently than mine. When I spoke English, as someone 
born and raised in the U.K., the terms, phrases, and 
sentences I used were (in my mind) linked to contexts 
back in England with which my students were unfamiliar. 

At the same time, I could see that the students were 
drawing on African contexts in their use of English. As a 
result of my community involvement outside of the Bible college, I was gradually learning some 
of those African contexts. I was realizing that those African contexts were very different from the 
contexts with which I had been familiar in England. I desired to communicate with African students 
through a context familiar to them, but I could not do so in English. 

Communicating in English became like a game in which I had to tell half-truths (to say things 
that I knew my students weren’t going to understand, and to not say things that I perceived that they 
could understand). 

Beginning to Understand 
A book on the history of world religions by Tomoko Masuzawa has helped me to understand my 

predicament. Masuzawa helpfully explains some of the historical origins of today’s discipline of 
world religions. The list of eleven or so world religions with which we are familiar today were not 
always there. In fact, before the advent of world religions, four categories were widely used: Islam, 
Judaism, Christianity, and ‘others’ or pagan religions (Masuzawa 2005, 47).
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In the early years of the twentieth century, suddenly there were more. Masuzawa explains the 
different ways in which westerners who began to travel the world and colonize distant shores sought 
to comprehend the beliefs and practices of their new subjects. These, at least as far as English-
speaking Brits were concerned, had been raised as Protestants. They expected that other people in 
other parts of the world would also be ‘religious’. Their expectation was not disappointed. Their 
‘model’ of what constituted ‘religion’ was their own Protestantism. 

Hence, when they traveled the world, they sought for similarities in other people to what they 
themselves believed. In many ways, this was a very natural thing to do. 

British colonialists (and colonialists from other European 
nations) who traveled the world sought to understand other 
people, sometimes in order to work out how best to govern 
them. Instead of introducing lock stock and barrel (the 
systems of governance with which they were already familiar 
at home), they wanted to make sure that their work had a ‘fit’ 
to the new context. 

This process is explained by Geetanjali Srikantan (2015)  
in respect to Hinduism in India. Hindu legal systems, Srikantan 
explains, were created by British people for India. They ‘created’ 
them in the process of applying their own familiar reasoning 
rooted in centuries of Christianity and Protestantism to the 
less familiar contexts they were meeting in India. 

When these British colonialists of bygone years came 
across disputes and quasi legal cases among Indian people, 
they attempted to standardize and regularize their outcome 
in ways they had been used to doing in the very Christian 
U.K., but based on some supposedly indigenous categories. 

Hence, Hindu law was ‘invented’ to be a part of Hindu religion. Hindu law was modeled on a 
British legal system that had developed out of the Church, and was now adapted to India. Hindu 
law was made up of the kinds of principles that guided Western Protestantism, now applied to 
something that came to be known as Hinduism (Masuzawa 2005, 133). 

Masuzawa tells us that similar things happened with respect to Buddhism. There was no 
Buddhism waiting for westerners to discover. Rather, in discovering things about what they later 
called Buddhism, westerners invented Buddhism the world religion—which resembled Christianity, 
the world religion (Masuzawa 2005, 121-146)! 

It is small wonder that my African students in Kenya had to do mental acrobatics in order to 
understand what I was telling them about world religions given all that history connected to the 
West, of which they were really not a part. Meanwhile, what they did get was that other ‘world 
religions’ seemed to closely resemble in many ways the Christianity that we as missionaries were 
bringing to them. (This, by the way, tended to emphasize the ‘backwardness’ of their own traditions 
if they were explained in a less Christian way.)

Finally Understanding the Discrepancy
Thinking further about the issue, I looked at what was happening in the design of courses in 

African Traditional Religion. Certainly, Africans know their own ways of life very well. However, 
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what they do not always know so well is how to translate that way of life into ways of expression that 
will satisfy westerners. They not only had to get their grammar right and have a sufficient vocabulary, 
but also had to articulate their own beliefs to others so as to satisfy westerners’ perceptions of what 
African traditional beliefs were. 

All that is a formidable task, involving considerable risk. If a teacher got it ‘wrong’, he or she would 
be wasting the time of students who were preparing for examinations that were aligned to Western 
/American thinking. The easiest way out for Africans teaching African Traditional Religions was to 
model their syllabus on what had already been taught by a westerner. They already had to use books 
that were written by westerners, or at least books written by Africans in a Western language that also 
had to be written in such a way as to satisfy westerners in order to get published, distributed, and 
read! 

I was beginning to understand the difficulty I was having in communicating with African students 
using English. How could I expect African students to construct essays using a language which had roots 
with which they were so unfamiliar? It was much safer for them to rote learn what they were being told 
and were reading in the books than to try to design their own accounts and to be marked down for 
poor grammar, poor use of vocabulary, poor sense, and not writing in such a way as to communicate 
clearly to westerners. 

Insistence on the use of English in formal settings was in 
effect forcing African people to reinvent their own ‘religion’ in 
a quasi-Western way.

I was recently caused to think more deeply about the world’s 
‘religions’. Some have suggested that African religion should be 
classified as a ‘world religion’. 

But, I had come to realize that African religion, as articulated 
in English, was a peculiarly Western product, and a peculiarly 
Christian product: missionaries coming to Africa expected 
African religion to fulfill a role in African people’s lives that was 
equivalent to the role filled in their own lives by Christianity. 
They then expected to substitute the ‘new’ Christianity for 
those old traditions in order to bring about a transformed way 
of life. 

But this was not only happening in Africa. Similar things were happening in Asia and elsewhere. 
That is, many people’s traditions were being formalized directly or indirectly by westerners to the 
extent that they could effectively be compared and contrasted with Western Protestantism. What are 
the further implications of this process?

Another ‘religion’ being modeled on Protestantism, yet not being Protestantism as such, must 
according to strict Christian Protestantism be considered doctrinally wrong. In effect, by modeling 
other religions on Protestantism but rooting them other than in Christ (but in various people’s 
traditions), missionaries seemed to be playing party with colonialists in inventing religions that 
were set up to be in a kind of ‘opposition’ to Christianity! 

Had those religions already been there before the missionaries and colonialists came along, then 
we might say, “Fair enough, now we know what we are dealing with.” Instead, I was discovering that 
Western people were responsible for inventing religions in the first place, and inventing them so as 
to resemble Christianity! 
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It was as if westerners had been creating systems designed to resist the very gospel message of Jesus 
that they were trying to share!

Discovering Openness to the Gospel
I began to perceive this in other ways as I continued my engagement with people in the community 

around the Bible college. I found a lot of people to be surprisingly open to the gospel. Coming from 
the West, I had expected them to resist an outside intrusion by a ‘foreign’ religion. Instead, the good 
news of Jesus was very much desirable to them, whenever I could approach people on their own terms. 

I found that there was another world going on below the surface of formal Western education 
and languages. People’s traditions have not gone, disappeared, or even been surpassed. This is 
largely because the foreign things coming along in English were so foreign to them. Aside from the 
accruements arising from Western inputs, however, there was a functioning way of understanding 
and perceiving the world running slightly under the surface. (Actually, it was not under the surface at 

all; it only appeared to be under the surface for those who 
were confined to the use of English.) 

That world running under the surface was very open to 
gospel inputs. The people operating in that world were not 
satisfied with their ‘religion’. 

Rather, their tradition was limited; it did not claim to 
answer all questions for them. It was eclectic, and actively 
seeking for new ‘help’ and for inputs from outside itself! 
When I came along and sought to share God’s words with 
people from the Bible in their language, they were often 
very open to listening. 

This made me wonder: Could missionaries, through use 
of English associated with their own ‘religious’ background, 
be inventing formalized religions that are designed to resist 
the very kinds of new things that the gospel intends to 
introduce?

Perhaps the most surprising thing in all this is the way 
Protestant Christianity has been, and continues to be, 

foundational to so many world religions. It is as if Christianity is the blueprint on which they have 
all been modeled. No wonder that it felt strange to teach African students in Kenya world religions 
as ‘invented’ by westerners; it was as if I was teaching them that Shintoism and Confucianism are 
kinds of Christianity! 

If Christianity was the blueprint, or the basis of which other religions have been ‘designed’, how 
can the two be compared? Can you compare a building with a blueprint? To call other world religions 
‘religions’ seems to be suspect. There is only one ‘religion’—that is, faith in Christ. Other religions 
(Islam and Judaism may be considered a little differently) are actually systems set up, it seems, to 
resist Christianity. 

No wonder dialogue with world religions seems peculiar; it can be shadow-boxing! When one 
dialogues with members of other world religions using European languages, one can very easily find 
oneself being fed the very things that Europeans originally taught those people to adopt as their 
‘religion’. 
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Perhaps even more significantly, although world religions may have been designed by Christianity 
to resist Christianity, the people in those religions might not truly own them. That feature of resistance 
to Christianity is not, in other words, at all indigenous. When reached where they are, still engaged 
in ancient traditions mediated by their own languages, people may be very open to the gospel.  
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? Questions for reflection

1. Is African Traditional Religion, as presented in English and to satisfy Western scholarship, 
truly African, truly Western, or neither? If neither, then what is it?

2. What are some of the implications for Christian mission work outside of the West, of 
‘world religions’ being modeled on Protestant Christianity?

3. What are some implications for the so-called ‘secular world’ of the discovery we have 
made here—that ‘religions’ are inventions created by Western Christians. (Note: without 
‘religion’ there can be no ‘secularism’.)

http://www.vulnerablemission.org
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Applications of the Orality Discussion
Chuck Madinger

T he ongoing Evangelical discussion of orality relates to engaging all peoples with 
the word, especially those with a high orality reliance (HOR). It is first a discussion—an 
interaction of scholars and practitioners trying to unlock doors that reveal ways and means 
of communication and learning. This conversation simply reflects the current state of our 

understanding. Every generation sees things by the light of their present understanding, and hopes 
to learn from the past and adapt to the present and near future. 

In Orality and Literacy: The Technologizing of the Word (1982), Walter Ong articulated some critical 
points that rekindled a fire and heated up a discussion percolating throughout the ages. His work 

reflected the modern era and his research and study at The 
Toronto School (University of Toronto) with Eric Havelock, 
Marshall McLuhan, Jack Goody, and company.  

A Roman Catholic scholar, Ong’s roots provided insightful 
connections with orality-reliant audiences, who for centuries 
learned church dogma without the direct use of textual ways 
and means. Gregorian chanting of the fifth and sixth centuries 
reduced church teaching to memorable transmission as the 
world plunged deeper into an even less literate era during 
the Dark Ages.  The rosary gave believers a tangible means to 
remember and pray for what the Church deemed important.

Since the discussions resurfaced in the mid-twentieth 
century, the Global Christian movement began asking 
important questions about how people best receive, process, 

remember, and pass on truths and information, especially as it relates to communicating the good 
news. These fresh winds came during a season when we were locked into the Guttenberg-inspired 
frame of reference to the neglect of those living in another reality. It was an oral reality, which 
seemed alien to the worlds of textuality that dominate the values and power structures of the world. 

Clarifying Terms 
Created in God’s oral image. To clarify the discussion further, by ‘orality’ we begin with the 

biblical worldview and theological foundation. God by nature is an oral communicator. He created 
us in his image to communicate with and connect to him by our shared capacities, and everyone 
shares that orality nature. Our communication differences come as a matter of degree from how we 
learned to rely upon that oral nature based on our culture of origin. It’s not really a question of if we 

Best Practices in the Orality Movement

Orality in Missions
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are oral communicators or ‘oral-learners,’ but a question of to what degree have we learned to rely 
upon that oral capacity.

A conceptual definition. Orality is “a preference for and/or a reliance on oral communication.” 
We’re no longer talking about earlier dichotomies like oral vs literate (or even more harmful terms: 
literates & illiterates) or even primary and secondary oral cultures since few, if any, purely primary 
oral cultures still exist. The reality is that some cultures and people function with a high orality 
reliance (HOR), and depend heavily upon oral ways and means of communication.  Others have a 
lower reliance (LOR). They tend to rely less upon oral ways and means and more on their print/text 
orientation and expressions. 

Beginning with inner speech.  In our early cognitive and social development, every time our 
environment consciously stimulated us, we had a craving to name things, initially through a cry or 
babble, but eventually given to words and other expressions. The long-haired thing that barked was 
a “dog” we were told. Every time we saw one, we pointed and excitedly verbalized that new inner 
word…dog! 

This “inner speech” described by Lev Vygotsky, the twentieth-century child developmental 
psychologist, helps us understand that everyone functions primarily with orality from birth. We 
eventually learn to express that inner speech in a variety of ways that build upon or serve as an 
extension of our orality. Verbalizing the inner speech (saying the word), drawing a picture of the inner 
speech, physically acting it out with body motions, and writing it out with descriptive impressions 
represent just a few ways we socially extend our orality or perform it. 

Educated away from our inherent orality. We all typically begin our life with relatively equal 
oral communication capacity. As we develop, our culture of origin shapes our reliance upon oral ways 
and means. Children developing in HOR contexts stimulate their skills in oral memory, storytelling, 
singing a message, and all those things we’ve been hearing about for years. Children developing in 
LOR contexts prepare early on for reading, sorting, classifying, 
and storing important information in textual forms.  

This leads to the hidden orality gap. Those educated in LOR 
systems learn and communicate in low orality ways and means, 
then teach and communicate at the level of orality reliance they 
learned to value in their own education. Those with whom they 
try to communicate or teach cannot completely connect with the 
messages because of low orality-reliant principles and methods.  
We need to get back up to their level.

Worse, we assume that LOR principles and methods are superior. 
We take notes on lectures, outlines, general principles, bulletpoint-
ladened PowerPoint presentation, etc. (Note: We are not devaluing 
literacy skills. We promote them since text is an extention of our 
orality.)  More recently, we learned to reach out to those in HOR 
contexts by adding oral principles and methods to connect our 
message. At the core, however, the message is primarily low in orality (highly textual patterns for 
receiving, processing, remembering, and passing on information).

Not just an academic discussion. Those engaged in this discussion share a common goal: bring 
kingdom transformation among the unreached by ways and means that best connect with their hearts 
and minds. Applied orality attempts to communicate any message with power not limited by our 
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textual ways of thinking or processing information. The questions for all of us are What will I contribute 
to the discussion by adjusting my principles and methods of communication? and How do we design more 
appropriate curricula for evangelism, discipleship, leadership, health & wellness, etc.?

Two case studies stand as examples of communicating important messages among those with 
HOR. 

Case Study One: Holding Esther: Training for Caregivers of Exploited Children
Susan Vonolszewski loves children, especially those who suffer the worst injustices the world has 

to offer. She lives with the conviction of scripture that we, as God’s chosen, bear the responsibility 
of caring for the oppressed and especially the widow and orphan.  

She learned that there are more exploited children today working in sweat shops, trafficked for sex 
and drug running, and forced into child soldiering and household slaves than there were children 
living in the time of Jesus.  

After consulting with experts in the field about the trauma these children lived through, she 
discovered that after they escape the immediate horrors of abuse, they have a very short window of 
time for real healing. If they do not experience gentle love and care within two to three years of their 
release, the chances decrease dramatically for their ever knowing the loving Father. Moreover, the 
direct caregivers in rescue homes and orphanages must build those bridges. 

This moved Susan to take action. She learned all she could 
about orality (and the research that had taken place in the 
last decade) and came to the conclusion that the majority of 
caregivers were Africans and Asians living in HOR contexts. 
They had limited formal education, yet most of their training 
came through seminars and workshops deeply ingrained in 
textual ways of receiving, remembering, and practicing the 
principles.

Her solution was to develop a radio-drama (Holding Esther) 
about children caught in the grips of loss and exploitation. 
She tenaciously pursued the best script writers, production 
managers, and actors in African media outlets. They composed 
seven episodes around learning goals, objectives, and outcomes 
agreed upon by several thought leaders and practitioners in the 
field. After the final editing, her team adapted the program to 

forms that could be used as stand-alone radio broadcasts or used in small groups and training.
Then came the field testing. One hundred caregivers and volunteer workers interacted with the 

messages in a workshop venue that measured pre- and post-intervention knowledge, attitudes, and 
behaviors of the participants. The independent third-party mixed-methods research included an 
orally-communicated survey with those participating in the workshop and a second group that had 
not heard the program. Ten focus group interviews gave workshop participants an opportunity to 
articulate more specifically the value of what they heard and a means to discern if they really learned 
the information and skills.

The results of the study showed a dramatic change in knowledge and attitudes about how to think 
of the children and the common attitudes that must change in their culture. They recognized the 
harsh words spoken when a child seemed ‘rebellious’ or the harmful physical responses (slapping or 
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pointed blaming finger) they used. They learned more gentle ways of helping the children through 
their momentary or recurring outbursts. Those in the test group (workshop) demonstrated a far 
deeper awareness of the principles of good care as well as better intentions to put them into practice 
than those who did not listen to the programs.

Realizing the nature of the African collectivist culture, all the sessions grouped listeners to discuss 
and apply the content. At the conclusion of the workshop, the entire group decided to form two 
social networks to continue their discussion about gentle caregiving. This unsolicited response 
clearly demonstrated that the radio dramas and workshop interaction made a deep impact. But this 
is just the beginning of the story.

The workshop leaders and a few key participants made a site visit to a cluster of homes organized 
to care for orphaned and/or exploited children. After interacting with both resident caregivers and 
the children themselves, the team received an audience from the regional chief who wanted to hear 
about the program. He and his wife listened to one of the episodes with someone translating into 
his local language. What happened next was simply an act of God.

The chief told the group that the problem of abusing children was not isolated; instead, it was ev-
erywhere, including in his own region and village. He told of a 
nearby ‘orphanage’ that simply served as a covering for a brothel 
and slave labor not far from where the team sat listening. He 
said it would not be stopped by conventional means, because if 
someone was to report it to the police, then the person telling 
the police would be arrested instead of the criminal. 

The man who owned the brothel owned the police who 
protected him. Additionally, the police were protected by the 
provincial government since the police fixed the elections. 
National leaders would do nothing since the provincial leaders 
secured their seat in Parliament. It was a corrupt system from 
bottom to top.

However, the group devised a plan. The wise chief recognized 
the power of radio and drama and asked that we translate the 
episodes into local dialects so that all the people would hear 
the message of turning the tide of child exploitation. It simply 
meant getting the local community radio stations to take on the project.

It just so happened that one of those in the entourage worked for the national organization 
that trained community radio programmers. This man committed his department to train all 
125 community radio stations on how to contextualize the seven episodes and broadcast them 
as a recurring series built to stimulate community discussion and action. He determined to make 
it a program broadcast nationally in the trade language (English), regionally in English and the 
appropriate major languages, and locally in the common dialects.  

Those who abused children would have no place to hide and those who protected the perpetrators 
would be dealt with accordingly. More importantly, a whole nation blind to its own unintentional 
harsh treatment of children (or sometimes quite intentional) might hear the kingdom message of 
how Jesus valued children and responds to those who abuse them.  

The media trainer is now writing a grant to make this a national program. This man is African and 
grew up in a HOR context. It took a HOR radio drama/workshop to move him out of his learned 
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patterns of communication (low orality reliant/textual) practiced in his profession. RiverCross 
(a ministry of TWR, www.rivercrossorg.org) is now planning a 10-episode series for use among 
exploited children.

Case Study Two: And They Sang a New Song

In the early 1970s, the Christian Missionary Fellowship Ethiopia team assigned my parents, Ray and Effie Giles, 
with the immense task of reaching the Kazza people. The Kazza, now referred to as the Gumuz, had a strictly oral 
culture with no written language. Before an airstrip was cleared and established in their region, the only access 
to the Kazza was on foot. 

When I was home from boarding school, I always enjoyed making the one-day trek into this area with my dad. 
Dad did not wait until we were able to be well established in the region before engaging the people with the gos-
pel. Instead, he used every means possible to introduce God’s word even as we lived in tents overseeing the con-
struction of our bamboo home. This is the context in which the below article, written by my dad, Ray Giles, was 
first penned. He wrote it from Yasow, Ethiopia.

—David Giles, Christian Missionary Fellowship

A New Song for a New Faith 
This valley has been our home for twenty-one months. It is satisfying to start with nothing—no 

house, no believers, no scriptures, no songs—and see the changes come slowly. Building a house, 
gaining a place of acceptance within the society, developing some facility in yet another language, 
establishing a church—all of this is a privilege to participate in. No one thing has been more satisfying 
(or more early sought) than the emergence of Christian songs in the language and rhythm of the 
Kazza people.

For me, there has been one underlying conviction: unless we have songs in the local language 
and rhythm, the Christian faith cannot be meaningful or lasting. Nor will it spread. They are not 
interested in long sermons and many texts, at least not yet. They do not have the Bible in their 
own tongue. They are an oral people. And with non-literacy comes the inability to listen to a long 
monologue. The attention span is short. But songs of Christian truth, repeated endlessly, convey 
meaning. The women, usually inattentive in the extreme, capture the words of the song quickly. But 
these songs must be their own.

So we set ourselves immediately to the task of finding a new song for a new faith. That task was not 
easy. Our Ethiopian Christians from the highlands, who shared with us in the evangelism, love to 
sing, but to sing their songs in the Oromo language. The local people said, “It is impossible to write 
our language. And it is even more difficult to sing our words.”  

Where do we begin? The first attempt was merely a translation of a short chorus in the Amharic 
language. In English, it is the chorus, “I Have Decided to Follow Jesus.” Short, easy, but not much 
to start with. Similar efforts with translated songs were met with, “We would rather sing the Oromo 
songs.” I continued to insist, “But if we keep trying, we will find a song that is meaningful for you.”

The first real breakthrough came when I was recording a traditional story as a woman told it. In 
the middle of the story, she broke out into a song (almost like a lullaby) about a boy going to a far 
country. But first, the song had to be translated to see if it was associated with immoral practices. 
No, it was a neutral song and tune. Quickly, I was able to put new words to the song, this time about 
another who left home to go to a far country: 

http://www.rivercrossorg.org
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He came, God’s son, Lord Jesus;
He came, God’s son, Savior of Man:

 Born of virgin,
 For our sins
 He died and rose,
 He ascended to heaven;
 He is coming again.
 Believe Him now.

Now to use the finished product. I gave the new song, along with a recording of the original song, 
to Negeri, a young Christian from the village nearest our home. He was asked to put the new words 
to the old tune. He and his two sisters mastered it immediately. A new song for a new faith!

The next step was to have someone compose a song without my help. It was Sunday night. We were 
present for the usual prayer and Bible study meeting. Even though he could not read, Begalow had 
learned many of the existing songs and would sing them perfectly from memory.  In his quiet and 
reserved manner, he said, “I have a little song.” It was his own composition, composed while working 
alone in the fields. No one else had heard it before. But everyone sang this new song immediately 
with great feeling.

Please, man, leave Satan’s way.
Believe our God, He has come now.
He prepared a good place, everlasting.
There is no sorrow there.
We will be happy every day.

A new song for a new faith!

Other songs followed. Our first songbook has been duplicated, but I still have one dream. It is not 
unusual for the people on occasions to sing and dance without a break all night long. The subject 
might be the killing of a lion or a wedding. Nearly all are filled with language that even they are 
ashamed to repeat. My dream is this: that the time will come when a new song and a new faith will be 
this firmly implanted in their hearts, that they can sing tirelessly long after the foreigner has gone 
home to rest.

Post Script: The valley home to the Gumuz looks much different today than it did many years ago when Ray wrote 
this article before he went to be with the Lord in 2010. All-weather roads run into the area, and the small village of 
Yasow is now a government center. The transformation most celebrated are the nearly fifty churches in the area which 
grew out of CMF’s work among the Gumuz. Christianity is now an established faith and a familiar song. The churches 
function under national leadership and local leaders carry on the original vision of reaching the unreached. Moving 
into new areas, they teach others to sing a new song that will transform lives and communities, as people embrace a 
new faith in Christ.

Author’s note: This article is dedicated to the ministry and legacy of Ray and Effie Giles, who shaped my under-
standing and passion for the mission.  

Chuck Madinger served twenty-five years in discipleship and global missions in congregational leadership. Since 2003, he has 
specialized in orality strategies from Appalachia to Afghanistan and is finalizing a PhD in Oral Instructional Communication. He 
also serves as the associate director of ION and the vice president of the Center for Oral Scriptures.
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A Diaspora Mission Strategy 
for Local Churches 

Sadiri Joy Tira 

Unprecedented migration is a global reality of the twenty-first century. The 
International Organization for Migration (IOM) dubbed 2015 “The Year of the Migrant.” 
In the last decade, research on and response to migration has become a priority for 
nations and communities. More recently, mission organizations, denominations, and 

congregations have rallied to locally address migrants.
Almost a decade ago, during the Lausanne Movement’s Bi-Annual Leadership Conference in 

Hungary, Ralph Winter reflected on the seeming imminence of a “borderless world”1: “The world that 
we now live in has become borderless… In 1974 the political climate was very different—it was the age 
of the Cold War, “state dictatorship,” and many “closed doors.” (personal communication, June 22, 
2007)

As I ponder on the recent surge of national movements on the international stage, and ensuing 
proposals to “build walls” to curtail flows of migration, I look back on this conversation with Dr. Winter 
with gratitude for the all-encompassing embrace of the Creator-Redeemer God and with renewed hope 
in the ‘borderless’ reach of his Church. Below, I suggest ways for local churches to remain hubs of 
connection, and how they can be actively involved in tearing down walls that separate.

Old Reality, New Opportunity
The historical evidence and biblical examples2 of migration as a reality of human existence abound, 

thus “migration is not a new problem to be solved, but rather a reality to be managed” (Swing 
2015). Hein de Haas, professor of sociology at University of Amsterdam, describes migration as an 
“intrinsic part of a broader development process” (de Haas 2016). Undoubtedly, human scattering 
has impacted all communities, countries, and regions throughout history. 

From a theological perspective, Luis Pantoja Jr., the late Filipino-American theologian, writes 
in the seminal diaspora missiology volume Scattered: the Filipino Global Presence: “Humankind is 
designed for mobility and conquest… mobility is endemic to human nature. People reside in or 
move from one place to another because God made them with such instincts” (Pantoja 2004, 81). 
At the Third Lausanne Congress in Cape Town, the Lausanne Diasporas Leadership Team affirmed:

The fact is that God created nations (Genesis 25:23; Psalm 86:9-10) and languages/cultures (Genesis 11:1, 6, 
7, 9), and determined the place (space) and the timing (time) of our habitation. The passage in Acts 17:26-29 im-

Best Practices from the Global Diaspora Network

Diaspora and Missions

Editor’s Note: With this issue, we launch a new column focused on diaspora missiology which is brought to you by the 
Global Diaspora Network
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plies that He not only “uses” the “diasporas;” but designs, conducts, and employs such “diasporas” for His own 
glory, the edification of His people, and the salvation of the lost. Every dispersed person and people group has a 
place and a role to play in God’s redemptive history. (LDLT 2010b, 12)

International migration continuously affects demographic distribution, economies, structures, 
and cultures globally. Currently, mass migration is driven primarily by “demography; disasters; 
the digital revolution; distance-shrinking technology; north-south disparities; and environmental 
degradation” (Swing, 2016). 

In the publication Trends in Total Migrant Stock: The 2015 Revision, the Population Division of the 
Department of Economic and Social Affairs of the United Nations Secretariat reports that “The 
number of international migrants—persons living in a country other than where they were born—
reached 244 million in 2015 for the world as a whole, a 41 percent increase compared to 2000” 
(UNESA 2015, 1). This includes “almost 20 million refugees” (UNSD 2016) and ten million stateless 
people who are denied a nationality (UNHCR 2016). 

Further, the report states that:

In 2015, two thirds (67 per cent) of all international migrants were living in just twenty countries. The largest 
number of international migrants (47 million) resides in the United States of America… Germany and the Rus-
sian Federation host the second and third largest numbers of migrants worldwide (12 million each), followed by 
Saudi Arabia (10 million), the United Kingdom of Great Britain and Northern Ireland (nearly 9 million), and the 
United Arab Emirates (8 million). (UNESA 2015)

Although not a new reality, migration’s colossal increase presents a complex challenge and 
urgent opportunity for the Church. While government agencies, aid organizations, and community 
institutions grapple with the effects of modern population movements, missiologists, denominations, 
and local churches scramble to respond with sensitivity and relevance to God’s movement through 
the scattering of humans at this time in history.

Defining Diaspora Missiology
Evangelical missiologists including Samuel Escobar, Tetsunao Yamamori, Christopher Wright, 

and the late Ralph Winter were early proponents of a concerted study of migration and missions, 
and were informed about the development of what would later be referred to as diaspora missiology. 
In 2004, Winter wrote, “[Diaspora] may well be the most important undigested reality in mission 
thinking today. We simply have not caught up with the fact that most of the world’s people can no 
longer be defined geographically” (Winter 2004).

The integration of migration research and missiological study has resulted in practical diaspora 
missiology, a new providential strategy for missions. At the November 2009 Lausanne Diaspora 
Educators Consultation held in Seoul, South Korea (the ‘Seoul Consultation’), participants produced 
an enhanced definition of diaspora missiology. The definition of diaspora missiology coming out 
of that consultation was: “Diaspora Missiology is a missiological framework for understanding and 
participating in God’s redemptive mission among people living outside their place of origin.” 

In the 2014 edition of Perspectives on the World Christian Movement: A Reader, Winter and Bruce 
Koch acknowledges diaspora missiology: 

As history unfolds and global migration increases, more and more people groups are being dispersed throughout 
the entire globe. Dealing with this phenomenon is now called “diaspora missiology.” Not many agencies take note 
of the strategic value of reaching the more accessible fragments of these “global peoples” (Winter & Koch 2014).
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Diaspora Missiology as Strategy 
It must be stated that diaspora missions is complementary to traditional missions, and diaspora 

missiology should not be perceived as a usurper to traditional missiology. They must go hand in 
hand. 

However, diaspora missions is distinct from traditional missions. A key difference is in its focus. 
Traditionally, Protestant mission strategies are land-locked and geographically focused. In contrast, 
the priority of diaspora missions is every person outside the kingdom, everywhere. 

If God determines where people will live at certain times so that wherever they are in the universe 
they can call upon him and find him (Acts 17:26-28), then the Global Church, (specifically, the local 
church) must come to understand that the whole gospel is for the whole world. This means there 
is no difference in priority between reaching out to Kazakhs and Thais in Calgary, or Somalis in 
Minnesota and Khmer in Long Beach, and reaching out to them in their countries of origin. 

Let us look at a local community. At 51% foreign-born, with 232 nationalities represented, 
Toronto is considered the most diverse city in the world (Davey 2016). In Toronto’s Thorncliffe Park 
community, the top ten languages spoken in homes are: Urdu (3,975); Persian/Farsi (765); Gujarati 
(700); Pashto (465); Tagalog (460); Bengali (300); Spanish (295); Panjabi/Punjabi (255); Arabic 
(225); Greek (205) (Toronto 2014, 3). What can the local church do? 

Ecclesiastical Perspective
This leads to the next question: What is a church? This has been the question of many theologians. 

What are the social dimensions of the Church? Consider the following model.
A decade ago, a church-birthing team of twelve members moved into the Thorncliffe Park 

community of Toronto. This team moved into high-rise buildings of the community with the 
intention of becoming a light in the community, and building authentic relationships with New 
Canadians. They strategically positioned themselves within a one square kilometer radius. Their 
leader describes their ministry this way: 

We bring the love of Christ in the hallways by helping people to unload their groceries, loving and talking to 
people as we ride together in the elevator, helping their children with their homework, helping their family mem-
bers get their driving licenses, passing out winter jackets, playing soccer with them during summer months. Fur-
thermore, we don’t believe that churches need to have walls. I mean bricks and stones.

This group of believers is called the “Church without Walls” (CWW) by some. CWW has partnered 
with the local Salvation Army to receive donations (i.e. practical items) to help new immigrants 
settle into their apartments. During Advent and Lent, CWW distributes thousands of the Jesus Film 
in DVD format as a gift to many families in the area. 

Many of their friends return to request more DVDs to send to their countries of origin. They have 
also distributed thousands of Bibles, more than the local Bible Society in Toronto sold in 2009. 
Today, this unique congregation continues to impact their community by helping new immigrants 
settle and integrate into the Canadian life. They have truly become salt and light in the most diverse 
city of migrants.

Missiological Perspective
In 1974, during the First Lausanne Congress in Switzerland, Winter popularized the missions 

strategy of “Unreached People Groups” (UPG), coining the E1, E2, E3 or M1, M2, M3 strategies. 
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Through his pioneering and authoritative research, missiologists have been able to better analyze 
UPGs and their need to be reached by the good news. 

Missiologists adhering to Winter’s research methodology and strategy have produced several 
databases such as the Joshua Project (https://joshuaproject.net), which is “a research initiative seeking 
to highlight the ethnic people groups of the world with the least followers of Christ.” However, 
strategy and methodology must adapt as opportunities and challenges change. 

As we utilize great leaps in connectivity technologies and travel of recent years, it is encouraging 
to witness Christian missions making headway in communicating the good news to the most 
unreached. The work is still great, however, and the need remains urgent. 

According to Finishing the Task (FTT) “there are 3,400 people groups who are not only unreached, 
but no one is even trying to reach them. Mission strategists call them 
‘unengaged’” (finishingthetask.com). People representing 
these unengaged groups are found in the diaspora, scattered 
from their home countries. 

The vital questions for local churches are: Are there least 
Unreached People Groups (UPGs) in their particular city? Are there 
diaspora peoples without a church? If so, who are they and what is 
the plan to reach them? 

J.D. Payne, former national missionary with the North Amer-
ican Mission Board and now pastor for church multiplication 
with The Church at the Brook Hills in Birmingham Alabama, 
echoes this thought. In his paper published in the Missions 
from the Majority World: Progress, Challenges, and Case Studies, 
he argues that “many of the world’s unreached people groups 
(UPGs) reside in North America, and… the North American 
Church needs to identify, understand, and develop appropriate 
global strategies for working with [them].” 

God, in his sovereignty, has scattered migrants. Church leaders must recognize the changing face 
of their communities with its missiological implications and celebrate global ministries as well as 
local diaspora missions.

Strategic Perspective
Urbanization and multiculturalism are twin realities propelled by diaspora. Fed by a steady 

stream of migrants, the vast majority of diaspora groups live in the cities. Hence, the city is the 
focal point for diaspora missions and evangelization. The other vital aspect of diaspora missions is 
multiculturalism that is not only evident in society, but in the local churches. 

Local churches are called to engage migrant peoples with innovative strategies. Specifically, 
Christ’s followers among the migrants must be nurtured in their faith and ultimately recruited and 
commissioned as church workers for diaspora missions. Local multicultural congregations must 
embrace their role as a mission force in line with denominational missions agendas.

Ministering to diaspora groups requires denominations and local churches to embrace out-of-the-
box strategies and non-traditional approaches. Emphasis must be placed on relationship-building 
with migrants, holistic approaches to challenges and opportunities, and kingdom-partnerships with 
like-minded organizations in order to achieve the common goal of the Great Commission. 

❞

❝THE CHIEF TOLD  
the group that the 
problem of abusing 
children was not 
isolated; instead, it 
was everywhere, 
including his own 
region and village.

https://joshuaproject.net
mailto:http://www.finishingthetask.com?subject=
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A diaspora vision sees multitudes of people groups who need to be won to Christ; but how is this 
to be accomplished? 

Some missions organisations, denominations, and local churches are already using diaspora 
missiology strategies. Condensing the strategies of this paper into a summary for local churches, 
regardless of size or budget, the following steps outlined by Lausanne’s Cape Town Commitment 
(2011) may be implemented. To actively participate in diaspora missions, local churches should:

•  Recognize and respond to the missional opportunities presented by global migration and 
diaspora communities, in strategic planning, and in focused training and resourcing of those 
called to work among them.

•  Bear counter-cultural witness to the love of Christ in deed and word, by obeying the extensive 
biblical commands to love the stranger, defend the cause of the foreigner, visit the prisoner, 
practice hospitality, build friendships, invite into our homes, and provide help and services.

•  Discern the hand of God, even in circumstances they may not have chosen and listen and learn 
from immigrant congregations, and initiate cooperative efforts to reach all sections of Canada 
with the gospel.

Thirty years ago, newly immigrated people were “mission fields on the move” (Escobar 2010) for 
local congregations in receiving countries. Now they are moving, reaching out to their hosts and to 
other scattered people in innovative ways! Although threats of national ‘wall-building’ abound, may 
local churches remain borderless, welcoming newcomers—Syrians, Iraqis, Colombians, Punjabis, 
Croatians, Sudanese, Somalis, Burundians, and many more—in Christ’s name. Only God knows 
what roles these current migrants will play in future kingdom-building.

Endnotes
1. “Borderless world” was initially described as a world, virtually borderless, with local communities participating in 

a global market, virtually linked by global communications (e.g., the Internet). It is an economic term associated with 
Canadian communication theorist Marshall McLuhan  in the 1960s. 

2. For a biblio-historical study on ‘diaspora’ and key words, and theological foundations for diaspora missions, see 
Lausanne Diasporas Leadership Team, “Position Paper: ’Diasporas’ and God’s Mission,” 2010.
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Apostolic Church Planting:  
Birthing New Churches from New Believers

J.D. Payne, IVP Books, 2015

—Reviewed by Dr. Pam Arlund, global training and research leader, All Nations Family

J . D. Payne has written a book that is neither too long, nor too 
short, but just right for new practitioners of church planting. It is not 
written for an audience that is merely seeking inspiration, nor for an 

audience of missiologists who want to ask and answer every theological 
question related to church planting. 

The main contribution of this book is for people who want to actually go 
out and start a church-planting movement and perhaps do not have a coach 
or trainer in this area. More ideally, however, would be to use the book in 
an ongoing church-planting coaching relationship or alongside (or before) 
a church-planting training.

The book is short, which is to its advantage. It seems that too many 
books on church planting urge practitioners to make sure that methods 
are reproducible and as simple as possible and then write long, difficult to 
read books on the topic. These books simply reinforce that church planting is only for the highly 
trained and theologically advanced among us. Church planters from all educational backgrounds 
could make good use of this book. The chapters are short enough (on average nine pages long) and 
practical. 

The only part of the book that might turn off budding church planters is the second chapter, 
which uses the word “ecclesiology” in the title. It’s a shame that the book didn’t use a simpler word 
to make the topic more approachable, but overall it’s a great way to begin the book. If users of the 
book can’t agree on the definition of a church, then the rest of the book will go to waste. 

From the beginning, the book offers helpful advice for every stage of church planting, from forming 
teams to picking locations, to entering into a church-planting cycle. The book is designed to be 
used in any context of church planting, but does assume a North American audience. For everyday 
questions about specific application of principles, church planters will still need an ongoing coach 
beside them, but the book still spells out helpful principles for all.

Payne correctly asserts that the number one obstacle to church planting is missionaries who get 
sidetracked onto other nice ministries but give up on church planting (p. 114). To me, using specific 
chapters of this book in an ongoing coaching relationship with a church planter would be both 
useful and practical to help pull ‘wandering’ or ‘lost’ church planters back on track. 

Book Reviews
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I suspect many missiologists might feel the book is inadequate, but Payne consistently refers to 
his other lengthier works if people have more questions. This book is practical and not theoretical. 
So for everyday church planters, it strikes just the right balance of biblical insight, a few stories, and 
highly practical advice.

Becoming Native to Win the Natives:  
Cross-culturally Becoming All Things to All Men

Tabor Laughlin. Wipf & Stock, 2016

—Reviewed by Ed Scheuerman, professor of intercultural studies, Lancaster Bible College

L iving among nationals is not enough to accomplish the goal of 
gaining acceptance in order to share the gospel. The missionary 
needs to seek to ‘become native.’ Drawing upon his ten years of living 

in China, Tabor Laughlin’s primer highlights the challenge of crossing the 
line from being among to living with those God calls the missionary to serve. 
He additionally calls the reader to “build deep relationships with them and 
to be intentional to share with them the gospel” (p. 8).

This short book (just 71 pages) is in three sections: (1) principles, (2) 
practices, and (3) take away. Each of the seven chapters ends with a few 
practical questions. The primary benefit of this book is its practical suggestions 
in such areas as language learning, food, dress, and identity among the local 
community. Laughlin wisely stresses the need for integrity in areas such as 
one’s visa.

The author seeks a level of acceptance where, “They will no longer see us as an outsider” (p. 
37). But I don’t know that this will be entirely possible. Personally, one of the best days of my life 
in China was when I was told that I was “just like a Chinese.” I knew that this was a statement of 
acceptance but that I would never truly be Chinese.

Another slight concern is when Laughlin writes, “In such instances, when we realize that it’s 
actually our home culture that does things weird, not the new culture, maybe we should consider 
adopting the local custom” (p. 42). Neither needs to be “weird,” just different. We need to guard 
against making value statements (in either cultural direction) when customs are simply different. 
But the main point of adopting local customs is advisable.

Referencing Romans 14, the author wisely exhorts the reader to consult local believers when 
seeking to decide what would be a potential stumbling block for both believers and unbelievers  in 
the local culture. “May the Lord grant you his wisdom in such cases,” he writes (p. 43).

Laughlin similarly makes strong value judgements about children’s education and a wife’s language 
learning. “For her, studying the language should never be a higher priority than taking care of her 
family” (p. 58). I understand his intent here, but I would caution against imposing a Western value—
in this case, of how one prioritizes family life. While I would not advocate imitating the family life 
of William Carey, I also don’t want to impose my Western understanding of family uniformly on 
everyone. The concern here, as with attempting to follow presumed “biblical standards,” is the need 
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to recognize that how we interpret the Bible is also done with a cultural lens.
This book will serve well as an introduction for those about to get on the airplane to go overseas. 

But it can also serve as a challenge for all Christians to increasingly and appropriately seek to be in 
the culture in which God has placed them, regardless of their here and now.

Other titles:
Elmer, Duane. 2006. Cross-cultural Servanthood: Serving the World in Christlike Humility.  Downers 

Grove, Ill.: InterVarsity Press.
Lanier, Sarah A. 2000. Foreign to Familiar: A Guide to Understanding Hot- And Cold-Climate Cultures. 

Hagerstown, Md.: McDougal Publishing Company.
Lingenfelter, Sherwood G. and Mayers, Marvin K. 2003. Ministering Cross-Culturally: An Incarna-

tional Model for Personal Relationships (2nd ed.). Grand Rapids, Mich.: Baker Academic.

Global Gospel:  
An Introduction to Christianity on Five Continents

Douglas Jacobsen, Baker Academic, 2015

—Reviewed by Edward L. Smither, dean, College of Intercultural Studies, Columbia International Uni-
versity

Douglas Jacobsen (distinguished professor of church history and 
theology at Messiah College) has spent a career teaching Global 
Christian history. He pays that forward in this new book, which 

offers a concise grasp of the history and current status of the Global Church. 
Jacobsen’s stated aim is “to describe the big picture of global Christianity 

as fairly and accurately as possible” (p. xiii). Following a brief historical 
survey (chap. 1), Jacobsen approaches his task by discussing the four 
main traditions within the Global Church—Roman Catholicism, Eastern 
Orthodoxy, Protestantism, and Pentecostalism (chap. 2). Next, he narrates 
the story of Christianity geographically, looking at Africa, Latin America, 
Europe, Asia, and then North America (chaps. 3-7).

There is much to commend about this book. Jacobsen shows himself 
more than qualified to guide the reader through such vast territory in a 
concise and readable way. It is obvious that he has been helping students navigate this path for many 
years. Jacobsen also does excellent historical work with help from the disciplines of sociology and 
theology. 

For example, he ably explains the social and historical backstory to the late twentieth-century 
Rwandan genocide (pp. 57-60) and helps the reader understand harmony as a value in Asian 
theology (pp. 174-187). Finally, Jacobsen includes many clear supporting graphs and maps that help 
the reader grasp key statistics and trends presented in the work.  

In addition to these affirmations, I have two constructive critiques. First, from the outset of 
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His Grace Is Sufficient:  
Bible Translation with the Tunebo of Colombia

Edna Headland, Tate Publishing, 2016

—Reviewed by Scott Hedley, Bible translator, for sixteen years, Southeast Asia
 

One challenge in ministry is the need to see immediate results. 
Many missionary biographies end with stories of a growing local 
church and lives being transformed by the word of God. But this 

book is the story of a strong commitment to Jesus Christ in the midst of 
obstacles and opposition. 

Paul and Edna Headland invested twenty-six years translating the Bible 
into the Tunebo language without seeing much reward. Although the 
Tunebos have the New Testament in their language, the book states that 

the work (pp. xv-xviii, 1-16), Jacobsen celebrates the diversity of Global Christianity in the New 
Testament and Early Church period and even suggests that Mormons and Jehovah’s Witnesses could 
fit within the traditions of Christianity. 

While diversity of belief and practice ought to be celebrated in Christian history, we mustn’t forget 
that the Church did not embrace “Christianities” as Walter Bauer and Bart Ehrman have claimed; 
rather, from a very early point, the Church fought to preserve orthodoxy against aberrant teaching 
through the rule of faith, creeds, and, of course, through affirming the canonical scriptures. At 
points, Jacobsen seems to lean in the direction of “Christianities” over diversity within orthodox 
Christianity. 

Second, although I admire Jacobsen’s undertaking to describe Global Christianity through four 
main traditions (chap. 2), I still came away unconvinced that those categories tell the whole story. 
The Pentecostal movement makes things especially blurry because (1) Pentecostalism developed out 
of historic Protestantism and (2) there are Pentecostal movements within the Roman Catholicism. 
As the book continues, Jacobsen shows the pervasiveness of Pentecostalism and, in a way, dismantles 
the categories proposed in chapter 2.

However, this is an excellent, readable, and stimulating book for Christian history students. After 
reviewing it, I’ve decided to adopt it for my History of Global Christianity course and I encourage 
other professors to do the same.   

Other titles
Irvin, Dale T. and Scott W. Sunquist. 2001, 2013. History of the World Christian Movement, Vols. 1 

and 2. Maryknoll, N.Y.: Orbis, 
Jenkins, Philip. 2011. The Next Christendom: The Coming of Global Christianity. 3rd ed. Oxford: Oxford 

University Press.
Johnson, Todd M.  and Cindy Wu. 2015. Our Global Families: Christians Embracing Common Identity 

in a Changing World. Grand Rapids, Mich.: Baker Academic.
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there is still no Tunebo church as of 2016.
The obstacles and opposition that the Headlands faced were diverse. First, there was a taboo 

against outsiders learning the language. Fortunately, the Tunebo chief was above the taboo and he 
taught the Headlands the Tunebo language. 

Second, the Tunebo were afraid to have the Headlands live in their midst because of similar 
taboos. Also, some non-Tunebo people did not want the Headlands there. However, the Headlands 
were able to build trust by providing free medical treatments, haircuts, and tool sharpening. 

Third, once the Tunebos did get some of the word of God translated, the Tunebo could not 
believe it because of their worldview that spirits control plants and animals rather than the creation 
account of Genesis 1:28-29 that explains that God put man in dominion over the plants and animals. 
Additionally, important concepts like ‘cross’ and ‘forgive’ did not exist in their language. 

Fourth, about ninety-nine percent of the Tunebos were illiterate. But they also had taboos 
forbidding people from writing their language. This meant almost no one wanted to learn how to 
read. So the Headlands produced audio recordings of gospel stories in Tunebo. But the Tunebo could 
not use the recordings if the shaman didn’t purify them and he didn’t want to purify them or allow 
the Tunebos to have the scriptures in their homes.

The Headlands’ home was vandalized a number of times when they left the village and their 
valuables were stolen. But this one verse really spoke to the Headlands: “You sympathized with 
those in prison and joyfully accepted the confiscation of your property, because you knew that you 
yourselves had better and lasting possessions” (Heb. 10:35).

The most important thing I learned from reading this book is that God does not always provide 
immediate fruit to our faithful service to him. After the Headlands served the Lord for almost three 
decades in Bible translation, they don’t have a lot of tangible fruit of Tunebo people who are now 
believers. 

I recommend reading this book as it calls us to persevere and trust God to bring the harvest. 
This book also reminds usto pray for the Tunebo and other people groups so that they too would 
experience the love of God and the power of the Holy Spirit in their lives and that they would be able 
to worship the Lamb around the throne (Rev. 7:9-10). 

Other titles:
Ward, Mariel. 2008. Penetrating The Stronghold Of Islam: An Insider’s Perspective From a Bible Translation 

Team, Lake Mary, Fla.: Creation House.
Watters, David. 2011. At The Foot of The Snows, Seattle: Engage Faith Press.



     EMQ January 2017    71  

Challenging Islamic Traditions: 
Searching Questions about the Hadith  

from a Christian Perspective

Bernie Power, William Carey Library, 2016

Engaging Islamic Traditions: 
Using the Hadith in Christian Ministry Muslims

Bernie Power, William Carey Library, 2016

—Reviewed by Amit A. Bhatia, PhD/Intercultural Studies; adjunct professor, Trinity International Univer-
sity; Fellow, Billy Graham Center for Evangelism 

Bernie Power’s stated goal in Challenging Islamic Traditions is 
to contrast al-Bukhari’s collection of the Hadith—a body of text 
that details the traditions of Muhammad and the early Islamic 

community—with the teaching of the Bible as well as norms from other 
societies.  

Power asserts that to understand the Qur’an, “the key text of Islam,” it 
is necessary to understand the Hadith. This sheds light on why Islam has 
failed to fulfill its claims that it is the “answer” and will “prevail over all 
other religions.” It also helps the reader grasp the reasons that underlie  
“Islamic violence, its lack of progress, and the so-called ‘clash of civiliza-
tions’ with the West and other countries.”

In Section One, Power sifts through challenges to the “whole concept of 
the Hadith,” including the way in the which the Hadith were assembled, as 
well as the confusing nature of the connection between the Hadith and the 
Qur’an. The reader will be able to grasp concerns, including the problem-
laden process—spanning a period of approximately two hundred years after 
Muhammad’s death—of the compilation of the Hadith; and the challenges 
that the isnad (‘lists of transmitters’) system poses to the “historical reliability 
of the Hadith.”

In Section Two, Power’s objective is to show that while there appear to be 
commonalities between the Bible and the Hadith, a careful scrutiny reveals 
that there are differences both in factual material as well as lessons taught. 
Power elucidates differences ranging from views of God, the life of Jesus and 
Muhammad, violence and vengeance, views of women, and historical facts.  

In Section Three, Powers argues that the Hadith are found ‘wanting’ on 
numerous points. His discussion on political policies and human rights concerns provides fodder for 
discussion about whether Islam is viable as a universal religion.

Given the obvious differences between Christianity and Islam, in the fourth section Power presents 
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simple, yet effective suggestions for engaging Muslims. Power’s book is easy to read and replete with 
‘technical’ information drawn from the Hadith.

In Engaging Islamic Traditions Power scrutinizes and evaluates the Hadith to point out that Christians 
should use it as an avenue to engage Muslims. He begins with a brief description of the contents 
of the Hadith and its significance for Islamic life. He also writes that there are truths in the Hadith 
that are shared with the Bible that will help establish “common ground between Muslims and 
Christians,” as well as provide avenues for discussion to point Muslims to revealed truth in the Bible. 
In Section Two, Power discusses the “concord” between Islam and Christianity, touching on topics 
such as positive aspects in the life of Muhammad; positive ways in which both Muhammad and 
Jesus treated women; and theological and devotional, as well as ethical, elements that the Hadith 
and Christian teaching share.

Section Three emphasizes connections between the Hadith and Christian teaching that serve as 
points of dialogue to draw Muslims’ attention to Christ. Power highlights the character and actions 
of God; the nature of human beings; forgiveness and punishment of sins; inadequacy of works for 
eternal destiny, and the connection between ‘deeds’ and ‘rewards;’ and the significance of the cross.

In Section Four, Powers focuses on practical implications for Christian ministry and offers a very 
helpful discussion of three types of dialogue for engaging Muslims, all of which stem from overlaps 
between Christian teachings and the Hadith. Power’s irenic, positive, and bridge-building tone is 
particularly appropriate, and will instruct and encourage Christians seeking to engage Muslims with 
the gospel of Christ in a time when there is so much negative perception of and animosity towards 
Muslims and Islam.

Both these books are well researched, drawing deeply from Christian and Muslim scholars.  They 
provide rich information about Islamic life, knowledge, and comprehension which will go a long 
way in endearing Christians to Muslims in the course of their dialogue.

Other titles
Bhatia, Amit A. 2016 (forthcoming). Engaging Muslims and Islam: Lessons for 21st-Century American 

Evangelicals. Portland, Ore.: Urban Loft.
Chapman, Colin. 2007. Cross and Crescent: Responding to the Challenges of Islam (2nd ed.). Downers 
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Donald A. McGavran:  
A Biography of the Twentieth Century’s Premier Missiologist

Gary L. McIntosh, Church Leaders Insights, 2016

—Reviewed by Timothy D. Padgett, adjunct faculty, Trinity Christian College & Judson University

T his book tells the immensely fascinating story of an interesting 
life. While there is an instructional nature to be found here, it is 
perhaps better seen for its inspirational contribution. Over the 

course of the book, the reader will gain a glimpse into the hardships of the 
mid-nineteenth century missionary pioneers, the changing world of their 
mid-twentieth century successors, and the advent of late-twentieth century 
concerns remaining with us to today. All this comes through the story of 
one remarkable man, Donald McGavran (1897-1990).

The book begins by giving the background to McGavran, starting with 
his ancestral homeland in the British Isles. In this first section we read of 
the conversion of his family to the ‘Restorationist’ movement and their 
subsequent involvement in missionary work in British-ruled India. 

Moving on to its primary subject, we read of McGavran himself, begin-
ning his life in India as an MK before moving to the United States for schooling, only to return to 
India as a missionary himself. The final section details McGavran’s professional contribution to the 
Church at large as he formulated his ideas on ‘church growth’ and worked unswervingly to get this 
message out through building the appropriate organizations.

Let me say upfront that there are a good number of editing issues and typos along the way. These 
are distracting, but it would take a hard heart not to be taken up in this tale. When we read of the 
ordeals endured by the British and American missionaries bringing the gospel to the India of the 
1800s, we cannot but feel inspired, and more than a little bit humbled. Likewise, hearing of the work 
ethic of people like McGavran, striving to hammer out a better understanding of the Church for 
its leaders, we cannot but feel grateful for the labors of those pushing the bride of Christ to greater 
heights.

While this book is largely the story of missionaries and missiologists, it can work just as easily 
as part of a history of twentieth-century Evangelicalism. McGavran worked on the borderlands of 
the movement, seeking to call his more liberal co-workers to a more conversion focus while also 
challenging his more conservative fellows to a less individualistic approach. 

While he may not be well-known outside seminaries today, throughout his long life, Donald 
McGavran interacted with many of the key ideas and individuals which shaped and continue to 
shape Global Evangelicalism today. This book is a very helpful tool for anyone wanting a better 
understanding of God’s Church and mission today.
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Pioneering Movements:  
Leadership That Multiplies Disciples and Churches

Steve Addison, InterVarsity Press, 2015

—Reviewed by David R. Dunaetz, assistant professor, Department of Leadership and Organizational Psy-
chology, Azusa Pacific University; former church planter in France

Steve Addison, head of the sending agency MOVE, formerly CRM 
(Church Resource Ministries) Australia, defines a movement as “a 
group of people committed to changing the world” (p. 15), a definition 

broad enough to include churches, parachurch organizations, and missions 
organizations. 

This book supplements his previous books on movements by focusing on 
the importance of leadership training. Its central argument is that leaders 
committed to fulfilling the Great Commission need to emphasize training 
others in evangelism and disciple-making in contrast to simply motivating 
appropriately gifted people to become leaders in young churches.

In addition to a survey of biblical material on leadership training and 
several examples of missionaries and churches which have been committed 
to leadership training, Addison presents several interesting and novel ideas, 
some of which can potentially challenge the status quo. 

Addison suggests, as simply an example and a starting point of conversation, that a missionary 
committed to leadership training try to train five hundred Christians/year through seminars in 
evangelism, discipleship, and starting new groups. Perhaps ten percent of these seminar participants 
will put into practice what they learn. The missionary should try to meet regularly (perhaps once a 
month) with these fifty or so people for prayer, encouragement, and additional training, including 
training them to train others. It may be reasonable to expect that ten percent of this group will in 
turn become trainers.

Taking on a very controversial subject, Addison argues that mission leadership should focus on 
training trainers within the mission. The leadership of mission organizations should be chosen 
for their ability to plant churches and train others to do the same. This is in contrast to choosing 
mission leadership based on seniority, charisma, or administrative skills.

Addison also presents a very strong argument that mission organizations are especially appropriate 
for ministries focused on training leaders. If the purpose of an organization is to start new churches 
among people whom existing churches can’t reach, training Christians who are culturally near to the 
target people to plant churches would enable missionaries to multiply their effectiveness.

This book is appropriate for a surprisingly broad range of audiences:
•  Discipleship groups in local churches for young people considering full-time Christian service
•  College and seminary classes that examine ways to fulfill the Great Commission
•  Missionaries on the field who need a fresh perspective to help evaluate the direction of their 

own ministry
As I reflected on seventeen years of church-planting ministry in France, this book has confirmed 
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Seeking the Unseen:  
Spiritual Realities in the Buddhist World

Paul H. de Neui, ed. William Carey Library, 2016

—Reviewed by Amos Yong, professor of theology & mission, School of Intercultural Studies, Fuller Theologi-
cal Seminary

T his is not a book on territorial spirits and not particularly fo-
cused on spiritual warfare (in fact, the first chapter urges that the 
warfare imagery is not the most biblical for missiological purpos-

es). Seeking the Unseen, however, is especially helpful in illuminating the 
spiritual realities related to, presumed behind, or implicated in, Buddhist 
practices (e.g., ancestor veneration, rituals of blessing or destruction, and 
almsgiving ceremonies). 

The essays in this book are right to correlate these religious rites to 
the ‘unseen’ world, even if the point should also be made that whatever 
the ontological nature and status of the spirits ‘behind’ or ‘above’ these 
Buddhist performances, they are potent in shaping the perceptions, 
behaviors, and expectations of devotees and followers.

Intriguingly, along with the lead chapter’s call for “moving beyond 
warfare” (its main title), Chapter 12 also argues that signs and wonders are “necessary but not 
sufficient” (the chapter’s subtitle). The Pentecostal author of the latter grants that conversions to 
Christ sometimes (if not often) follow these charismatic manifestations, but then cautions about 
the need for biblical discipleship. Otherwise, a religious pragmatism will lead seekers away from a 
Christian faith commitment if their needs are not met in an ongoing way. 

These tempered sensibilities regarding what in some circles might be considered as robustly 
spiritual mission paradigms sets in relief the middle chapter of the book which describes how 
processes of modernization are facilitating embrace of a more scientifically-oriented worldview. Yet 
if ancient indigenous cosmologies are being displaced, this could mean only that our understanding 
of spiritual realities also will be revised, not eliminated.

my conviction that I should have spent more time training others. Too often, I simply expected 
young Christians to rise to the occasion, figuring out the details of ministry by their own wits or by 
following my example. I now believe that systematically offering training in the basics of ministry 
would have been far more effective.
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Why Mission?
Dean Flemming, Abingdon Press, 2015 

—Reviewed by Marcus Dean, associate professor and chair, Department of Intercultural Studies, Houghton 
College; former missionary in Colombia and Puerto Rico

In Why Mission? Dean Flemming models a missional hermeneutic 
for the New Testament. He starts with the premise that a “missional 
interpretation consciously reads scripture as a witness to the gracious 

mission of the triune God…” (p. xix). Flemming adds that the big picture 
of God’s mission is “to redeem and reclaim a rebellious and sinful world…” 
(p. xix).  

This is his starting point for looking at the various writings of the New 
Testament (and the Old Testament) for how that mission is supported. 
Flemming adds that the New Testament is addressed to “Christian 
communities that were engaged in God’s mission” (p. xxi).   

Using these concepts, Flemming looks at selected New Testament books 
to demonstrate their application and explore the answer to the question, 
“Why mission?” His focus is on how the New Testament shows us God’s 
mission and how it is calling and equipping Christian communities both then and now to participate 
in God’s mission.

Flemming begins with Matthew as a bridge or continuation of God’s mission via Israel to what he 
is doing now for and through all nations. Jesus’ ministry demonstrates what God’s kingdom should 

This is actually the twelfth and most recent in an almost annual series of books published by the 
South East Asia Network (SEANET) of missiologists, which meets every January in Thailand. The 
network’s geographic region provides the focus for the series themes, and missiological engagements 
with Buddhist traditions are dominant, not only in the volume under review but also throughout 
the series. 

Readers familiar with the prior publications will find consistent recommendations for mission 
practices. The focus on the spiritual dimensions of Buddhist religiosity, however, prompts questions 
from a fresh angle, one that will also be meaningful for mission practitioners in other parts of the 
Majority World who are grappling with pluralistic cosmologies prevalent in these domains. 
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look like now. The Great Commission is treated as the culmination of the gospel story and as the 
basis for the outcome of discipleship/mission for the Church today.  

Luke-Acts is treated as one story of the breadth of mission (the whole person and all peoples) 
empowered by the Holy Spirit. Again, what God began through Israel he continues through Jesus 
and then the Church—as the Spirit-filled community—so that all might be holistically saved (Acts 
10:35, 43, 28:28). The Gospel of John is based on the Father sending—first the Son and then through 
the Son, he sends the Church. The Church that is sent is characterized by its relationship to Jesus. 
Identification with Jesus and contextualization with human culture are essential to being sent in 
God’s mission.

Three other books are chosen as they represent Christian communities in mission. First, Flemming 
shows how Paul’s challenge to the church in Philippi calls the Church today to live out the gospel 
in our own context. Second, Peter’s challenge also calls the Church to live out its identity in difficult 
situations so as to embody “God’s mission in an unfriendly world” (p. 89).  Third, Flemming’s 
treatment of the book of Revelation focuses on the fulfillment of the missio Dei. The Church is called 
to faithfully “participate in God’s redeeming purpose for his creation” (p. 126).  

Flemming ends with a brief Epilogue that sets the stage for the reader to continue to study the New 
Testament and live out the answer to “Why mission?”

This is a clear and concise study that is not about proof-texting either mission and/or cross-cultural 
missions, but instead seeing that the sentness of the Church is the core of who we are.  From this 
foundation, we can reach out in local and cross-cultural contexts.   This is a great resource for pastors 
and the college classroom.
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