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Forward 
  
Our recently launched Mission Template is offered to the Diocese as a means of working well 
together during these days of challenge and opportunity for our churches and communities. This 
resource of articles seeks to give some creative theological rationale for the work which we are 
engaged in together. By stimulating thinking and debate among ourselves it is our hope and 
prayer that we will be led more effectively to stimulate creativity in our own parishes. We want to 
offer a theological underpinning that is rigorous enough to be persuasive, but open enough to 
invite further explorations for we all have much to learn from each other. Each of the articles are 
written by a member of our central resource team that is always there to assist and advise 
whenever necessary. It is encouraging that although speaking from their own perspectives and 
portfolios of work there is substantial overlap and coherence between what is being said, 
namely that we should explore in new and broader ways what it means to work together to join 
in with what God is doing in our world. 
  
Peter Hill explores some key leadership principles and tasks that are directly relevant to any 
context particularly in the whole area of decision making. Alan Payne underpins the whole 
process of enabling change with a theological rationale that has some key insights which 
challenge us to consider our own spiritual and personal responses to change. Howard Worsley 
opens up the question of how we can build on the heritage of the Churches involvement with 
our Schools. Nigel Rooms introduces us to the concept of inculturation and anchors the theory 
in some sharp questions as to how we can best engage with the region in which we are called 
to live and work. My own article explores how the evangelistic task of the Church can be freshly 
expanded by broadening our definition of what we mean by an evangelist. 
Theology is never the last word on a subject but it is an important word on the subject of 
mission lest we base our activities on seemingly hurried and un-reflected pragmatic responses 
to the challenges and opportunities around us. 
 
Mark Brown 
 
Canon Missioner – The Diocese of Southwell and Nottingham. 
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Enabling Change 
 
We might ask if Enabling Change is indeed a value or just an objective and if it is what is its 
relation to our Christian tradition? Identifying it as a value might be taken as implying change for 
change’s sake or at least as elevating something which is consequential to a primary status 
which it does not warrant. I want to argue that it is a value which does not exalt change for 
change’s sake but is at the heart of our understanding of the church and its task and therefore 
the task of the minister.  
  
The year 2002 saw the publication of two books, one called Transforming Church, subtitled 
Liberating structures for Ministry1, 2002 and the other “Transforming Communities” subtitled, 
Re-imaging the Church of the 21st Century2. Obviously, implicit in the titles is a sense that 
change is needed in the church both structurally and culturally. In a way that is nothing new at 
various times in the church’s history and in both catholic and reformed tradition there has 
emerged the understanding of a church which must always be reformed in order to proclaim the 
gospel afresh in each generation.  Robin Greenwood reminds us that it is part of the character 
of Anglican Christianity that it is never sorted because we are a church “semper reformanda.” 
p.1453 
  
This is not change for change’s sake but has a reason. Consciously or unconsciously, those 
titles have a double meaning. Transforming church is not just about internal reorganisation but 
is about a church which transforms not only itself and individuals but seeks to work with God in 
the transforming of the Kingdom of this world into the Kingdom of our God.  So Greenwood 
quotes Moltmann “ we are moved together as a church to imaging the possibilities in the 
present moment of being already committed to working with God, for God’s final hope for all 
creation, the eschatological hope of justice, the humanizing of man , and the socialising of 
humanity, peace for all creation.”4 p43. Our template makes clear that these values are 
espoused as part of our desire to be joining together in the Mission of God. 
  
These two books and other recent documents e.g. Mission Shaped Church5 which underline the 
need for change, are of course written out of a sense that there is a contemporary drive to 
change, in the numerical decline of the church and numbers of ordained and the rapidly 
changing cultural context.  But it seems important if change is to be embraced or enabled that 
we see it as arising out of the essential nature of the church in relation to the mission of God. 
Yet there is a real dilemma here that, if this is true of the church, how are we to understand and 
deal with the undoubted resistances to change that most of us who have pastoral care and who 
have tried to change things become aware of  in our parishioners and if we are honest also 
within ourselves at times. 
  
Of course the causes of resistance are complex and operate at different levels, sometimes 
personal, sometimes systemic and sometimes cultural and socio-historical. At the personal level 
there is simply the risk of faith and the loss involved in any change. The parable of the talents 
indicates that risk is necessary for any growth and change and Jesus reminded his disciples 
that the finding of life in the kingdom of God means being ready to lose life. But it is not simply 
faithlessness as is sometimes suggested that leads to resistance. It seems sometimes that what 
is required to be lost is that which has been experienced as redemptive. Those with parochial 
ministries often experience this in the dilemma of how far we can push change which seems to  

                                            
1  Robin Greenwood, Transforming Church, SPCK 
2  Steven Croft, Transforming Communities, Darton Longman & Todd 
3  Robin Greenwood, Transforming Church, SPCK, page 145 
4  Robin Greenwood, Transforming Church, SPCK, page 43 
5  Mission-shaped church, Church House Publishing 
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mean losing those who have been faithful to one form of being church. At a systemic and social 
level there is a loss of confidence associated with the multicultural and postmodern context 
which leads us to be uncertain about the role of the church, ourselves as clergy and leaders and 
to defensive reactions. For those parishes where there is a loss of traditional ministry, often now 
presented as becoming more mission oriented is the real question of how they will find 
sacramental and pastoral care. 
 
These tensions are often around because the change that is required is described as a change 
from Maintenance to Mission or a shifting of emphasis from Ministry to Mission with the spoken 
or implicit suggestion that we have to take on yet another task or abandon that which is 
important to us.  

 
In the experience of building this template, itself an instrument of change, the achievement of 
coherence between the different sources of energy, inspiration and concern was a crucial 
moment in its acceptance. Gillian Stamp in her essay “but me no Buts”6, describes three 
conditions which need to prevail for change to be engaged with.  Coherence is the first of these, 
Coherence ensures shared understanding of purpose and direction; strengthens the capacity to 
make the most of possibilities as they emerge. It allows people to make sense, to build and if 
necessary rebuild structures of meaning.  This should come as no surprise to those who believe 
in a God who creates order out of chaos and a Jesus who is the logos of creation. 
 
Two significant contributors to establishing such coherence for me are Wesley Carr in The 
Pastor as Theologian and more recently, Paul Avis in A Ministry Shaped by Mission. Both are 
clear that pastoral ministry is at the heart of the Church’s Task and that this task is about 
mission and the furtherance of the Kingdom of God and not separate from it.  The church’s 
particular task within the mission “takes the form of a ministry,…… a triple ministry of word, 
sacrament and pastoral responsibility”7  
They also make clear that this coherence is about what God is already doing in the lives and 
social context of those we encounter.  “When a parish priest with a special ministry to the 
prostitutes in London’s East end was asked recently whether he managed to talk to them about 
God, he replied, “No they talk to me about God.”  The biblical witness is emphatic that God is at 
work in mission in innumerable ways not only in the individual lives and lives of families, but in 
communities, in civil society and in the history of nations.”8  
 
Thus the distinction between maintenance and mission cannot be held and is itself disabling 
and leads to the resistance so often experienced. The maintenance of such ministry, and the 
theological reflection that keeps it connected with the working of God in the world is a pre 
condition for change. 

 
Wesley Carr offers an understanding of the incarnation linked to the human dynamic of pairing 
and the importance of handling difference.  Gillian Stamp speaks of the activity of  “Anding” - 
holding together apparently disparate activities” over against the tyranny of  OR..  Sustaining 
this activity requires hard work and the trusting of persons to use their own judgement in the 
light of their coherent understanding of purpose. In other words one of the enablers of change 
and one of the ways in which organisations can respond more quickly to change is through what 
she calls distributive leadership or in current Church parlance collaborative ministry.  
                                            
6  John Adair and John Nelson, Creative Church Leadership,  p118 
7  Paul Avis,  A Ministry Shaped by Mission,  preface xiv. T&T Clark 2005 
8  Paul Avis,  A Ministry Shaped by Mission,, page 7  T&T Clark 2005  
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“In any organisation subsidiarity means that each level of leadership has a responsibility to ask 
those questions no one else can ask, to do only what others cannot do and to provide the 
conditions in which others can act wisely in doing what they do best – this could include 
removing road blocks, helping to set thinking in a wider context”9. Hopefully that is a contribution 
of the template.  

 
“Anding” is an ongoing task and if fragmentation is to be avoided the work of establishing 
coherence is essential.  Also essential is limitation. Wesley Carr points out that in the 
incarnation limitation and negotiation allowing freedom to others to take up a role is what is 
going on. Roles are negotiated and difference is respected.  That is what is required for 
successful collaborative ministry. As Gillian Stamp recognises the taking up of a role often 
means changes in other roles and relationships as well as our own sense of identity and 
meaning. These are things which need to be worked through. The tending, the pastoral care of 
those taking up roles in ministry and mission is crucial to enabling change. Pairing engenders 
hope and as mentioned above hope is the substance of mission.  

 
Finally if we are to cope with change we need to be a learning church. Robin Greenwood writes 
p42 “learning here is to the drawing together of data or expert knowledge about things but a 
commitment to deepening our ways of perceiving how the world in God is dynamically ordered 
as complex difference and unity and therefore how we might respond as a Church that serves 
God’s mission. Christian wisdom is the mapping out of possibilities for living in this world in the 
ordering of the God whose ways are revealed in Christ..”10 Enabling change requires 
opportunities for personal encounter with the depths in ourselves and others.  

 
Enabling Change then requires, sharing of vision and values so that coherence can be seen 
and meaning given, loss understood. It requires us to resist the separation of ministry, and the 
traditional tasks of the church from mission and calls for collaboration and development of 
partnerships particularly with those outside the church. It requires us to trust one another and to 
care for one another.  It requires the courage to take the risks of joining together and the 
continuing hard work of holding together with our differences and of holding together theology 
and life. It requires us to order our ministry of word sacrament and pastoral responsibility and  
our community life for real encounter. 
 
 
Alan Payne 
Director of Ministry 
 
 
 
 
 
 
 
 
 
 
 
 
                                            
9  John Adair and John Nelson, Creative Church Leadership P123 
10  Greenwood, Transforming Church, Page 42 
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Shaping The Future 
 
In several places the Christian scriptures use the metaphor of the potter and the clay for the 
way God wants to shape his people: their lives and their futures. Often the potter has to discard 
a mis-shapen   pot as not fit for purpose and start again.  The current challenge for the Diocese 
of Southwell & Nottingham is to be fit for purpose in the complex and demanding world of the 
21st century.  How does God want to shape our lives for future mission and ministry. 
 
The task is, firstly, a theological one, revolving around the primary value of one of our four newly 
adopted diocesan mission values: discerning God.  How do we discern the way God wishes to 
shape our future, and how do we co-operate with that shaping?   
 
 
Genesis 1 & 2 as a model of creative leadership 
 
A good place to start that discernment is to reflect upon God’s first act of shaping: his action in 
the creation of the world as described in the early chapters of Genesis.  The two stories of 
creation in Genesis chapters 1 & 2  provide a model for theological reflection on creative 
leadership in this area.  The way in which the poetry of  Genesis 1, and the raw earthiness of 
the more ancient account in Genesis 2, describe God’s creative intent and action, is indicative 
of how creative leadership can be brought into being and sustained in mission.   
 
All is God’s, and from the very beginning God created …. (Genesis 1:1).  In the first of the two 
creation narratives in Genesis 1 we are told explicitly that human beings are made in God’s 
image, the “Imago Dei” (Gen 1:27).  Within the narrative we also see the implicit “Missio Dei”, 
that all mission is God's.  From the beginning he creates all and makes it fit for purpose. The 
whole universe and ultimately human kind is shaped by his will and defined by his love. “God 
saw everything that he had made, and indeed, it was very good.” (Gen 1:31) 
 
Leadership in word and deed 
 
The differing literary genres of the separate creation narratives in Genesis 1 and 2 give us 
further insight and challenge in terms of creative leadership.  Creation is carried forward  by 
word (Gen 1) and by deed (Gen 2). 
 
In Genesis 1 we are faced with disordered chaos, “the earth was a formless void and darkness 
covered the face of the deep” (Gen 1:1).  God does not create “ex nihilo”, out of nothing, as is 
often stated theologically in latter church theological tradition. Rather as Brueggemann points 
out, “the creator makes creation possible, not by a single act, but by the endless re-enactment 
and re-assertion of a sovereign will over the recalcitrant “stuff” of chaos.”11 Repeatedly God 
speaks and order is created out of chaos.  Chapter 1 is schematic and logical as well as poetic, 
based on words of creative command characterized by the Hebrew word bara whereby God as 
subject is not directly connected to the material from which creation emanates.  
 
By contrast in the more narrative based account of Genesis 2 the Hebrew verb yasar, meaning 
to form or fashion, predominates. This is the verb used for the activity of the potter who very 
much shapes the clay into the desired outcome. 
 
 
 

                                            
11 Brueggemann W  An Introduction to the Old Testament  WJK Press 2003 p. 34 
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This challenges the church and its leaders to both speak and act creatively in mission into 
today’s chaotic world.  We have a responsibility to speak and to shape for God and for the 
Gospel.  The two cannot be separated, yet they require different gifts and skills.   
 
Those with teaching and apologetic gifts need to be encouraged to develop them pro-actively.  
In a diocese the professional advice of the Director of Communications to the clergy is a key 
area for pro-active training and collaboration in this respect. Bishops on the wider national stage 
and parish clergy locally have many opportunities to speak creatively into the communities they 
serve on political, ethical and pastoral issues, especially at times of need or tragedy.  In the 
modern world this is as much part of our corporate Gospel responsibility as unseen pastoral 
work. Jesus did not remain silent on the events of the day during his earthly ministry.  Quite the 
contrary, many of his statements and parables spoke directly to the immediate community and 
national politic. 
 
In tandem with this the whole church is called to get involved with shaping society for God.  
Leadership in this respect means involvement.  In creating God gets his hands dirty, shaping us 
from the dust of the ground.  He breathes life into the nostrils of humanity (Gen 2:7).  Divine 
creation is a very dirty business.  In our mission the church cannot stop at words but must with 
humility get its hands seriously dirty.  It is no accident that our English word “humility” is derived 
from humus meaning “of the earth”.  The working with our third diocesan value serving 
community means hard graft, patience, occasional conflict, risk of failure and total involvement.  
A church that will get its hands dirty being unafraid to be literally down to earth is one that will 
truly engage in God’s mission to a needy world.  The false dichotomy in some Christian 
traditions between preaching the word and social action which is both out dated and essentially 
unchristian must be continually rejected.  As the Church of Christ our actions must match and 
back up our words. 
 
Leadership means collaboration  
 
Our diocesan mission strategy Shaping the Future highlights the need to join together in the 
mission of God collaboratively at every level of diocesan life.  In this way we echo and enter the 
Missio Dei.   The use of the plural in Genesis 1:26, “Let us make humankind in our image, 
according to our likeness …” provides not only the first scriptural glimpse of an unfolding trinity 
of persons within the being of God, but also a challenge to collaboration as the Godly way of 
creative leadership and mission.  From the beginning creation is plural.  We see from the outset 
the mystery of the Trinity and the collaboration to create within it.  God creates and leads in 
community, so should we.   
 
Individual leadership in the church, whether incisive, autocratic, well intentioned or simply more 
efficient is not God’s way.   In the end it is less effective and less creative.  God shapes the 
world, goes forth into it and saves it collaboratively.  For it is not only a collaborative action 
within the trinity of Father, Son and Holy Spirit but also one which calls his created people into 
that purpose and act of creation.  He gives humankind dominion over the world he had created 
(Gen 1: 28ff).  Collaboration is also from the beginning. 
 
As the General Synod report Mission-shaped Church underlines its not the church that does 
God’s mission but "the God of mission who has a church in the world".  We are not called to 
collaborate of and in ourselves, shaping from within own resources but rather are given the 
means by his Holy Spirit of discerning what God is shaping and the privilege of taking part. All 
things begin and end in God, not in us.  As always in the kingdom of God this is a radical  
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upheaval of the usual human mindset which is driven by individual ego and the need to achieve 
and prove itself. 
 
Genesis opens with absolute clarity that it is God who is in charge, not humankind.  This whole 
universe is God’s business and God’s doing.  It is he who provides the raw material which in the 
end is given over collaboratively to humankind’s dominion. But that dominion is not independent 
of God.  Such willful independence of God is the first blasphemy as we see played out in the 
story of Adam and Eve in Genesis 3. 
 
Leadership as discernment  
 
In all of this creative leadership in mission requires Godly discernment, which as has been 
already stated is our primary diocesan value.  As we collaborate with God and one another in 
word and deed we must do so at the right time and in the right way.  God’s first creative act was 
simply to wait for the right moment; “the earth was formless and void and darkness covered the 
deep, while a wind from God swept over the face of the waters”(Gen 1:2).  Or as the Authorized 
Version puts it more poetically, “the Spirit of God moved over the face of the waters.” The 
picture painted for us in the Hebrew is of God the Holy Spirit hovering over the chaos 
symbolized by the waters, seemingly waiting for the decisive time to speak and create.    
 
In our mission we need to discern through the Holy Spirit God’s critical moments to speak and 
act for Christ.  A lot of Christian energy is wasted when we try to go before God which is a 
natural human trait.  Or else the church is caught unprepared when God moves and we then 
race to catch up.  This is perhaps a particular problem with the Church of England when the 
checks and balances of synodical government and bureaucracy can hinder swift action.  Our 
diocesan decision making bodies need to be prepared to be more rapidly reactive to the Spirit of 
God. 
 
Most importantly the local church and its leadership must be spiritually well tuned enough to 
spot and use the “liminal moments” which God in his providence gives us.  Anthropologists, 
following Victor Turner, developed the theory of liminality in the mid 20th century and it is helpful 
to see its connection with Godly discernment. Taking Arnold Van Gennep’s analysis of rites of 
passage as his starting point Turner explored the area of human mood and communality.  Van 
Gennep had examined the underlying processes of human ritual as they express a change of 
social status for individuals or groups.  In doing so he used the image of a house with many 
rooms and linking corridors as a metaphor for society.  The corridors represent the passages 
from one social status to another.  Such ‘liminal’ periods (from the Latin ‘Limen’ meaning 
threshold) are fascinating and formative periods in the psychology of individuals.  They are 
times when people may well be more open to change and new perceptions than is normally the 
case.  Times therefore when individuals and communities are likely to be more open to God.  
Turner in his fascination concerning such ‘betwixt and between’ periods12  in human social 
development opened up this whole concept of liminality as a distinct area of study which is 
informative with regard to Christian mission and pastoral work.   
 
Liminality in the local church context apply most obviously to baptism, marriage and 
bereavement when individuals and families are in a process of transition. Whether a time of joy, 
pain or perplexity such times can be and often are formative. Liminal periods also apply in more  

                                            
12 Turner V  Forest of Symbols Ithaca, Cornell University Press  1967    p.93 
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limited areas of life experience such as unemployment, religious retreats, holidays etc.  In 
national terms the death of Princess Diana in 1997 or the East Asian Tsunami in 2004 were 
liminal times. Times when the whole nation reflected on life’s big questions; when the mood of 
the nation became creatively reflective.  Whether it be individual life crises, local community 
events such as pit closures or church weekends away or international tragedies, the ordinary 
social structures and formalities that normally pertain give way to a sense of oneness, common 
purpose and shared humanity.  Such a mood when perceived by the church and its pastors is 
not only indicative of a liminal period but is more essentially a sign that this may be for the 
individual and communities concerned a time characterised by a new openness to spiritual 
experience and education.  These are crux moments when Godly discernment by the church 
needs to be exercised within the liminal opportunity.  A prayerful and prepared church will be 
able to minister effectively for Christ, valuing people and serving communities (values 2 and 3) 
and thus enabling Godly change (value 4). 
 
Leadership as decision making 
 
In Genesis 1: 4-19 God’s sequence of creation takes the form of a series of separations and 
gatherings.  He separates light from darkness (vs4, 18), waters from waters (v6), day from night 
(v14).  He gathers together waters so that dry land appears (v9). 
 
Christian leadership in mission may also be seen as the need to separate and gather together.  
The church needs to separate out those who are called to specific tasks as the early Church 
continually does in the Acts of the Apostles, gathering them together in acts of commissioning 
by the laying on of hands.  This is not just to do with ordination but even more so with respect to 
the essential need for the church to empower every baptized member for appropriate mission 
and service.  As a recent General Synod says “All are called”.  This is the direct responsibility of 
local clergy in particular: to talent spot, encourage and train lay mission and ministry.  It is a 
creative separating and gathering for the sake of mission.  It too needs acts of Godly 
discernment in ensuring God’s people are encouraged into right and appropriate ministries 
according to their spiritual giftings.  
 
This separating and gathering must not be confined to people.  What we separate out in terms 
of ideas and projects and what we gather together in terms of material, ideas, relationships and 
possibilities defines us and our mission.  Strategic decisions in mission must be taken in terms 
of deployment, resourcing and finance.  A freshness of expression within the Church of Christ 
and the exploration of radical new possibilities will need creative and courageous decision 
makers in leadership.  People who know how and when to gather and separate. 
 
 
Peter Hill 
Diocesan Chief Executive 
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Mission in Church Schools 
 
Much has been written concerning mission in Church Schools and considerable debate has 
followed Rowan William’s comment that “Church Schools are a sort of Church.” 
 
In brief, it is reasonable to say along with Dearing that “Church Schools stand at the centre of 
the church’s Mission to the nation”, though what is meant by mission needs to be made explicit 
in any given context of a particular school. 
 
For the purposes of this article, I will now offer 
 

1) 3 Theological Models of Christian education 
 

2) 4 tasks of Mission in a school context, and 
 

3) 6 Models of Mission in Church Schools. 
 
These thoughts are abbreviated from a wider paper entitled “The Development of Anglican 
Schools as Places of Mission” presented to the Association of Anglican Church School Head 
teachers on September 16th 2005. 
 
 
 

1) Three Theological Models of Christian education. 
 

.  The three principle theological models are; 
 

a) education into Christianity, 
b) education about Christianity, 
c) education in a Christian manner. 

 
Discussions about these models is offered in Astley 2002 (issue 10) in which he notes 
that the last model whereby schools are places where pupils are taught “Christianly” is 
most predominant in educational thinking in Britain where there is a notion of teaching 
and learning Christianity. 

 
 

The school context, like any other context, must be suitably understood before being 
offered a model of mission.  To open this up in a contained manner I have used the work 
of Hasler (2005) who discusses context as culture, geography and economic value. 

 
 

2) Four tasks of Mission in a school context. 
 

The tasks of mission are: 
 

a) To proclaim God’s words (kerygma’, proclamation); 
b) To inaugurate God’s salvation, by enacting God’s works through a ministry (‘diakonia’, 

service) that is continuous with God’s compassion (pastoral ministry) and justice 
(pastoral and prophetic ministry); and 

c) To create God’s community (‘koinonia’ fellowship), by means of (a) and (b). 
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These three tasks of mission go necessarily together constituting an indivisible unity.  But 
c) (koinonia) should not be narrowly understood, for the purpose of mission is not the 
expansion of the church.  The church is merely God’s agent in God’s mission of salvation 
to the world. The church’s calling is to participate in God’s mission, the end of which is 
the kingdom.  When the kingdom comes, the vocation of the church will have been 
fulfilled and the church will come to its (literal) end.  The vocation of the church is 
therefore to help bring about, and then make way for, what is to come.  In this sense it is 
an eschatological purpose (J Macquarrie 1977). 

 
This broad understanding of mission (the whole) may be related in different ways to 
evangelism, as a part of that whole.  Thus, where evangelisation wins new members of 
the church, the aim of that work is not to increase the church’s size, but to enable it to 
penetrate the world more successfully with the message and actuality of God’s own 
ministry to the world.  Evangelism is the spreading of the good news by proclamation, 
whereas mission is the outflow of the love of God and through our life, word and deed 
(Osthathios cited in Abraham 1989). 

 
Nevertheless, church pronouncements and popular theology have often distinguished a 
narrower conception of mission focusing on the proclamation of good news, as in a) 
(kerygma) above, and the consequent expansion (‘planting’, ‘growth’) of the Christian 
church, as in a narrow construal of c) (koinonia) above.  On this narrower view, mission is 
distinguished from the diaconal or service dimension of the church’s expressed in b) 
(diakonia). 

 
In his more recent work, where he maps such wider understanding of mission into the 
church school context, (2002) Astley adds a fourth task of mission in the post Dearing 
era, namely the notion of working for human dignity.  He notes that these latter three 
concepts of diakonia, koinonia and working for human dignity are all implicit notions of 
mission unlike the explicit concept of kerygma. 

 
Within a church school it is important to distinguish the sense in which mission is 
expressed implicitly and explicitly and with the different tasks outlined.  Astley (2002) 
details how three different aspects of theology emerge from these tasks of mission, 
namely the theology of service, the theology of nurture and the theology of prophecy. 

 
Clearly, given the different models of mission and the variety of theology underpinning 
them, there will be a wide range of ways in which to discover appropriate development.  
Into all this it is important to also offer further understanding as to context in that the 
model of mission needs to respond appropriately to context. 
 

 
3) Six Models of Mission in Church Schools. 

 
To process this work further here are the insights from a task group of diocesan directors 
on education, who undertook to identify the models of mission implicit in The Way Ahead 
Report (TWA) (2001) and in the Mission Shaped Church (MSC) Report (2004).   In 
summary the group, working in 2005, identified a number of models or metaphors which 
could be detected in the two reports.  The list may not be complete and the models may 
not be exclusive. It is recognised that some of these models may be in tension/dialogue  
 



11 

 
 
with one another.  They are a starting point for our reflection together in the Diocese 
about how we work in a broad context within our Church Schools. 

 
  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
          
 
To conclude, mission is central to what the Church does because it is in fact the very breath and 
action of God.  When we affirm that Church Schools stand at the centre of the Church’s mission 
to the nation, we are saying that God is involved in schools and that Church Schools are a key 
place in which to find the breath of God. 
 
To go further and be more specific in the late modern context where nothing is certain, means 
that we must consider  
 

 the context of the Church School 
 

 the theological model of Christian education 
 

 the tasks of mission in the Church School 
 

 the models of mission in the Church School 
 
Personally, I am content to simplify all this by suggesting, in the words of St. Francis, that our 
mission is simply, “to make Jesus known and loved throughout the world” and, “if it is 
necessary, to do so with words.” 
 
 
 
 
 
 
 
 
 

 
Models of Mission in Church Schools 

 
 

Threshold/Family…………………….Tribal 
 
 
Ark of Salvation……………………….Vehicle for Outreach 
 
 
Signs of the Kingdom/                      Partnership with State 
Prophetic Presence……………………and/or Church Institution 
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Appendix 
 
The variety of Anglican schools 
 
 
Before considering the broader question of the theology of mission, we need to remind 
ourselves of the very wide range that exists within the category of Anglican schools in this 
country.  No two are quite the same and it is not possible to generalise a description of the 
average of typical Anglican schools.  The following brief descriptions demonstrate something of 
this variety. 
 

1. A parish in the suburbs of a major city has within it a 3-form entry Voluntary Aided 
primary school and a 6-form entry Voluntary Aided comprehensive school with a 
flourishing sixth form. The primary school is the only Anglican VA primary school in the 
borough and is oversubscribed to the extent of having two applications for every place.  
The secondary is the only Anglican secondary school in that quadrant of the city and 
therefore serves a population in excess of 1.5 million people.  Both put involvement in the 
life of local Anglican church at the top of their priorities for admission and thus most 
pupils come from families that regularly attend church. 

 
2. A small Victorian school room in a remote area, offering education to the children of a 

scattered rural community.  It has two classes, one for each key stage.  In addition to the 
Victorian building there is a single mobile classroom.  It has regularly been reviewed with 
a view to closure but survives because of its remoteness from other schools and 
communities.  The school is Voluntary Aided and was at one time grant maintained. 

 
3. An inner city parish with a voluntary aided primary school operating in a former pre-war 

secondary building.  The surplus space is used to provide a playgroup and educational 
activities for the mothers of the pupils and other members of the local community.  The 
school serves the local neighbourhood where few families attend church. 

 
4. In the centre of a large market town there is a Voluntary Aided primary school in a 

building erected in the 1930s.  The church is beside the school and on a slight hill above 
the main shopping centre.  The only access for cars to the church and the school is from 
a dual carriageway created in the 1960’s to take traffic out of the town centre.  The 
school provides the Anglican alternative for parents who wish to send their children to a 
church school. 

 
5. A village Voluntary Controlled school in the heart of the rural South East.  A much-

extended building with its Victorian heart now surrounded by post war additions including 
mobile classrooms.  Over two hundred children are on the roll of the school, most of 
whom come from the village, but some of whom come from the edges of the nearby 
town.  There is no other primary school in the village. 

 
6. A Voluntary Aided middle school built in the 1970s in a new estate in the midlands.  Its 

open aspect surrounded by parkland which doubles as school playing fields, and near a 
shopping complex, leads to problems of vandalism and issues about the safety of the 
pupils.  Pupils come mainly from the local estates, but some come from further afield 
whose parents want a church school for their child.  The school deliberately maintains 
this dual approach to admissions. 
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7. A Voluntary Controlled school on the border between England and Wales, serving its 
village community.  The Local Authority would like to federate it with a community school 
in a neighbouring village.  The parish priest is not resident in the village where the school 
in located and the community school is in another benefice.  The church is outside the 
village and just under a mile from the school. 

 
8. A small Voluntary Aided secondary school (11-16) in a declining inner city area.  The 

school has been in special measures but the new head is creating a new confidence in 
the school and the way that it is serving its neighbourhood.  There are no applications 
from Christian families outside the area normally served by the school. 

 
9. A large Voluntary Controlled secondary (11-16) serving a rural city.  It is the largest 

school in the authority and is considering a move to Voluntary Aided status.  The only 
department criticised in a recent inspection was the Religious Education department, 
which was judged to be poorly lead and not setting challenging targets for the pupils. 

 
10. An inner city Voluntary Aided primary school with 97% of its pupils from Muslim homes, 

mainly having family roots in Bangladesh.  The local church is within the evangelical 
tradition of the church and supports a very clear theology of mission through service in 
the school. 

 
11. A Welsh language Voluntary Aided primary school in a market town of West Wales.  The 

school was originally created to provide a practice school for the nearby Anglican College 
of Higher Education. 

 
12. A Voluntary Controlled school in a prosperous London suburb.  It is situated beside the 

old village green, next to the church, the church hall and the vicarage.  The school is well 
organised and has good links with the church.  The only problems for the school are the 
traffic jams outside the school at the beginning and end of the school day and the tension 
between the headteacher, who is an atheist, and the parish priest. 

 
In what sense do these different schools stand at the centre of the church’s mission to the 
nation? 
 
 
Taken from J. Astley ‘The Dearing Review of Church Schools’ in The Journal of the Association 
of Anglican Secondary School Heads, 2001, Issue 8, April p.4-9. 
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The ‘Missio Dei’, Inculturation, Discerning God and our Context 
 
Introduction  
 
There are two assumptions I want to use as starting points in this article. Firstly, that we are 
entering a new missionary era for the Church in Britain. Several recently published books point 
to the close of the ‘Christendom’ era in the West and the shift of the so-called mission frontier 
back ‘home’13.   
 
It follows that a missionary Church requires a missionary theology on which to base its 
missionary activity – a missiology. My second assumption is therefore of the idea of the Missio 
Dei – a missiology rooted in the Trinitarian God who is fundamentally missionary before all else 
in both creation and redemption14. This idea is contained in Mission-shaped Church and 
encapsulated by the Diocesan strap line – “Joining Together in the Mission of God”. Missiology 
is then certainly prior to ecclesiology and perhaps even theology!  
 
The Missio Dei takes seriously the missionary activity of God in the world beyond the church. As 
a new Curate I was doing a funeral visit one day and, after the discussion about the deceased, 
one of the relatives (whom I had never seen in church and never saw again) asked me if I could 
explain why every now and again her hand became hot when someone near her was sick with a 
head ache or whatever. When she laid her hand upon them they got better. John Drane 
describes how he came to use Tarot Cards in evangelism by looking for the ‘altar to the 
unknown God’ (Acts 17) in a “Mind, Body and Spirit” fair in Australia15.  
 
Joining in with what God is doing in the world in its totality necessarily requires us to take the 
question of culture and context seriously. In missiology this issue is normally referred to as 
either inculturation or contextualisation, although I prefer the former as those who have thought 
most deeply about it (mostly Roman Catholics) tend to use that word.  
 
 Inculturation – what is it?  
 
A good starting point for thinking about inculturation is to ask; how has Christianity expanded 
throughout the centuries? Andrew Walls16 compares the expansion of Christianity and Islam 
and makes the suggestive claim that Christianity’s story is one of advance and regression in 
comparison to the steady geographical progression of Islam:  
 

When it comes to sustaining congregations of the faithful, Christianity does not appear to 
possess the same resilience as Islam. It decays and withers in its very heartlands, in the areas 
where it appears to have had the profoundest cultural effects. Crossing cultural boundaries, it 
then takes root anew on the margins of those areas, and beyond. Islamic expansion is 
progressive; Christian expansion is serial. 

 
Walls claims this is because Christianity has no culturally fixed element, like the Qu’ran, being 
based as it is on the person of Jesus of Christ. So that where the Word ceases to be made flesh 
within a community then ‘that community is likely to lose not just its effectiveness, but its powers  
 
                                            
13 See David Smith, Mission after Christendom, DLT, London, 2003  and Wilbert Shenk, Changing Frontiers of 
Mission, Orbis, Maryknoll, 1999.  
14 For further reading on this ‘model’  of mission see David Bosch, Transforming Mission: Paradigm Shifts in the 
Theology of Mission, Orbis, Maryknoll, p389 – 393 or Stephen B. Bevans and Roger P. Schroeder, Constants in 
Context: A Theology of Mission for Today, Orbis, Maryknoll, 2004 p286-304.  
15  http://www.christianityandrenewal.com/archnov2001b.htm (accessed 23/5/04)  
16 Andrew F. Walls, The Cross-cultural Process in Christian History, Orbis, Maryknoll 2002 p13. 
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of resistance’17. It is the ‘sustained, unceasing penetration of the host culture’ that maintains the 
faith within that culture18.  
 
Inculturation is a theological word coined in the last forty years by missiologists working in the 
field of faith (or gospel) and culture. The analogy of the battery is helpful;   describing how 
inculturation happens in the interaction between the two ‘poles’ of faith and culture – like the 
positive and negative terminals of a battery.  
 
How then can inculturation be defined? One helpful approach is to start from a sociological 
perspective and understand the term as a theological concept that inserts itself between the 
sociological terms enculturation and acculturation19.  
 
Enculturation is socialisation – a process that can be observed in children who are brought up 
within a culture to observe and obey its cultural and social norms. The subject finds himself or 
herself as of the culture when the process is complete.  
 
Acculturation is the process of two cultures meeting, by which both cultures are changed – 
immigration into Britain in the last 50 years would be a good example. However the process is 
often governed by power relations in that the more powerful culture determines the path of 
cultural change. Cultural change though will always be the outcome of acculturation.  
 
I believe it is possible to transpose these sociological terms of enculturation and acculturation 
into the discourse of theology using the words incarnation and conversion as analogies. 
Incarnation refers to the taking up of human life by the eternal Word as described in John 1:14. 
Incarnation, in this analogical sense, is then the enculturation of the Word, the gospel or the 
Christian faith within a culture such that it becomes of it and identified with it. The process of 
enculturation is not, however commensurate with the whole Christian story. Christianity is also a 
cruciform faith that entails conversion through death and resurrection. Thus there is an 
acculturation that must take place whereby the host culture is not only indwelt by Christian faith 
but critiqued, changed, even transformed by it.  
Many missiologists are agreed on this double-movement within inculturation as a theological 
concept20. Perhaps the most helpful approach is that of Andrew Walls21 in which he proposes 
the ‘indigenising’ principle of incarnation and the ‘pilgrim’ principle of transformation and 
change.  
 
Thus inculturation is a process that can be discovered in the creative tension between culture 
and faith, enculturation and acculturation, incarnation and conversion. It exists as a dynamic,  
 
 

                                            
17 Walls, The Cross-cultural Process, p 13. 
18 There are some suggestive studies of the original interaction of faith and the pagan culture of  the West – see 
particularly Antonie Wessels,  Europe: Was it ever really Christian? The Interaction between Gospel and Culture, 
SCM, London 1994 and Section One (Precedents – the missionaries) of Simon Barrow and Graeme Smith, 
Christian Mission in Western Society, CTBI, London 2001.  
19 Aylward Shorter, Toward a Theology of Inculturation, Orbis, Maryknoll p5 - 7.  
20 E.g. see Gerald A. Arbuckle, Earthing the Gospel: An inculturation handbook for the Pastoral worker, Maryknoll, 
Orbis 1990, pp 18-20, Andrew Kirk, What is Mission? Theological Explorations, DLT, London 1999, p 93 and 
Robert J. Schreiter, ‘Inculturation of faith or identification with culture’ in James A. Scherer and Stephen B. Bevans, 
eds, New Directions in Mission and Evangelization 3: Faith and Culture, Orbis, Maryknoll 1999, p 74.  
21 Andrew F. Walls ‘The Gospel as Prisoner and Liberator of Culture’ in James A. Scherer and Stephen B. Bevans, 
eds, New Directions in Mission and Evangelization 3: Faith and Culture, Orbis, Maryknoll 1999, pp 17-28. 
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not static process in this continuum which implies that it is on going  and necessarily 
incomplete22 – part of what it means to live in the Kingdom between the ‘now’ and ‘not yet.’  
 
The limits and outcomes of inculturation  
 
The indigenising and pilgrim principles enable boundaries to be formed around inculturation that 
are related to the boundaries formed by the orthodox creeds. The question of syncretism is 
never far away when inculturation is discussed and boundaries are clearly needed23. These 
function like the boundaries of a football pitch which are drawn to give enough space for proper 
play, but not so much that the game is not focussed and therefore unplayable. It is difficult to 
offer specific criteria for any attempt at inculturation, but there are general guidelines that can be 
offered as Schreiter24 does.   
 
Often authentic inculturation will create an exciting ‘newness’ which is recognisably Christian 
while using and transforming elements of the foundational culture in a creative manner. The 
most oft-quoted example is of course Donovan’s work amongst the Masai25 which, despite 
being nearly forty years old now and superseded to a great extent by current practice in East 
Africa, is still used as the example sine qua non of inculturation work by Western writers26. It is 
however helpful when reading and using Donovan to ask what the cultural blinkers were which 
he was not able to remove – and therefore what are our own. Again inculturation is a process 
not an event.  
 
The outcome of inculturation is, I believe a ‘rooted novelty’ which has identifiable continuity and 
discontinuity with the old realities – that is it effects change which is new, but rooted both in the 
culture and in the ‘gospel’.  
If I am correct about this I do not believe we can be prescriptive about what the Church which 
emerges from engaging afresh with the culture and cultures that surround us will look like, but I 
do believe in the possibility of the gospel being made flesh in all culture.  There may be many 
surprises ahead.  
 
The Implications of Inculturation for our Mission 
 
Western culture is in a process of rapid change involving both globalisation and fragmentation27, 
much of it with little or no interest in the institutional church. Retreat into fundamentalism is one 
option for some Christians or at the other extreme a ‘laissez faire’ attitude, while many 
Christians of all types are deeply influenced and uncritically shaped by the values of the context 
they find themselves in. John Drane28 paints a very depressing picture: 
 

‘Could it be that, by its uncritical embracing of the culture of modernity, not only 
did the church accept some notions that were actually Christian heresies, but it 
also embraced the methods of modernity to such an extent that, at least in the  
 

                                            
22 The best book on different approaches to inculturation is Stephen B. Bevans, Models of Contextual Theology 
Orbis, Maryknoll, 1992.  
23 For instance see  Mission-Shaped Church, p91.  
24 Robert J. Schreiter, Constructing Local Theologies, Orbis, Maryknoll 1985, p 118.  
25 Vincent J. Donovan, Christianity Rediscovered: An Epistle from the Masai SCM, London 1978.  
26 It is used in this exact fashion in Mission-Shaped Church p 92f and, in my experience, by clergy and others who 
have wanted to think about faith and culture.   
27 or ‘glocalisation’ to use term coined by commentators such as Schreiter, The New Catholicity.  
28 John Drane, Cultural Change and Biblical Faith, Paternoster, Carlisle, p 95.  



18 

 
 
West, Christians are actually incapable of imagining how to contextualise the 
gospel in a different cultural frame of reference?’  

 
Inculturation then is a ‘life and death matter’ (to quote the title of  a book by Anthony Gittins on 
the subject29) because if we do not take it seriously we will surely continue to be in retreat and 
possibly disappear altogether. It offers a theological ‘space’ for holding to a position over the 
relationship of gospel and culture which neither totally relativises the gospel nor denigrates 
culture.   
 
We have noted that inculturation happens in the tension between incarnation and 
conversion/transformation – or between Walls’ ‘indigenising’ and ‘pilgrim’ principles. In addition 
mission and ministry could be said to be focussed in a tension between the world and the 
church – certainly this centripetal / centrifugal tension is present throughout Old and New 
Testaments30.  
  
 
Thus the following grid emerges31:  
         
            World  
 
     I  II 
     
 
    
   Incarnation or    Conversion or 
   Indigenisation    the ‘pilgrim’ principle 
     III  IV 
     
 
           
           Church  
 
It would be tempting to label the four quadrants of the grid but this would be to limit its potential 
use as a tool to understand a person’s or a church’s position with regard to culture and mission.  
 
However it may be worth saying some things about each of the four quadrants.  
 
Quadrant I focuses on incarnation in the world; here there is optimism about the goodness of 
humanity and much co-operation with ‘secular’ agencies, although a temptation might be to 
under-emphasise the prophetic as well as the spirituality and needs of individuals. A friend of 
mine, after finishing theological college where he had interacted with liberation theology, 
committed himself and his family with some others to stay in one difficult part of a large city for 
twenty-five years or ‘as long as it took’. Over half way through that time now there is just 
beginning to be some fruit, but it is usually one step forward and two back.  
                                            
29 Anthony J. Gittins, Life and Death Matters: The Practice of inculturation in Africa, Nettetal, Steyler Verlag 2000.  
30 George Lings, a researcher and missiologist at the Church Army would characterise this tension as between the ‘go’ of the 
Early church and the ‘come’ of Christendom.  
31 George Lings has a similar grid with which to understand emerging forms of church – he uses a vertical axis to represent 
“use of ‘church’ culture and ‘sacred’ buildings etc. and a horizontal axis showing the extent to which an initiative is ‘secular’ 
culture affirming’. See the presentation from NEAC, 20/09/03 on the reports sections of the website – 
www.encountersontheedge.org.uk  
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In Quadrant II the prophetic voice is naturally recovered in what is likely to be a radical 
approach beyond the church walls to the world. The question may be can the voice be heard if 
there is little or no identification with the people? Perhaps the Church struggles with this 
quadrant the most – even more so maybe for Anglicans as the established Church. Some city 
centre ministries, industrial chaplaincies and occasionally Bishops enter this quadrant to speak 
truth to money, power and vested interest.  
 
Quadrant III may be where we have come from in UK churches (and perhaps still are in many, 
particularly rural contexts) – it is the traditionalist, ‘establishment’ even Christendom approach 
where there are thin or non-existent boundaries between church and community. However if 
Christian faith is indistinguishable from culture then we are left with all the problems of the age 
of ‘Christendom’. In such an era there was little internal critique of the ‘Church’ as the carrier or 
agent of the faith, because it was too closely identified with the culture. Discerning what God is 
doing in these situations may be the greatest gift – knowing when to bless and affirm and when 
to challenge.  
 
In Quadrant IV the boundaries between church and community tend to thicken and the focus 
may be much more on the individual and their need for conversion ‘out of the world’. The 
assumption is that as individuals are transformed society will be affected.  However the 
inadequacies of the extremes of this approach are clear – not least because of the tendency of 
it for ‘colonising’ forays in mission into the community. A church I attended once put on an event 
“for” single mums. On Sunday we were asked to pray that the event would result in some of 
them coming on the next Alpha course.  
 
A useful exercise may be to plot one’s own journey or a church’s journey around this grid and 
reflect on the reasons for any movement. Differences between a leader’s grid and the church’s 
may be revealing. For myself, having lived in another culture I am convinced that the first move 
is almost always the incarnational one, after all, to put it crudely, Jesus was born before he died! 
It seems to me that many leaders try to reverse this movement – trying to convert before having 
the right to do so.  
 
Another way of using the grid would be to consciously balance mission initiatives in a Parish or 
community. They could be plotted on the grid, the gaps spotted and plans made to see what 
else might be done. 
 
Who is it we are trying to reach?  
 
John Drane has used the Mcdonaldization thesis of George Ritzer to critique the British church, 
but more interestingly moves on from this to ask; who is it that we are trying to reach32? In this 
he is deliberately drawing on ‘missionary’ thinking which has had to take a conscious decision to 
approach a ‘people group’, who have a distinctly separate and definable culture (which is of 
course dynamic) with the gospel – something which has a long tradition in missionary history as 
we have noted. The difference in today’s world in the West is that such a people group is not 
necessarily isolatable geographically in a set of villages and towns or even as a distinct tribe. As 
we have noted much has been learnt from Vincent Donovan’s work with the Masai in Tanzania, 
but the situation is much more complex for us.  
 
 

                                            
32 John Drane,  The McDonaldization of the Church, DLT, London 2000,  p55.  
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Drane has seven different people groups and I suspect these are not exhaustive – they are; the 
desperate poor; the hedonists; the corporate achievers; the traditionalists; the secularists; the 
spiritual searchers and the apathetic. I would want to add at least one other - those seeking 
fulfilment through sport and/or fitness. Clearly some of these groups are geographically based 
and the church as it is may be best placed to reach them (e.g. traditionalists – see also below), 
but others are based entirely on networks or work organisations (e.g. corporate achievers) who 
will never be available at the same time once a week at any one place anywhere in the world. 
The hedonists are usually together at highly inconvenient times such as 4am! 
 
What is required, Drane claims is a mission strategy for each of these groups and if inculturation 
is important that will require both an incarnation and a conversion from within - amongst people 
in these categories. An incarnational approach will be costly before any ‘conversion’ can be 
attempted and we need to be realistic as to what might be possible. It might be that we have to 
take the hard, but conscious decision that we cannot take the good news to all these groups.  
 
The other obvious implication of Drane’s typology is that any one strategy may only be suitable 
for two or three at the very most of the people groups – so the ‘iron cage’ of McDonaldization or 
‘one size fits all’ will no longer work:33  
 

‘… there will be no one simple and universally applicable way in which we can reshape our 
churches to face the challenges of changing culture.’  

 
Discerning God in Nottinghamshire  
 
A final implication of this article is, I believe, that our task now, having identified our vision 
and values as a Diocese, to discern what God is doing in Nottinghamshire, both as a whole 
and locally. 
 
If mission from the beginning of the Missio Dei (in creation and redemption) is 
fundamentally about crossing boundaries – then the degree to which our ministers and 
people are able to understand our own cultures will be the degree to which they are 
engaged with those cultures for the sake of the gospel.  
 
Yes, we recognise following Drane that not everyone who lives here is engaged with 
Nottinghamshire, but the scale of the County should offer us plenty of scope for discovering 
where God is at work. What ‘people groups’ in Drane’s terms are present amongst us? 
Who, if anyone, is engaging in mission with them? Who can we join in with who shares our 
values?  
 
We need to know how history and place shapes the culture here e.g. that Nottinghamshire 
was the southernmost outpost of the northern Kingdom of Northumbria in Anglo-Saxon 
Britain (and perhaps why we remain as Diocese in the Northern Province) and therefore 
how we look both north and south.  
 
We need to discern where the ‘altars to the unknown god’ are in Nottinghamshire and in 
each community – where is the spiritual search most prevalent? Who are those who share 
our four mission values who may not necessarily be Christian? Where can we join in?  
 
 
                                            
33 Drane,  McDonaldization,  p59. 
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For further reading 
All the books below are referred to bibliographically in the footnotes to the article: 
 
Vincent Donovan – exciting but needs to be read critically 
Robert Schreiter – a basic text book which takes a semiotic (or anthropological) approach 
to discerning local culture.  
Stephen Bevans – defines critically different models of doing contextual theology with 
examples from the world church 
George Lings – the ‘Encounters on the Edge’ series of pamphlets and his website - he 
uses the claim that the church will be renewed from the edge to offer examples of mission 
practice at the edge from around Britain 
Andrew Walls – a key article in understanding the culture question in relation to the 
‘gospel’.  
 
 
 
 
 
 
Nigel Rooms 
Director of Ministry Training 
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The evangelistic life of the Church 
 
Releasing Evangelists and Pioneers in fresh ways 
 
This article gives five developments to which the Church will be watchful to give 
encouragement. It is offered to all in positions of local leadership in the hope that by reflecting 
on David Ford’s apt description of the leaders’ task this will be something that leaders will want 
to bless for the good of the whole Church. 
“I have increasingly come to the conclusion that the best theological description of the task of 
leadership is in terms of discerning why to bless, who to bless, what to bless, where to bless, 
how to bless and whether to bless at all”34

 

Evangelists are part of God’s gift to the Church and need oversight and integration into the 
whole to be effective in interdependent ways to build up the Body of Christ “so that all may be 
built up” (Ephesians 4:12). These creative and exploratory possibilities are not definitive or 
comprehensive, but an attempt to “cast our nets wider” into what God might be calling His 
missionary Church to engage in. (cf. Ez. 47:1-12 OT reading set for the day of Prayer for the 
Missionary work of the Church at St. Andrew’s tide.) Owing to the media perception and 
stereotyping of evangelists as platform performers the Church has not always been ready to 
adopt any policy which implements good practice within the whole body of Christ. The African 
Church by contrast often appoints or commends an evangelist or evangelists within each 
gathered community of faith. There are signs that the National Church wants to recover the 
ministry of the evangelist with the commissioning and authorisation of lay workers for this task. 
The General Synod approved a report “Good News People”35 and of course the Church Army 
continues to represent one official model of representing the evangelist within the wider Church. 
The recent work of the Ministry division in drawing up guidelines for Pioneer Ministers is another 
example of the way these gifts are being identified. As a continuation and contribution to this 
ongoing debate the following developments are offered to give stimulus to identifying new forms 
of mission shaped ministry within the local church. By offering a wider horizon it is hoped that 
the role of the evangelist and pioneer within the ongoing evangelistic life of the Church will be 
enhanced. The evangelistic processes within a gathered community of faith could well be 
thought of as fitting under the following model:  
 

1. Making contact – with the real world and where God is at work 
2. Nurturing with appropriate stepping stones (often by a course, friendship or church 

attendance – always through relationships) 
3. Commitment or integration - affirmation of faith, a step of commitment or Baptism 
4. Growth in discipleship which leads to 1. The process continues. 

 
The evangelist plays a key part at each of these points and the interlinking between them. The 
Church as a whole is the evangelising agent and by repositioning and giving fresh confidence to 
the place of the evangelist within these processes it is hoped to re-engage the church in more 
contextually appropriate practice for today in its missionary task. 
 
If Jesus promised to be with us to the end of the age or as some versions have it “days” then 
the responsibility for all in the Church is to ask the question “What days are we living in?”  How 
therefore should our ongoing traditions and abiding convictions be translated into these times? 
 
Each section is given a brief rationale and suggestions for follow on or implementation. 

                                            
34       David Ford in “Focus on Leadership”, Foundation for Church Leadership, 2004, p.44 
35  Church House Publishing, 1999, Good News People, Report of a Working Party of the House of  Bishops on 
 Recognising Evangelists 
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1. The advocacy and demonstrable implementation of Kingdom values within the 

world. The theological precursor for this statement is the doctrine of the Lordship of Christ. 
The Epistle to the Ephesians argues that “God placed all things under his feet and 
appointed him to be head over everything for the church” 4:23. The phrases “Joining in the 
mission of God” or “find out what God is doing and join in” cascade out of this 
understanding that God is also at work in the world. If this is the case we would expect 
evangelists to be those who advocate kingdom values within the world not just at Church 
meetings or in the gathered assembly. For example a Christian lawyer who not only 
provides a witness at work through their personal conduct, namely as salt and light in the 
world, is an evangelist to the extent that he or she  implements a framework for justice and 
mercy which benefits others. The field of operation is therefore considerable if the premise 
is that “God is at work in the world”. The question then becomes: so who are the 
evangelists who are bringing the kingdom of God to bear on earth as it is in heaven 
through the implementation of Christian values? Social transformation is rightly seen as 
the outpouring of the Church as it credibly lives its message in the world. Identifying 
evangelists is therefore a matter of identifying the change makers within that process. 

 
2. Radical entrepreneurial lifestyle and social involvement. The language of the 

entrepreneur often used within the capitalistic assumption of business and commerce but 
in wider studies of entrepreneurship it is applied to those who model for others a different 
way to live.  “Go and preach the gospel and use words if you have to” were the words of 
St. Francis.  Entrepreneurs who model this through lifestyle advocate that it is life before 
lips that communicate.  The issue for the whole church is to see both in evidence.  That is 
to say that proclamation and presence are both part of the Church’s call to be God’s 
mission outpost in the world. The cascade from spiritual to social and economic capital is 
observed here clearly at this point. Often of course the assumption is that it will happen the 
other way around, but the modelling of spirituality of life will communicate and be 
genuinely counter-cultural to our consumer society. As society changes so also do the 
challenges upon the church. Evangelists who fit within this category will be those who 
model another and often new radical way to live. There is a sense in which the vows of 
“poverty chastity and obedience” have a timeless quality about them and for those called 
to the so called “religious life” there is little that can be improved upon. However with 
greater specificity and contextualising the focus of exactly what alternative lifestyles are 
genuinely counter- cultural can be encouraged. They might make a statement “we are 
different so we will not join in with this” or by subverting commonly held myths about the 
nature of Christian involvement the lifestyle statement will be made the other way around 
“we will join you in this and show you how it is really done”.  One powerful theological 
rationale for this is the concept of “wisdom” as it is articulated in the book of Proverbs. 
“Does not wisdom call out? Does not understanding raise her voice?” (Chapter 8) The 
sense in which Christ through his church calls out and seeks to draw attention to itself in 
demonstrating a wise way to live, both what to withdraw from and engage with undergirds 
this concept of making a statement by lifestyle choices. 

 
3. Engaging with implicit religion or applying natural theology in a more radical way. 

Evangelists who model this commitment will emerge as those who can reflect from today’s 
cultural drivers (arts, media, politics and education) and evangelise using categories found 
within, and sometimes only within these various fields. The work of the theologian Paul 
Tillich is important here. Tillich suggests that it is the outcome of conversations between 
“what is happening in the world” and “what is happening in the scriptures” that is important. 
The recent work of the Bible Society is a good example of this. Their media campaign  
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looked to use current issues to engage in a debate about commonly held values. The 
particular issue explored in Nottinghamshire was violence and gun crime. By having 
confidence to listen and engage with what is happening around us the Bibles message far 
from not being heard is more contextual. Jeremy Begbie’s work on Music (Theology Music 
and Time) 36 is another example from the realm of aesthetics, traditionally a neglected area 
for evangelists. Discerning how we can perceive the presence of grace and other 
theological themes will help freshly evangelise the world of arts. Being humble enough in 
posture to learn will create a greater dialogue and permission to speak of the God who is 
the God of all truth and beauty. Paradoxically this will also evangelise the inherited 
tradition and enable our ongoing proclamation to be ever “made afresh in every 
generation” rather than captive to its own often modernistic and sub-cultural contexts. 

 
4. Proclamation by those who major on authenticity and credibility across various sub-

cultures. The increasing fragmentation of our society and the relationship deficit that our 
consumer driven and technological society leaves in its wake will mean that various 
groupings and sub-cultures emerge that are seemingly disconnected from each other. The 
Church has a powerful role to play in seeking to be a uniting and reconciling group.  It will 
also need to validate and authorise those who inhabit those sub-cultures. These will be 
harder to identify because they occupy positions at the margins or thresholds of new 
cultures often not connected with the Church. The work of Alan Jamison “A Churchless 
Faith”37 is significant here as he identifies that it is many Church leavers who inhabit these 
positions and find new ways of expressing and extending faith. The cultural captivity of our 
Churches is a real hindrance here and is part of the motivation of the Archbishops of 
Canterbury and York establishing a “Fresh Expressions team” to open up a second front to 
connect with the many who are culturally alienated from the established Church. By 
authorising and legitimising various new ways of gathering groups who relate through 
sport, internet, age, clubbing (to name but a few) will be the means by which they are 
evangelised. Credibility and connectedness with these sub-cultures are important as is an 
authentic and orthodox Christian faith.  

 
5. Leadership of evangelistic churches. These will be marked by those who at key 

thresholds in their church’s life sacrificially send others out beyond their own context and 
cultures. The traditional model of Church Planting still has its place and there are plenty of 
resources to assist in this process within the corporate learning of the Church. The starting 
point is often the growth of the existing congregation to capacity and, rather than start 
another worship service, a congregation is planted in another geographical location. If a 
church is over 80% full in its main act of gathered worship then the commonly held view is 
that it will struggle to grow further. The leadership gifts being released today and therefore 
those which require legitimising and blessing from wider leadership bodies include those 
who are working in other ways.  It might be around the so-called Minster Model with 
mission teams sent to needy areas. Nick Spenser’s book “Parochial vision” 38 provides a 
good introduction to these ideas. Another way is to pioneer something new altogether. The 
common theme emerging from the recent “Fresh expressions of Church” or new ways of 
being Church together is the knowledge that they often begin with a spiritual sense of 
disquiet that “something must be done”.  Instead of replicating existing structures and 
congregations new ways of relating and reaching out are created. The adventuresome  
              

                                            
36  Jeremey S. Begbie, Theology, Music and Time – Cambridge University Press  
37  Alan Jamison,  A Churchless Faith - SPCK 
38   Nick Spencer, Parochial Vision The Future of the English Parish - Paternoster 
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task is best encapsulated by “do not try to call them back to where they were, and do not 
try to call them to where you are, beautiful as that place may seem to you.  You must have  

 the courage to go with them to a place that neither you nor they have been before”39. 
 Leadership of evangelistic churches which see the making of disciples in new ways will be 
 those the wider church would want to bless and learn from 

 
 Mark Brown – Canon Missioner.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

                                            
39  Church House Publishing, Mission-shaped church, Page 93/94 
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