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This booklet is an abridged version of “Listening to the Voices: An
exploration of faith journeys of Canadian-born Chinese Christians,”
written to provide a bird-eye view of the findings and the
directional action recommendations for the readers without the
details of the overall theoretical background and literature review,
the data analysis, and complete references. As such, the abridged
version is not intended to replace the complete analysis and
findings of the research as presented in the full report. While it is
helpful to peruse the summarized account, readers are encouraged
to delve into the report as it provides not only a holistic analysis of
eSurvey responses but also a deeper portrayal of the rich lived
experience of the Canadian-born Chinese Christians in their faith
journeys with respect to their joy, hope, aspiration,
disappointment, agony, and despair. Needless to say, the accuracy
and full understanding of the research must be based on the full

report.

The research team is thankful for the opportunity to make a small
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echoes the Psalmist’s complete dependency: “Unless the LORD
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In addition, the team wishes to acknowledge the Evangelical
Fellowship of Canada Youth and the Young Adult Ministry
Roundtable project for the consent to use the survey and interview
instruments; the eSurvey respondents and interview participants for
sharing their views and experiences of their faith journeys; the
faithful sponsors (see the report for the full list) for their financial
support; and the Chinese Coordination Centre of World
Evangelism (CCCOWE) Canada for providing a platform to
undertake the research. Finally, gratitude must go to the Triune
God for guiding the entire study with unfailing love and

unwavering faithfulness.



Introduction

Listening to Their Voices (LTTV) is the research report of the study
“To Whom Shall We Go?” conducted across six cities in Canada (i.e.,
Calgary, Edmonton, Montreal, Ottawa, Toronto, and Vancouver)
that represent approximately 87% of the Chinese population and
the Chinese immigrant churches in Canada (Statistics Canada,
2014). Extending the research of Hemorrhaging Faith (HF) (Penner,
Harder, Anderson, Desorcy & Hiemstra, 2012) by the Evangelical
Fellowship of Canada, L77V leverages HF's eSurvey and interview
instruments with its own nuanced modifications for the purpose of
probing the lived experience of the Canadian Born Chinese
Christians (CBCC) in the context of the Chinese Canadian
Immigrant Churches (CCIC). The objective of this study is to
explore the faith journeys of two cohorts of CBCC: (1) the Stay-On
(i.e., those who are attending CCIC at the time of interview) and
the Drop-Out (i.e., those who had already disengaged their
affiliation with CCIC) by examining what have shaped them to be
the religious type of who they are through investigating the factors
that motivate them to either disengage from CCIC and/or faith
altogether, or continue a steadfast devotion to the religious

community and a firm adhesiveness to their faith.

To achieve its objective, this study anchors on the qualitative-driven
mixed method (i.e., using qualitative data analysis as the guide over
the quantitative analysis) as the core interrogative research
framework (Morse & Niehaus, 2009). To that end, the data analysis
is first navigated toward the examination of the interview
participants’ narratives. As the religious orientation of this
contingent is scrutinized, two subcategories of religious types within

each cohort of Stay-On and Drop-Out of the interview participants

have emerged. Not intended to offer specific precision of boundary,
religious typology is generally created to clarify the identity of the
researched cohort in relation to the saliency of faith affiliation
(Baker & Smith, 2015; Brewster, 2014; Zuckerman, 2012). Also, as
is the case with most typologies, categories may overlap when
applied to individuals given they are simplifications to the
complexities of the human experience. With the application of the
religious typology, the study can highlight the proclivity that
motivates those who decide to stay engaged with CCIC (Stay-On),
and effectively contrasts with the salient factors that may have caused
those who are disaffiliated with the faith community (Drop-Out).
In so doing, these religious types help explain the linkages of what
caused the participants’ affiliation with CCIC and their faith

engagement in that context.

In the Stay-On category, two religious types have been
distinguished: the Highly Engaged (HE) and the Less Affiliated
(LA). HE essentially share a strong identification with the church as
a community and are committed as devotees. They explicitly
acknowledge the opportunity to grow with participation in
leadership apprenticeship with endorsement and sponsorship from
the first-generational leaders, all of which facilitated their growth in
faith. LA, on the other hand, indicate a detachment from the
community and the immigrant generation, citing unhealthy or
disheartening experiences. In addition, this group takes umbrage at
what they claim to be the dysfunctional leadership at CCIC that
frustrates their growth in faith and aspiration. LA do not always
indicate an alienation from their faith. They could be committed
Christians but agonize over the affiliation with their community.
More than half of this cohort had thoughts of, or had already taken

steps in leaving CCIC at the time of interview. Therefore, what
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differentiates LA from HE is that their commitment to CCIC is
much weaker than that of the latter, and it dents their faith in some

ways.

For the Drop-Out category, two distinct groups of religious types
have also emerged: the Spiritual ‘Nones’ and ‘Dones’ (SND) and the
Agnostics and Atheists (A&A). SND confess to have not abandoned
their faith in God but most have developed an animosity toward
church affiliation and attendance due to a number of factors,
claiming no attachment to church as an institution (hence “Nones,”
referring to those participants in the surveys and polling who claim
that “their religious affiliation is precisely that: none,” according to
Kenneson [2015]); or cutting ties with CCIC (hence “Dones,”
referring to those who were fed up with the church and “done with
it" according to Packard & Hope [2015]). On the other hand, A&A
appear to have completely jettisoned their faith and no longer
identified themselves as Christians, as most in this cohort have
denied the existence of God with only one participant identifying
himself as an agnostic. As apostates, they approach faith and science
as a zero-sum game with the belief in God being incompatible with
their intellect, and church affiliation being no longer relevant to
them. In particular, some in this group look upon the issue of
homosexuality as the flash point for their departure of faith and
disruption with the church.

With these four religious types (i.e., HE, LA, SND, and A&A)
emerging from the analysis of the interview participants’ lived
experience, a corresponding set of these types can also be identified
from the eSurvey respondents by ascertaining a composite profile of
religiosity based upon the responses to a roster of questions from the

eSurvey that are best characterized to be linkages to: (1) worship

service attendance; (2) strength of conviction in basic belief; and (3)
spiritual practices and church affiliation. The resulting analysis of
the eSurvey based on these corresponding religious types provides
not only a top view of the respondents’ sentiment toward the
questions posed, but it also offers a detailed breakdown based on
each religious type such that the correlation between religious types
and the questions raised can be probed and established. For
example, the analysis of the eSurvey question “Did your faith come
alive on a mission trip?” yields the following result: 27% of HE
registering “YES”; with LA, 23%; SND, 4%, and A&A, 8%,
indicating that a mission trip is a more salient influence on those
who are in the Stay-on cohort and less on the Drop-out. This
analysis can lead to the understanding of whether a correlation
between participation in a mission trip and a deeper faith conviction
exists or not. For the full analysis of the eSurvey responses in
relation to the religious types and how the responses are blended
with the analysis of interview data, readers are encouraged to review

the full report.

In this study, 739 respondents participated in the eSurvey, and 554
identified themselves as Canadian-born Chinese, with the
breakdown corresponding to their religious types as follow: HE,
209; LA, 208; SND, 75; and A&A, 62. In addition, 37 participants
were interviewed with the following makeup based on the religious
types: HE, 10; LA, 9; SND, 9; and A&A, 9. The findings that
emerge from the research of these four religious types are

summarized in the next chapter.






14

Analysis and Findings

The analysis of the eSurvey result and the responses of interview
participants identify eight determinants that shape the religious
types into who they are, with each religious type being impacted by
a group of two salient drivers. These eight determinants and their
corresponding correlating religious types are: Mentoring
Experience (HE); Vibrant Community (HE); Dysfunctional
Leadership (LA); Unhealthy Culture (LA); Life Transition (SND);
Conundrum of Romance (SND); Rising Intellectual Complexity
(A&A) and Sexuality and Sexual orientation (A&A). Furthermore,
two additional variables, Experiencing God at Special Events and
Parental influences, are incorporated for analysis. They are included
not for the purpose of differentiation of their correlation with a
particular religious type, since, as will be explained later, they do not
stand out as clear and unique determinants for specific religious
types; but rather for their unique relationship with CBCC in the
context of CCIC. To provide a high-level overview of the effects of
these variables, a table (Table 1) capturing the determinants’ effects
across the religious types is included. The remaining sections in this
chapter summarize the analysis of these determinants with the
interviewees’ real identity substituted with pseudonyms to protect

their privacy.

Table 1: Summary of Determinants Across Religious Types

Major Themes HE LA SND AA
Mentoring Very Active, Present but Less Positive but  |Negative & Hostile
Experience Positive & Healthy Noticeable Indeterminate

(A Determinant)
Vibrant & Highly Salient Unhealthy & Absence of Virtually Absent
Authentic with High Disenfranchised | Connectedness;
Community Belonging Lack of Support
(A Determinant)
Dysfunctional | Positive but Less| Very Hierarchical | Unprepared, Incompetent
Leadership Noticeable & Dysfunctional; | Disengaged and
No Vibrant Vision Political
with Irrelevant
Teaching
(A Determinant)
Unhealthy Supportive but | Very Unhealthy, | Unsupportive & Backward &
Culture Not Salient Rife with Conflict|  Judgmental Distanced
Politics, &
Hypocrisy and
Exclusivity
(A Determinant)
Life Transitions | Healthy Support | CCIC Unengaged| LoSt in Transitions | esq Noticeable
from CCIC through Life But Lost in
Stages; Transition to
Relocation, University
Disconnected over Science
Community Arguments
(A determinant)
Conundrum of | Not Noticeable Fractured Broken & Absent as
Romance Relationship Dsengagement a Factor
Experienced but with Faith
Received Supportf Communities
from CCIC (A determinant)
Rising Absent Unnoticeable Absent Faith & Science a
Intellectual “Zero-sum” Game
Complexity

(A determinant)
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Sexuality Teaching is Teaching is Teaching is Teaching is
& Sexual Muted or Muted or Muted or Antagonistic and
Orientation Irrelevant Irrelevant Irrelevant a Game Changer
to Dislodge Faith
(A determinant)
Experiencing Palpable in Present and Unevenly Feltin | Almost Absent
God at Special | Conferences and | Somewhat Active | Conferences and
Events STM in STM STM
Parental Weak to Weak to Negative | Weak to Negative | Weak to Negative
Influences Somewhat
Strong but not a
Determinant

Mentoring Experience

Many researches have identified the presence of a role model,
mentor, an authority figure, or someone who has taken steps to
show interests and care for the younger sojourners in faith as an
immensely positive impact on how their faith affiliation is shaped
and sustained (Abo-Zena & Ahmed, 2014; Bowen, 2010;
Cornwall, 1987, 1989; Dean, 2010; Erickson, 1992; Lanker, 2009,
2012; Magyab-Russell, Deal & Brown, 2014; Martinson, 2004;
Parks, 2011; Pearce and Denton, 2011; Penner et al., 2012; Powell
& Clark, 2011; Reimer & Wilkinson (with Penner, 2015; Smith
(with Longest, 2009; Smith & Denton, 2005; Smith, Longest,

Hill & Christoffersen, 2014. While mentoring experience
resonates in many CBCC across the cohorts, it is HE that rave the
most about the engagement as they recall how nurturing with
mentors has left an indelible imprint in their spiritual journeys. To
no one’s surprise, HE consider mentoring to be a significant reason
for the positive identification of faith and strong adhesiveness with
CCIC. With mentors, CBCC receive encouragement for growth;
care for their wellbeing, physically, mentally, and spiritually; and

affirmation of their faith conviction. Mentoring as a practice needs
not to be a formal set up, as many HE attest to an informal
framework of how mature adults who show immense interest in
guiding the younger generation through their faith journeys walk
alongside them in times good or bad. To those who have been
nurtured by strong mentoring connection in their lives, any
disruption or abrupt withdrawal of such an engagement, which at
times are instigated by the departure of the pastor-mentors, can
create a loss of spiritual direction and a fracture with the faith

community that could lead to a potential exit.

To CBCC whose lives have been graced by the mentor's presence,
fruitful mentoring experience bears several conspicuous hallmarks.
First, mentors are approachable, available, and always take the
initiative to engage. Secondly, mentors listen with patience, offering
not judgment but sage advice. Thirdly, mentors are open and
transparent, showing vulnerability, and willingness for reverse-
mentoring. Finally, mentors are incarnational, making sacrifices and
investment in time, effort, and providing monetary support if

necessary.

Vibrant and Authentic Community

Another salient determinant that affects the faith journeys of young
religious adherents positively is an active engagement with faith
communities that fosters growth and deepens spiritual values
(Cornwall, 1987, 1989; Penner et al. 2012). Such engagement, in
turn, helps the faithful foster a strong sense of belonging with the
faith community. For many CBCC, not only does this experience
of belonging reflect CCIC as a place where ethnic socialization
takes place, more importantly, but it also speaks to a venue where

they experience joy and spiritual nourishment; form and
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forge identity; build and cement relationship; shoulder pain and
grief; and spur each other on with their peers in their faith journeys.
Yet community experience can be a double-edged sword. While the
positive impact of community experience guides CBCC in their
growth and creates stickiness in the affiliation of faith and CCIC for
HE, contrasting negative experience contributes to why LA, SND,
and A&A CBCC become disengaged, feeling unsafe, and losing the
bearing of their identity and faith conviction. Specifically for the LA
group, the unhealthy culture they have voiced against stems more so
from discontent with the leadership of CCIC as well as inter-
congregational conflicts and less so from the friendship and positive
support CBCC receive from the English speaking community
within CCIC. As such, the experience for the LA and SND
respondents is very much aligned with the A&A group as almost
two-third indicates negative experience. While most CBCC identify
their experience with the CCIC they associate or once associated as a
critical component in shaping their faith negatively or positively, the
HE cohort exhibits a much stronger identification with CCIC as a
vibrant community of faith that has left a positive imprint in their

spiritual formation.

To CBCC, a vibrant and authentic spiritual community bears three
key attributes. First, the essence of an authentic community reflects
acceptance, mutual support, and transparency. Furthermore, a
spiritual community that is vibrant creates sticky belonging and
extends its welcome to congregants and outsiders. Finally, a faith
community that is authentic creates a strong bonding amongst the

congregants through friendship and connectedness.

Dysfunctional Leadership

Unlike secular organizations, Christian churches do not define their
vision and mandate based upon leaders’ self-interest, the
organizations' market values, or by human wisdom. Rather, faith
institutions seek a spiritual direction that is rooted in the Biblical
values and practices as well as in their spiritual conviction. To that
end, the vitality of faith communities depends greatly on how their
leadership builds such a vision that is rooted in their core spiritual
values and calling, and inspires their followers in a way that is true
to these values and mandate with transcendental guidance and
personal example to achieve ministry goals (Ammerman, Carroll,
Dudley & McKinney, 1998; Wong, 2015). For CCIC, the
leadership landscape is complicated by the ethnic cultural ethos
exhibited by the first-generational leaders, lay and pastoral, and the
resulting conflicts that are engendered between these leaders and
CBCC. In this study, some in the HE cohort affirm the value of the
immigrant church leadership and the wisdom and the blessing it has
brought upon the local-born. Yet such a sentiment is eclipsed by the
terrible experience shared by many CBCC in the other cohorts, be
they still staying on in the immigrant church (LA) or left it for a
variety of reasons (SND and A&A), when they speak poignantly
about the stagnation, confusion, hypocrisy, and power struggles at
the religious institutions in which they grew up. Leaders, according
to these participants, tend to put on a facade, with their
commitment to the younger generation being artificial, and the
practices hypocritical and inauthentic. In addition, the Chinese
cultural exercise of leadership that tends to be top-down with power
centralized in the hands of a few is perceived to be in conflict with
the emerging Western leadership style that gravitates toward being
open, bottom-up, participatory, and peer-driven, an experience the

local-born have gained favour in the school and their career
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(Heimans & Timms, 2018; Wong, 2015). Thus, to many CBCC
in LA, SND, and A&A cohorts, the Chinese leadership at CCIC is

perceived to be dysfunctional.

However, more than the other cohorts, LA exhibit a strong inimical
sentiment about their emotionally distant relationship with CCIC.
These CBCC identify two detrimental factors as the tipping point
for fleeing the community, as most contemplated taking,

or had already taken steps to exit their own CCIC at the time of
the interview: dysfunctional leadership and an unhealthy
community culture. To these LA, dysfunctional leadership reflects
two suites of traits at CCIC: (a) hierarchy, power concentration,
and local-born being treated as underlings; and (b) lack or clash of

vision.

Unhealthy Culture

For any community, a vibrant and life-giving culture gives rise

to its vitality. Yet an unhealthy culture is reflected in the staleness or
even disintegration of the organization as well as in the
misalignment of behaviours of the members with the good-
intended stated values. Faith communities are no exception.
Churches whose ecclesiastical culture is built upon sustainable
spiritual values that are rooted in Biblical teachings and Jesus’s
sacrificial example tend to create cohesive, passionate, loving, and
growing communities. In contrast, churches that are rife with a
harmful culture such as internecine conflict or abuse of power
gravitate to a high degree of disassociation of the members
(Mammana-Lupo, Nathan, Todd & Houston, 2014, p. 113).

For many of the participants of this study, in particular to LA, the
culture of CCIC they are associated with can best be characterized

as unhealthy or debilitating. Simply put, a church not spiritually
healthy is a faith community that does not reflect the sacred values
and the divine vision it is supposed to reflect. To the LA, the
presence of four indicators of the community cultural behaviours
that, when knitted together, comes to portray the unhealthy culture
of CCIC: (a) politics; (b) irrelevant teachings; (c) hypocrisy; and
(d) conflict.

Life Transition

Many studies highlight that transitional changes which occur
through various life stages serve as instigation for institutional and
faith disengagement with the religion for those who grew up in
faith traditions (Bowen, 2010; Francis & Richter, 2007; Penner et
al., 2012; Thiessen, 2015). In this study, transition impact as an
adverse influence is clearly evinced in the Drop-Out participants
(i.e., SND and A&A ), yet it is very much mute in the narrative of
the Stay-On cohort (i.e., HE and LA). While most of the A&A
interviewees discuss in particular other triggers that precipitate
their abandonment of faith in God when they grew up, transition
through life different stages is a clear detectable salient theme that
presents itself as a significant variable impacting on the faith
journeys for SND according to their narratives. Caught to be
betwixt and between high school to university and from university
to career, SND found themselves facing unprecedented uncertainty
in their life and faith in the context of (1) changing locales and life
priorities; (2) shaping identity that is malleable; (3) forging new, or
reconstructing old, relationship with various faith communities and
friends; (4) meeting overwhelming academic demands; and (5)
daunting expectations to adjust and excel both in school and career.
Though many in the HE and LA cohorts share a similar

experience, life transition is particularly adversarial in shaping
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SND’s decision in dislodging their affiliation with the church. The
most prominent reason for not attending church as raised by SND is
the changing priorities of life as illustrated by Esther as she remarks:
“But I think because my life is now so different and so busy, I haven't
made it a priority. And I haven’t ...found the time to (return to
church).” From the discourses of SNA, there are multiple contributing
factors behind the changing priorities of this cohort, and this study has
identified the following provocation under the broad determinant of
life transition: (a) natural process of growing up; (b) career adjustment;
(c) an absence of connectedness; and (d) changing of church location as

a cost-and-benefit factor.

Conundrum of Romance

The second determinant whose presence is palpable in the faith
journeys of SND is found in how nuanced romantic experience shapes
their disengagement with the faith community. As one can imagine, a
romantic relationship is a significant source of identity and spiritual
development for emerging young adults as enduring intimacy between
romantic partners tend to strengthen their shared values, life
aspiration, and faith (Barry & Christofferson, 2014; Barry, Madsen,
Nelson, Carroll & Badger, 2009). As a spiritual venue and an ethnic
social hub, CCIC are a natural incubator for such a relationship to bud
and mature. Furthermore, a university campus is also an open and
fertile ground for a strong socialization engagement that could lead to
romantic relationships (Freitas, 2008). A healthy romantic engagement
often leads to an abiding commitment that lasts a lifetime, whereas a
romantic breakup may lead to a disruption of identity, rage, and
emotional upheaval (Barber, 2016; Fisher, 2016). Such a tumultuous
experience could, in fact, lead to the jostling of one’s religious

conviction and commitment, complaining about or blaming on God

for not letting the romantic relationship come through. To that end,
for many in the SND cohort, one of the significant disaffiliation
experiences is related to either the broken romantic relationship or
engaging a commitment with either non-Church attending or
Roman Catholic partners through marriage or cohabitation.
Collectively, romantic relationship demands such a significant
emotional undertaking that either a fracture of the relationship or
engagement with non-Christian partners has resulted in shifting the
values and the spiritual stance of the CBCC involved. For the
former, ongoing connection with the faith community where
broken relationship occurred is not necessarily easy for two reasons:
the presence of the former romantic partner makes it difficult or
awkward to continue community participation; and a sense of
failure or shame that generally accompanies the fracture tends to
push them away from that venue. For the latter, connection with
the church may not be advisable since these participants might be
stigmatized as their chosen partner is a non-Christian, a practice
that is regarded as a taboo in CCIC. In addition, life values and
priorities are inexorably changed over time as a common set of faith
practices between a Christian partner and a non-Christian or
Catholic spouse can seldom be established. Regardless of the two,
the factor of romantic relationship looms so large for SND that half
of the cohort attributes pessimism to this particular experience and
how it has severed their connection with the faith community and

altered their faith journeys.

Rising intellectual complexity

Studies suggest that former faith adherents forsake their belief in the
existence of God for a variety of reasons. Key among them is the
perceived inconsistency between theistic belief and logical thinking

that is based on scientific and empirical reasoning (Baker & Smith,
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2015; Francis & Richter, 2007; Kinnaman, 2011; Thiessen, 2015).
The logical approach to dislodge faith conviction comes usually
through a gradual process as the apostates develop a sense of doubt
and a level of cerebral complexity to challenge their faith over time
(Altemeyer & Hunsberger, 1997; Caplovitz & Sherrow, 1977;
Galen, 2014; Hunsberger, Alisat, Pancer & Pratt, 1996; Hunsberger
& Brown 1984; Hunsberger, Pratt & Pancer, 2002). Many of the
A&A CBCC grew up as typical local-born Christians, being
corralled to attend church as a religious routine celebrated and
practiced by their parents. Some in the A&A group did take
ownership of faith in the teenage years and exhibited a strong
adherence to Christian belief and disciplines such as spiritual
devotion and involvement in congregational ministry. At the same
time, this cohort is also subjected to non-religious influences.
Secularism, which has dominated Western thinking for many
decades, promotes a pluralistic agenda in the cultural milieu that has
permeated in, among other things, academic curriculum and social
media. Evolution, religious diversity, moral relativism, anti-
traditional sexual orientation, anti-establishment, and anti-authority
are but a few examples of teachings and influences that the
participants and respondents of this study have been imbued in as a
part of their growing up process (Wong, 2016). In spite of the
seemingly positive religious influence in their upbringing, CBCC of
the A&A cohort have chosen to disengage their belief in God. Six
out of eight interviewees in the A&A cohort offer telling accounts of
citing unbelief as the reason for jettisoning their faith. From these
narratives, two specific elements are highlighted for their faith
desertion: (a) science and faith as a zero-sum game; and (b) an
inadequate and inconsistent response from CCIC on doubr, faith,
and science. Frustrated by how the issues of science and doubt are
eschewed and marginalized at CCIC, many A&A discard their faith

in favor of seeking answers from non-religious sources.

Sexuality and Sexual Orientation

Sexuality is a necessary, and an unavoidable part of terrain teenagers
and adolescents must navigate in their process of growing up
(Booth, Crouter & Snyder, 2016). However, studies show that
young Christians’ church experiences related to sexuality is often
found to be merely simplistic, and the institution is out of steps with
times (Kinnaman, 2011; Penner et al., 2012). In addition, parents
may not have placed a high priority in preparing the teens in
transition into university in the area of sex, love, and romance
(Freitas, 2008). The faith community as a collective ensemble that
encompasses congregants, pastors, leaders, and parents appears to
have a large gap to fill in addressing the issue of sexuality and sexual
orientation. CCIC are no exception in this regard. The issue of
sexuality and sexual orientation has plagued CBCC across the
religious types as they agonize on how it is being addressed at CCIC,
an emblematic stigma that reflects the inability of CCIC in dealing
with broader contemporary issues in a relevant and timely manner.
Deeply rooted and intersected in the teachings of conservative
evangelicalism and the Chinese culture, most, if not all, CCIC hold
a traditional Biblical view of marriage and sexuality. To them,
marriage is a sacred institution that governs the relationship between
a husband and wife, and sexual practices can only be sanctioned and
espoused within the marital covenantal agreement. Any sexual
activities outside of the Biblical spousal framework is unequivocally
condemned and labeled sinful. Yet raised in a secular culture that
favours and promotes sexual freedom, and spurred by the celebrity
or pop singers they follow (e.g., Ariana Grande, Katy Perry, Justin
Bieber, etc.), CBCC find themselves staging an uphill battle in
navigating a path of faithfulness and purity in dealing with their

own sexual fascination and at the same time finding very little

helpful assistance from CCIC.
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However, the analysis of the study indicates that there is a
correspondence between CBCC's faith adherence and the traditional
view of sexuality that is consistent with the predominantly
conservative and evangelical persuasion, particularly on
homosexuality in terms of acceptance, leadership position, and
solemnization (i.e., HE being the most conservative, and A&A the
least). Also, while the Stay-On cohort tends to be sympathetic to
gender equality in church leadership, they are much more aligned
with the evangelical view that rejects the solemnization of gay
marriage. Conversely, while sharing a similar acceptance of gender
equality in leadership with the Stay-On, the Drop-Out group, and
in particular the A&A, exhibits an expressive liberal posture toward
gay marriage. In fact, many A&A are gay-friendly, and two of them
declare their gay identity. For many in this cohort, such a stance has

become a catalyst for theie abandonment of faith.

The CBCCs faith experience as related to sexuality and sexual
orientation at CCIC (i.e., the openness of CBCC toward sexuality
equality as well as how religious types corresponding to acceptance
of solemnization of gay marriage, as well as how most A&A having
cited the issue of homosexuality as the reason for their deflection
from faith) can be understood from the perspectives of three issues:
(a) sexuality as a taboo and generally muted in CCIC; (b)
conservative Chinese culture on sexuality and teaching ceded to
school; and (c) antagonistic responses on homosexuality leading to
apostasy. Together, these issues conflate to spur many A&A to

become apostate and abandon the faith in which they grew up.

Experiencing God at special events

Many researches indicate in varying degrees how God’s presence can
be palpably felt at such special spiritual events as conferences,
retreats, and short-term mission engagements (Dean, 2010; Penner
et al., 2012; Reimer & Wilkinson (with Penner), 2015). In general,
a positive experience of God often corresponds to a higher religious
affiliation and a greater level of engagement with the religious
community for the faithful (Penner et al., 2012). To that end, this
study examines how participation in such events may correspond to
CBCC:s faith adherence. In particular, it includes an examination of
the Ontario cohort in how their faith has been shaped by
attendance of Teens Conference, an annual two-day event organized
by the Ambassador For Christ Canada held in Toronto during the
Spring break (typically staged in March) for high schoolers.

For CBCC, the experience of God through participation in
conferences or retreats appears equally salient across the HE and
SND cohorts and less so in the LA cohort, and virtually none in the
A&A cohort. Yet for SND, such an experience is not strong enough
to eventually counter the forces of other influences to create enough
adhesiveness for them to stay on with church affiliation. Thus
conference attendance does create an affirmative impact in some but
does not stand out as a differentiated dominant factor that

underpins a correspondence for religious affiliation

Similar to the conference and retreat participation, Teens
Conference experience as identified by the Ontario cohort does not
assert itself as a strong distinctive influential factor for the Stay-On
to remain highly connected to CCIC and their faith. On the other
hand, attendance does not present itself as a substantial impact to

suggest that it may have sowed the seeds for the Drop-Out to leave
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the church or the faith altogether. In brief, Teens Conference
attendance may have created a level of concrete impact on some
participants’ growth, yet it does not differentiate itself as a strong

correspondence for faith affiliation.

According to CBCC this research studies, the short-term mission is
not a ministerial engagement that most have participated in. To the
extent they have involved in such endeavors, a small positive effect
does surface in some participants across the HE, LA and SND
cohorts, offering no direct or distinctive correlation of such
engagement to a higher degree of faith stickiness as represented by
the religious types. However, a case can be made that as small as the
effect may have been, it is more palpable and salient in the Stay-On
cohort as a whole than the Drop-Out, which is likely to have
correlated to the higher level of stickiness to their faith for both HE

and LA participants more so than the others.

As a collective variable for affecting the religiosity of CBCC
positively or negatively, the engagement in special events such as
conferences, retreats, Teens Conference, and short-term mission
ministry to experience God does not offer an unmistakable and
consistent correlation for CBCC this research studies as no specific
religious type has stood out to be the cohort impacted the most in

shaping of their religious identity by such as an expereince.

Parental influences

The impact of parental religiosity on their children has been widely
regarded as one of the most significant influential factors for
understanding the faith engagement of the younger generation
(Myers, 1996). Parental piety has been identified as a critical
determinant for the young adolescent’s retention of their faith
(Dean, 2010; Penner et al., 2012; Smith (with Longest), 2009). On
the other hand, hypocrisy on the part of the parents is pinned as the
chief reason for the apostasy of the children (Zuckerman, 2012).

However, the analysis of parental influence as an active agent for
affecting concrete faith affiliation on CBCC this study examines
through the lens of (1) family devotional practice; (2) parental faith
identity as a Christian; and (3) presence of explicit acknowledgment
of parental influence, points to a less certain direction, since it is not
consistently or uniformly observed as a salient correlating variable
across the religious types. In general, some parents of CBCC did
assert a degree of influence through their engagement in the
ministry. Such a parental engagement alone does not necessarily
translate into an impact on their children’s growth in faith. In
particular, a few in the Drop-Out group indicate that their parents
are ministers, deacons, or lay leaders at the church they grew up in.
Though these roles or positions would normally lead to the belief
that their children should have a strong adherence of faith, these
Drop-Out participants indicate otherwise virtually by their religious
types. For this study, the religiosity of the parents behaves at best as
a collective neutral agent for CBCC, neither facilitating the Stay-On
cohort to stay affiliated with the church nor discouraging the Drop-
Out to disaffiliate from their faith
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Conclusion

The analysis of the findings points to one important direction in
response to the determinants of the CBCC’s faith journeys for
CCIC: any action to be taken will require a combined exploration
and understanding of these factors as well as how they may
manifest themselves at individual venues of CCIC. In addition,
the findings point to both challenges and opportunities CCIC are
collectively facing in addressing the needs of CBCC and
preventing further exodus of the younger generation. In the next
chapter, a suite of eight directional action recommendations is
suggested for CCIC to address the findings holistically that this

research has surfaced.

A Paradigm Shift: Directional Action
Recommendations

To respond to the unvarnished aspiration and frustration of CBCC
as well as the emerging determinants for their attachment to faith
and CCIC, and to buck the trend of CBCC defecting from their
faith affiliation, a seismic shift of ministry paradigm and practices
at CCIC is required. To that end, eight directional action
recommendations are identified in this chapter to ameliorate the
CBCC’s concerns and to build on what may have already been
done at CCIC and elsewhere to deepen their faith conviction. At
the same time, it must be recognized that each congregational
ministry is highly contextualized and uniquely positioned, and
therefore distinctively differentiated from others. Intended to be
broad-strokes, the recommendations are not designed to be a “one-
size-all-solution,” a set of “plug-and-play” quick-fixes, or a suite of
detail implementation initiatives. Rather they together serve as a
framework for CCIC individually and collectively to examine
thoroughly where the current state of their multi-congregational
ministry lies, and what the areas of transformation ought to take

place.

Transformation is never easy, nor is it a clean path. Translation

of these action recommendations into what ministerial steps each
CCIC needs to undertake requires the faith community to adopt a
humble stance and act in a prayerful spirit with a willingness

to engage in honest and open dialogues, navigating nuanced
conversations as well as intentional listening on the part of all

stakeholders in the community. Only then can a refreshed cohesive



32

vision and a clear mission for both generations emerge in CCIC to
overcome barriers and forces of influences and to move forward for
God’s kingdom and His glory. Finally, the recommendations are a
clarion call for the first, second, and the next generations of CCIC
and CBCC leaders and laity to engage with one another with dignity
and mutual accountability in addressing the phenomenon of the
exodus. In so doing, CCIC may recognize that they are called to
chart a new course that is characterized by mutual humility and
respect, one that is marked by intergenerational collaboration and
reflects not merely the priority of the local immigrant church, but
also the broader interest of the Kingdom of God which transcends

national and ethnic boundaries.

1. From “Jiaozi” (dumpling) to Jesus

Strengthening the gospel-centric preaching and teachings that
holistically engage faith, vocation, identity, community, culture,
and values.

Growing up with the ecclesiastical structure that still favors

the Chinese congregations as the leading authority in directing

the church ministry, many CBCC recall confusion around the
distinction between ethnic and faith practices as cultural differences
loom large among the congregations. Also, concerns over the
teachings of CCIC being biased toward cultural preferences over the
gospel-centric messages are clearly expressed in this study. Such a
bias is manifested in the teaching of passages such as “obeying your
parents” (e.g., NIV, Eph 6:1), which are delivered with a
paternalistic tone and exercised in a patriarchal manner that is very
ethnically Chinese. Though not spoken with an intention to
subjugate the local-born, the message is often perceived to convey
rigidity with no room for discussion or creativity. Out of their
hunger for following Jesus, the younger generation craves for deeper

teachings of who Jesus is and what He represents, a longing

that is reflected in the rallying cry: “Don’t give me ‘jiaozi’, just give
me Jesus.”

To that end, CCIC are encouraged to firmly root their teachings

in His word and yet be sensitive to how the Spirit guides them in
interpreting the Scripture in the context of CBCC. The
communities must come to grip with the notion that Jesus, therefore
gospel-centric teachings, is at the core of the local-born’s
construction of their identity that intersects between a hybrid
ethnicity (i.e., Chinese-Canadian) and faith. Gospel is the
adjudicator for values and truth. As such, the gospel-centric message
will inform, reform, transform, and create culture (Carson, 2008;
Crouch, 2008; Kim, 2017; Kraft, 2005; Lausanne Committee for
World Evangelization, 1978; Newbigin, 1986; Niebuhr, 1951; Platt,
2015) and, in turn, will help address the conundrum many CBCC,
especially LA and A&A, express about the CICC teachings being
mute, irrelevant, and untimely. The CBCC this initiative has
studied indicate an insatiable hunger for the gospel-centric message:

just give them Jesus.

2. From belonging to being discipled

Developing and implementing a set of radical yet Biblical-based
discipling principles and practices that accept risk-taking and
shape a life-long devotion.

As this study has illustrated, HE of the Stay-On cohort register a
robust identification with CCIC as well as a tenacious commitment
to the faith. One of the primary reasons for the strong attachment is
the emphasis these participants place on the friendship that has been
knitted in the faith community. Such a relationship creates a robust
spiritual fellowship as well as a social bond that, in turn, enhances
the level of homophily as well as connectedness in the community

(Wong, 2015). Thus to no one’s surprise, acknowledgment of
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strong belonging is one of the critical markers for this group. Yet at
the same time, broken relationship, among peers in general and in
particular of the romantic variety, does result in a high likelihood of
disassociation of CBCC from their community as exhibited clearly
by the SND cohort. The problem lies in part with the reality that
CBCC place a premium in the human relationship as the end-game
more so than in the divine relationship; and the church is the venue
for constructing and maintaining the amicability. When such a
relationship is no longer adhesive or becomes fractured, the
affiliation with the community is no long viscous, especially in a
venue that is salient with the honour and shame culture that may

frown upon such incidences as a failure.

A two-fold action can be considered for addressing the issue. First, a
clear articulation of the church’s relational value that is rooted not in
association with cliques, clans, first-comers, or social background,
but with God needs to be established. The second prong is
construed through a key understanding of what Biblical followership
must constitute. While it is true that the Lord calls the church and
his followers to “disciple all nations,” followers must first be
disciples. In this context, an argument can be put forwarded that
disciples are not made, but forged, first by obedience to the Lord’s
calling and emulation of His devotion to the Kingdom, then by
developing and honing of spiritual practices (such as prayer and
worship) that lead to a deeper commitment to follow Him. Only
then can disciples inspire others to join in the journeys. And the
most important aspect of the lifelong spiritual pursuit lies not so
much in the ‘acting out,” but rather in the ‘baking in.” In other
words, the focus of discipleship is more on the ‘being’ rather ‘doing,’
and concerned about ‘shaping’ than ‘making.’ If this understanding
of disciple shaping is acceptable, then there is only one paragon of

faith we must emulate and follow: Jesus Christ the Lord Himself.

CCIC need to re-orient themselves by returning to the Jesus of the
Bible, and focusing on the radical nature of Jesus’ lifestyle and his
transformative values as the foundation of discipleship: risk-taking;
courageous; complete dependence on the Father; truth-telling;
merciful and compassion; dispensing justice but always with
enduring love; obeying and suffering with faith; and perseverance
in, and deeply committed to, completing the redemption mandate.
The question remains: Are we complacent with the status quo? Or
are we willing to engender a sense of wonder in the younger
generation to be Christ-like disciples and take risks for the Lord and

to be whomever and to wherever God calls them to?

3. From textbook instruction to journeying

Creating a set of mentoring practices that are not necessarily
Jormal but organic, championing a space for reverse mentoring
and mutual support.

Taking from the saliency of faith experience in the HE group, one
can defer that growth in faith for CBCC requires not so much
traditional textbook instructions as dependence on someone being
alongside them to journey together. This framework of nurture can
be seen in how Jesus raises up the Twelve when He sets them aside
so that “they might be with him” (NIV, Mark 3: 14). To Him,
equipping of the Twelve involves a process of modeling and shaping
of their calling, character, and competency, a process not likely to be
accomplished in the classroom environment but rather through a
life ministry experiential setting. One of the key reasons for such a
pedagogical shift can be gleaned from a local-born when she
remarks: “our generation values experience more.” The
“alongsideship” appreciated by CBCC requires a willingness on the
part of the mentors to lower their self-merit to a level that the

mentees feel comfortable. It requires an incarnational practice of
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engaging with the mentees in unfeigned humility, seeking mutual
accountability rather than asserting a stance of superiority. It implies
the alacrity to admit vulnerability and brokenness and yet maintain
transparency. However, the practice of mentorship does not
necessarily need to take on a formal program or structure, though it
is always helpful to have it in place. The informal mentorship
experience HE encounter attests to the eagerness and readiness of
the mentors to enter into the mentees’ world as who they are,
helping the mentees with all they can, including self-sacrifice in
time, finance, and energy. Mentees in the HE group express
appreciation for the assistance from the mentors in their willingness
to listen, accepting them as who they are without judgment, caring
for their wellbeing, and affirming their faith. The mentoring
experience that seems to have worked best for this cohort puts
emphasis less on the positional status of the mentors than the

authenticity of care.

4. From protecting to preparing

Putting in place a concrete transition plan for high-schoolers to
move into university, and for college students from university to
career

According to this study, transition through life stages such as from
childhood to puberty, from the teenage years to emerging
adulthood, and from the university campus setting to the career
pursuit is often disruptive and likely to induce a process of
deconstruction and reconstruction of faith and identity that is part
and parcel of CBCC's growing up into maturity. With that in mind,
how can parents and church community aid and support the
younger generation in a manner that is nurturing but not
overpowering, and equip them in ways that can help them

anticipate and address the challenges they may face during the

transitory experience? Most importantly, any assistance must start
with parents who are required to commit themselves first on the
transformative path of being authentic followers of Christ in order
to generate the moral and spiritual capital and authority to invite
the children to emulate them in all facets of their daily pursuit of
discipling their children (NIV, Deut. 6:4-9). Such a commitment is
pre-requisite as the preparatory changes require a fundamental
examination of values in CBCC:'s life aspiration that is usually

defined by academic and career achievements.

To alter the pathway from protection to preparation and equipping,
CCIC and immigrant families can judiciously shape the worldview
and the spirituality of CBCC by finding ways (e.g., short-term
mission engagements) to guide them to see the world from Jesus’
perspective, such as through participation in short-term mission
engagements in serving the needy and less fortunate parts of the
world. Such a process needs to start long before the teenagers are to
be transitioned into college. The preparatory process ought to be
rooted in a seismic shift of cultural values into faith values that
requires to take place first in parents. As an alteration of mindset,
parents must change the paradigm of what can be described to be
“preparing the path for the child” to one of “preparing the child for
the path.” Preparing the path for the child is generally motivated by
worldly success, marked by fame and accomplished through the
paths of professional careers or success theology. Thus the means of
preparing the path for the child implies the pursuit of competencies
that tends to favor cerebral capability in areas such as mathematics
and sciences, prerequisite subjects to enter into medical school or
accounting major. In contrast, a “preparing the child for the path”
approach requires a fundamentally shifted mindset. Rather than
competency centric, the pursuit is calibrated on helping the child to

discover his purpose and calling in life and building his character.
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Thus a child needs to be raised with confidence and a sense of
wonder of what he or she may want to be under the guidance of
the Holy Spirit. Preparing the child for the path requires
intentional equipping on many fronts: building up their own faith
values and identity; opening up conversation about liberal practices
of sexuality and why they are not consistent with spiritual values;
strengthening their faith both as a deep-rooted and yet enduring
experience of God as well as foundational and holistic
understanding of key Christian teachings. Preparing the child can
also mean painting the picture in advance for the child what
campus life may involve, inviting those who have current or past
experiences to speak to their life and walk with them. In addition,
investigative questions on faith and social life on campus can be
postulated with potential answers sought out in advance to
facilitate a fruitful conversation with the local-born, and, in turn,
encourage them to arrive at their own conclusion through their

own inquiries (Freitas, 2008).

5. From “a museum of the saints” to “a hospital for
the wounded”

Fostering an environment that is safe and respectful, allowing
doubt, questions, and failures to be expressed without
condemnation.

If progression of faith is perceived as a pilgrimage through life
stages, then such a journey can, in fact, be full of joys, agony, and
tears, mirroring the triumphant celebration in God’s court and the
darkening experience of the Valley of Baca (Ps. 84). The
downtrodden encounter in the valley can be very lonely. Sojourners
in such a circumstance long for a companion who can share the
tears and agony, or a place that is safe to restore their confidence

and faith. Yet the interviewees’ narrative suggests that CCIC do not

always offer a “safe house” or a “city of refuge,” a place and space
where CBCC can feel comfortable to express their doubt, speak of
their wound and hurt, and look for spiritually therapeutic re-

generation of their faith commitment.

Very often, CBCC are fearful of the repercussion of being judged
and that the deep desire to experience God’s mercy and healing
would be obstructed. Thus in the eyes of some CBCC, CCIC are
thin on encouragement, impatient on human failure, and quick to
criticize. Clothed in conservative ethos and teachings, CCIC are
looked upon as institutions that frown on any spiritual misgiving, in
part due to the demand to preserve the perceived “holiness” nature
of the church, but mostly due to a non-practice of forgiveness and
reconciliation, a stance that is rooted more in the culture of honor
and shame rather than in the Biblical values of reconciliation and

mercy.

This is not to suggest that CCIC should treat sinful behaviours
lightly. However, the holistic support for the downtrodden in the
valley must not start and end with a direct and straightforward
judgment, leaving the afflicted with little opportunity to rebound in
God’s grace and forgiveness. The end objective ought to be
restoration through a spiritual environment that is rooted in love,
respect, acceptance, and compassionate nurturing exemplified by
Christ. Given the culture and practices discussed, CCIC are
perceived as what Van Buren (1964) characterizes as: “a museum for
saints,” a place that only welcomes those who are perfect, when
CBCC need the most in times of quandary is a place and space that
is safe, transparent, willing to offer mercy and support before
condemnation is rendered. Again in Van Buren’s conception, “the
church is a hospital for the sinners,” embracing who are in need of

love and restoration, echoing what Jesus accentuates: “It is not the
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healthy who need a doctor, but the sick” (NIV, Mark 2:17).
CCIC can consider, as some have already put in motion,
establishing practices that reflect the values of how the church
must be perceived: an accepting, forgiving, and restoring
community. Such practices may include the creation of a place so
designated as, for example, “Safe Corner,” “Youth Hub,” or
“Upper Room” where teens can enter with a feeling of safety and
comfort that they are being listened to when expressing doubt and
pursuing restoration. In other words, the communion of saint and
forgiveness of sins as advocated in the Apostles' Creed need to go

hand in hand in the ministerial pursuit for CBCC.

6. From rigidity to fluidity

Reimaging and redeploying rituals and symbols in a way that
is both Biblically centric and culturally adaptive (e.g., worship,
ambiance, ministry orientation & practices).

For many CBCC, the “old-home” practices of the first generation
of “doing ministry” are at times confusing, and at others irrelevant.
More importantly, CCIC are perceived to be organized with a
structure that reflects a power base that favors the first comer or
founder cohort, which is typically the Cantonese in the Canadian
context. A typical flashpoint that reflects a cognitive dissonance in
the CBCC’s mind is the practice of the “joint-service,” a worship
service for all congregants from different languages held on
important occasions in the Christian calendar such as Christmas
and Easter with design and execution in resources such as song and
speaker selection favoring the first-generation, which explains why
the language of the service is typically Chinese, and English is
interpreted according to many CBCC. The joint-service, for many
CBCQC, is but a representative of how ministry design and resource

allocation are deployed in favor of the Chinese speaking

congregations at CICC. With such favoritism and authority in
place, congregations of different languages are motivated to take
side in conforming to the power structure irrespective of the
disagreement among them. CBCC tend to acquiesce with the
arrangement, recognizing that the power structure does not stand in
their favour. The practice, in turn, gives rise to the congregational
grievance in matters dealing with ministerial programs or events that
is to be implemented across the congregations as seen in the joint-

services.

The disputes point to a more profound discord about the affiliation
of CBCC with CCIC. To the extent that the immigrant church is
discussed in the collective overall multi-congregational setting,
CBCC are quick to single out the exclusionary mindset of the first-
generation which usually stands against the local-born’s passion for
inclusivityof ethnic groups other than the Chinese. They argue that
the ministry orientation and ambiance reflect more of the “back
home” cultural practices than progressing toward a biblical

centricity of affirming Christian identity in the “new home” ethos.

Furthermore, joint-services have become a moment of truth for the
CBCC that surfaces not only cultural differences but theological
differences in the areas of style, approach, and meaning of such
practices at CCIC. For example, some single out the interpretation
of the worship language to accommodate the needs of different
congregants as messy. In addition, for the local-born and other
congregants, important occasions such as Christmas offer the best
opportunity to invite non-believing friends to participate in the
worship service and get to know the Christian faith. However, the
language barrier and the “old home” cultural practices appear to
demotivate the local-born to invite newcomers, as the experience is

not conducive for them to enjoy the worship.
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These issues are not only emblematic of the inability of CCIC to be
culturally adaptive in their worship style but also pointing to a
broader suite of operational practices of ministry (e.g., mission
budget at CCIC favoring Chinese ethnic sponsored mission
ministries). Thus worship conflict is but a microcosm of a broader
intergenerational discord. CCIC need to reimage how to replace
culturally outmoded forms of ministry and substitute them with
new thinking in a way that would allow the faith community to
reshape the practices that are at once culturally adaptive and
Scripture-centric to make it accommodating to both generations.
Though Chinese congregants, Cantonese and Mandarin speaking,
remain to be a majority in most CCIC, it would be helpful for them
to adopt a humbling gesture to relegate control of such events as the
joint-service to CBCC, so that they can become the first stringer, to
learn, grow, and execute such ministry practices so that they too can
be considered as a mature members of the family. In order to
accomplish this, CCIC need to be willing to reimage and reshape
the ministry orientation to make it intergenerational friendly and

ethnically neutral in the pursuit.

7. From hierarchy to lower power distance

Rethinking and resetting leadership practices such that: (a) power
distance is narrowed; (b) a structure and culture is espoused that
is local-born friendly, with open communication, distributed
decision-making responsibility, and trust; (c) leadership
apprentice is encouraged.

CCIC leaders who were brought up in the Asian cultural
background and trained in the traditional ministry philosophies
tend to postulate a focused view of leadership primarily defined by
power and authority that is based more on the ‘Strongman
Theory’ (i.e., success and failure is determined by one single

individual who occupies the top role in the hierarchical ladder).

Such a leadership practice ensconces the decision-making
responsibilities safely in the hands of a chosen few. This study,
however, shows that the manner with which CCIC leadership
power and authority is exercised is not entirely always Biblical, it
also advances the merit of the seniority or the status the leaders hold

in the church.

In contrast, in a broader sense and a context that is much more
familiar to the local-born, leadership can be perceived not merely as
"power," but also as "position" (i.e., the role), as "process" (i.e., the
influencing mechanism), and as "person” (i.e., the virtues and
character of the leader) (Jackson & Parry, 2011). With this frame of
reference, key leaders can maintain their power not so much for the
purpose of holding onto the positional authority, but instead
deriving the spiritual one that is based on the calling from the Lord.
In addition, leadership influence can be distributed through
delegation and the inspiration of the leaders’ character. In such a
conception, leaders do not instruct the followers: “You do it,” but
rather invite them: “Let’s do it.” This practice of leadership enables
the followers to be a part of the bigger movement for the Kingdom’s
sake. But most importantly, no leaders know of all the solutions. By
leveraging CBCC who are more specialized in areas that the leaders
are short in knowledge and expertise, greater influence can be
exercised and goals can get accomplished better through the process
of inclusion. Even if the followers are not experts, a deeper level of
engagement would impress upon them that they are valued, and in
so doing, the development of younger leaders can emerge. Yet very
often, local-born register concerns over being perceived as
“children” and not given opportunities to participate in the
leadership of CCIC in a meaningful way to encourage growth and
accountability. In this regard, they continue to experience as the

second-stringer, being labeled as the perennial ‘never-ready’



44

generation, rather than being developed to become the ‘get-ready’

emerging leaders.

In countering the power differential that is inherent in CCIC, the
first-generational leadership may want to engage in examining if
they merely have authority and power in their position but in effect
lost its influence on the local-born. Furthermore, they are
encouraged to embrace a leadership stance that is inclusionary,
engaging, respectful, trusting, and empowering. Leaders may also
want to consider not always exercising power that is associated with
leadership position but lowering the power differential such that the
two generations can be knitted closer to one another. Jesus, as the
Servant-King, is a perfect paragon to emulate: humility, service-
centric, and valuing the little ones who come to Him. With Christ,
the Chief Shepherd, as the mimetic foundation, immigrant church

leaders could consider embracing such a servant-leadership stance.

To accomplish this, a paradigmatic shift in four dimensions in the
leadership approach and a systemic transformation of ministerial
practices is needed in CCIC’s culture if we are to ensure the ongoing
participation of the local born in a nurturing and partnership
footing. The first dimension is related to the leadership language
and stance by eliminating habits of citing experience and seniority as
the merit to lead or using a heavy-handed top-down language

in exchanges with CBCC. The second one promotes a practice of
boundary management in rejection of micromanagement such that
clear guidance on scope and parameters can be given within which
delegated authority can be exercised by CBCC. The third dimension
speaks to a clear and open communication process that engages
input from CBCC such that deeper ownership of ministry can be
created. The last dimension addresses the development of leaders of

CBCC, not looking upon them as the young and inexperienced

“never-ready generation,” but giving them the front row seats to
learn, observe, grow, and to become the “get-ready” leaders as the

development process intends.

8. From being “stuck in the middle” to “reigniting the
vision”

Reigniting the CCIC’s vision to (1) incorporate the input of the

local born and; (2) to increase the share of ownership of the local-

born through practices of inter-generational ministry for the sake
of God's kingdom and a holistic world mission.

In a study of congregational changes across the U.S., Ammerman
(1997) remarks that when confronted by unprecedented and
disruptive social, economic, demographic, and religious forces,
congregational communities that thrive with vitality and capabilities
to adjust are those that tend to expand both entrepreneurial and
adaptive energy to meet the demand of their vision, values, missions,
and identity (pp. 346-349). Conversely, those that resist, or fail to
make, the necessary changes and maintain the status quo are likely
to face a slow decline and “disappear from the scene.” For them,
“death (of the community) is an inevitable part of the
(congregational) life cycle” (p. 345). Ammerman’s observation is no
different from the sage admonition from the Proverbs: “Where there
is no vision, the people perish” (KJV, 29:18). As to how critical a
vision plays in the well-being of CCIC, Wong (2015) concludes in
one of his findings that an absence of a vision and foresight that
excites and inspires the local-born not only thwarts their growth and
maturity, it forces them to exit CCIC altogether in search of more
open and aligned mind-sharing congregational communities to live

out their own conviction of vision and identity (p. 534).

This research’s findings indicate that one of the concerns raised by

the participants, in particular LA, is related to the refusal
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of CCIC to engage with CBCC in enlarging the church’s vision

to address their yearning for a higher degree of independence in the
ministry direction that is likely to include an appetite for an
inclusive multicultural orientation. Furthermore, CBCC desire to
make a difference to the world and contribute to causes they care
about, and they want the institutions they associate with to support
their ideals and unleash their passion. They tend to be inspired

by a focus that engages their faith in the public arena, helping the
less fortunate and the marginalized, addressing social injustice in
addition to evangelism and global mission participation. Many in
the LA group explicitly identify the lack of an inclusive vision as the
centrifugal force for their contemplation and actions to exit CCIC,
as they conclude that association with an institution that does not
have the same mindshare is vacuous. The purpose of church’s vision
is to project the future state of the community’s corporate life, and it
is to be articulated in a faithful manner with its best understanding
of God’s intention for the congregation as a whole in this time and
place going forward (Ammerman et al., 1998). For CBCC to fulfil
that purpose of what they believe God has called them to be and to
do, their aspiration needs to be heeded and heard. Despite their
coming of age and professional achievements as executives or middle
management, many CBCC continue to be considered as
inexperienced and at times chafed at as callow when it comes to
church ministry. The refusal to entertain input from CBCC about
the future direction signals to them that CCIC continue to favour
the resistance to challenge the status quo of the current ministry
orientation at the expense of seeking innovation and transformation
that is necessarily inclusive of CBCC’s yearning for maturity,
autonomy, and growth. Under the circumstances, the church as

a whole as experienced by the local-born can be perceived to be
lethargic, lacking a sense of urgency or readiness to stay in front of

the societal, cultural, and congregational changes that are impacting

both first-generation and their children; and to capitalize
outreaching opportunities to communities beyond CCIC. With
that in mind, though some CBCC resign to accept the notion that

the church is “stuck in the middle,” others deliberate departure
from CCIC.

The learning from this study is that if CCIC are to strive for a
thriving intergenerational ministry for years to come, a broadening
of their vision that places equal priority on the CBCC input needs
to be ignited in order to generate and enhance faith and ministerial
ownership. CCIC must recognize that though language and ethnic
biases could be a barrier, a vision of a church in the Canadian
context needs to be dynamic and versatile enough to create an
engagement with the mainstream culture under the mandate of the
Great Commission (Matt 28). The first-generation immigrants
may not be competent in skills to accomplish all the mandate has
demanded, but they can offer rich ministerial wisdom, sage
guidance, and generous resource support such that CBCC can
become more effective in such a pursuit. In addition, both
generations need to consider moving the ministry to a level beyond
language, culture, and ethnicity in order to shape a community
that is rooted in God’ kingdom values: a spiritual community of
hospitality, forgiveness, truth-telling, gratitude, and fidelity that are
reflective of God’s redemptive mandate and his character of love,

grace, mercy, and justice.

Conclusion

The landscape of the twenty-first century is dotted with post-
modernistic and secularized dynamics such as religious pluralism,
conflicts between democracy and ideology, rises of consumerism

and liberalism, and advances of social media. These impetuses
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collectively form the influential forces that are shaping the societal
values and norms in Canada which, in turn, have been affecting
directly or indirectly CCIC and their ministry over the last few
decades. Christ's church has been facing forces of change
throughout the ages, and CCIC are not immune in dealing with
challenges and disruptions in their context. Though the guise of
change differs from one to another, each influence compels the
church to delve deeper into its conviction and reaffirm its faith and
core values, sharpen its focus in solidifying its holy and servant
identity, and redouble its efforts in remaining faithful to Christ's
commandment to love our neighbor and disciple across the street
and around the globe. Amidst many challenges CCIC have to
tackle, one can argue that nourishing CBCC for healthy growth and
maturity is one of the critical mandates the immigrant churches
need to examine and execute. To that end, this study has provided
insights into the aspiration, frustration, and agony of CBCC along
their faith journeys by surfacing key determinants that have come to
shape their religious identity and commitment, as well as their
affiliation to CCIC. Taken together, the findings of this research and
the directional action recommendations can collectively establish a
fresh framework in facilitating CCIC and CBCC to chart a new
path for engaging a collaborative partnership in ministry for the sake

of God’s kingdom and His glory.
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(o NEELERR B R - 38 m] DU & SN & I BRI EEAR - %
% > —(EEFIE{IEREERESRE S SGHBRE - G P2 s8R
HEEAIBAGR o

L HH5EE (Dysfunctional Leadership )
BRI S IR E] - TR e E MR B $H]
o~ MISEE ~ BRI EKHIE RS ar - M - BEFOK

DEEREE AT EEES| - ILBEE S LR EBRRRET o &

I —{EME RS HY AL 1) - AR R P sE SRS fe a0 {e] LU 28
HEE BN A AN RIS - DIRF &8 LB (BB 77 X UEhER
bE# - WHEEAHES FHEARIBERAGERIE THE (Ammerman,
Carroll, Dudley & McKinney, 1998; Wong, 2015) ° ZEJ® CCIC HYJ
SRR RS — Ul ((FEE ~ WA E EEah ) #RE XL
JEVKE TS 151 e A S E R AE B CBCC 2 Bl AR 1E2E - 1EIETST
HES - HE> HE MAIFHINEE T REGHEMEE - §2
fa TS AR AR EEGUE - 8 » S EREARE
HI5E » HFF% CBCC fEH AR ZE|— L NS HIREER  FF
B HREEATI SR BETERS R T LA > B K A 5 F R R E AR BiEBH
SND Fl1 A&A ° {t{MIFrERamEIT > AR KHIBE =R ~
AERAEL ~ IR ~ TIRESIFIS o MRIEZ30% BER - sE b MER IE A 8
FHEE - SRR A RERN - R THERAEE A
B E R o =H - WE RS LRI SEE T #ER 5 B P T 58
HEAEA il zE - PETHITEEE A OB ~ ERAERIZREL - RAHN
ARG AAEZ2AAIIS H B R RRE I © [RItE > 0 ARLEAE LA ~ SND
Fl A&A FHAIIAE) CBCC ZKER » CCIC PIRYHE N FEE ) 2 58 »

SR » BLEARRIFEEL 2T » LA B CCIC Z[HIFTfETER 1 RLER
HIERA (e el s RO RIUR G /8  BIH0ELE LA - A W (AR SRR (AR
LEAEAZFIFH) CBCC 1R g1 - s E BRI TENERA (th M AT B ey
CCIC : KAHIFEE NI EERAVE G L o BHBMZGER - J5b8y
BB CCIC WMERE : —) RS - %D -
AFAM A E R TRE - =) (ERRITHA KERsEZE

AR (Unhealthy Culture)

EHMETEIRR T S - FelmiE AR T A= dn SO LA & T AR B R AR
% o SR » TBEERAY SOV AN SR T REAR A ~T 8 EAE R B ERI B
fifE o LU Al BRIAT Ry BRIFASES T 2R RAFE(EER HHERSE (L - BdECAh
REARFRLL - (SRR A BN « Bog AR AL I FFE 5 R B
TWEE L - SEERERNERECE « mEEHERE Al
RESEE AL —RIE BER ) ~ BME ~ BAZE -~ FIRRAVEE - fHELZ T >
BB S im A AR E A I RE ) E FER UL - 515 & %)
At (Mammana-Lupo, Nathan, Todd & Houston, 2014, p.113

TEAWFERI RS SZaE H - TCHSE LAGE AR R - BRAME REE
#) CCIC AL AT LIEER 7> T BEER ) B TEEDS ) HURFE - REEEZK
o —HEEEENE G & —Eae S B B E SRR = 1Y
S 1VAFES o B0 LA 2R3 - LU UIEIR ISR E H CCIC BT ERE
g3t : —) BORLEEL - =) THBERECE =) (RICREE ™)

&€ -

S nHAR3HE (Life Transition )
AP ISR o & A ar EAR RS B BRI o (& 5 | B ARLETE SR B R
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TR N ELMR) R BB I B R B REEN 1@ RA1%  (Bowen, 2010;
Francis & Richter, 2007; Penner et al., 2012; Thiessen, 2015) ° {Eig
T o EASEERAZ g RN (B SND Fl1 A&A) THHER/R I8 258
BT AT B T A RN R SR AE TS 415 (Bl HE
LA) HMZERCH - HEF% B3RP A&A R - FEMFIRCERE G
T2 HE FLLL R SR A P EE S ERoE0 o (EARIESND oot - A
AR N[ B ) A8 58 i s (3 (AR Fh— {8 BR B R T 28 HH Y s BN £
SUEEL o ERTPEIRE ~ LIRS KRR SHIEE RN R] . ZfH » SND
B E CAEAIEFE T HER AT R AR EERE - EEhEnY
SBLAIATER B RT » BE 58I 5 5 BLEM(E (RIS FIAA L
N (BNEEREERY) BRATR  WRMUKHIEEZEEIR ¢+ DURAEE
FHHRZE AR JE H RESN R R ARt N 2T AE SRRV HEAEE © 38 HE
LA BT RIS EART » MESEAE an i s BB HE N YEE T SND B2
HGEHaER R E - BEEERIRE SND NEZE 2 ATE Y
B R FF e thigast > SLAN Escher FTER © T{EFER Ry > R ABILIER
AEVEIEERE » ANHERIT - FRLABRZERE (BE) BAEENL °
HomgAE - WERHEZE (Bd) 1 - 1€ SND Wy ¥EENENRE »
BN BRSO E(EERE 2 eI RFR + AWFSTEE
THERIEmACENREZIRA - —) BARNRESRE : —) B
HENE : =) BAMR EAOERK s PU) DIRASS i 5 BB E AR -

#EMEZ (Conundrum of Romance )

BB (B E R FHIRTE SND FIEIIRIEh 2 Em 5 7Y
18 B A O S8 2 1 B A A EHE (R RE IR BERA TR A B o A
RILUEG > BMERREFEFT A AG B ERE R EERE - B2
IR E A RE S s fh MR L FRIEE ~ NERZE ~ FE (Barry &
Christofferson, 2014; Barry, Madsen, Nelson, Carroll & Badger, 2009) o

VEE—(EBEMEE A HL » CCIC ERCABMERIREFAR
g7 o 3BAH - KEREM R —EFRIRE > (F224 2200 A7
F B ERAEE  (Freitas, 2008) o —{[E{#ERAVBERI (B F eE R4
ARG » T ERIEANT 2R B By EIE ~ 184 ~ FIF R ErvEh s

(Barber, 2016; Fisher, 2016) ° i& &R REEPS Al e E 21
IETHEBUE MR ML - R WASIEE L AN EiE
ERIEIERLE o Allt > $#F SND #EAIFRYETFZ A KGR > Hrh—({EBER
gy E B o e — R E R 0 BUS B (A~ 22 e
T (BURBERTHEGE) tEEEEETEREY « FEFEZER - R
{RIFEIERE FRYAGE » & CBCC T R 2B b (] Bl J E R B E
B FTEIRIGR - BN E AR (B E A @SBRI S8 - S0
BIE - & RS R B B3R T A B Ji SR RS B —
5 o HREIRE : B RS SR IR A Brgy B E | R 8 5
it RE S HME BRI ZE RS Bl fMEgEREcgEr - 2
WEE - NEEEHERE - B A2 v e & K Fa fth (' FrdE
FEH BRI ERE e T A - S5 MUETE CCIC #i il =EE © It
Y > FEEIRFRT » BB R IEEEE (BUREEGE) WAEEE
BIFE SR Pt g T e AL > BB 2 —ERKFE
INE EEIREEENT LR - NEE FH MR - BERIRA R Ea 2
Ko DECE Y8R SND IR EREEIZEE - “NMEDIET T (e
SINRFRBRIRRE » BEoE T e SRR -

BEEHMEYRE (Rising Intellectual Complexity )

GFFEEI - ERTEHE BRI » 2045 ARG HAITF
EE#HTIRE o Hrh—(E 8 ZA S 3R AR e HE T ) A hem
AR B E 2 YRR AN A —2 » (Baker & Smith, 2015; Francis &
Richter, 2007; Kinnaman, 2011; Thiessen, 2015) © & 5 #i 1) 38 1€ 2=
BEFR (0 — AR Wt LR+ B B R RIS S 2
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— B — e e EE Y BR MR R A PR B M PR (40D
(Altemeyer & Hunsberger, 1997; Caplovitz & Sherrow, 1977; Galen,

2014; Hunsberger, Alisat, Pancer & Pratt, 1996; Hunsberger & Brown

1984; Hunsberger, Pratt & Pancer, 2002) ° A #E43HJ CBCC A&A

HR R HRAUACHN HH A2 i RO EVEAE - WU BRAME MM 5220 A RERT 2
SKIVEENEE) - HE> A&A TEF VRIS REZE M - MFRHR
A B BUE ARG SR 2RI ST - 408 SR A5 A EEr Y
HT o B[EINY - S EERILZRIIEREAIE - (DRt TFEE
th e FEPE TR IR - (B T 2 oT LR - EEEED
T2 F 2T A S RE 5 & RS VBRI A - S Lam ~ S8
BRME ~ GETEMES R REAYMEIER ~ RS R AR =8 TE
TR FERY 22 B 2 RS2 3 3 1R R R B (R R i i) 5 B R B — L5 1
(Wong, 2016)  ° #E(E{ERRI@EHFERIEHEP) ZEEE - 1+
A&A FHAIFE) CBCC i #% BRI M ERrRE(D - & L -
1£ A&A REAIHE G2 FE - BN i MEERa (S AN EE
FERERY R A A R MR ME 8 ROl E - M mMEEE Y
J R /Al - REERAME R —E A8 « DU CCIC $H1HEE
(S INAIRLEER B FEA R AT —EL - R A&A ¥t CCIC TERFEEM]
SER BT 2 S AL R EVE R » [RIAhAMTEE TS0 > g
IR BIIE IR LT HEE » 20 R M FIAT B R 5K -

P EL AN ( Sexuality and Sexual Orientation )

R T DEIEN AR P S EEA AR RIHKEL (Booth,
Crouter & Snyder, 2016) ° ZR1 > FFFEHEH - G EE R A
EERE B ERIFRRE > B L - M G EERFIE (Kinnaman,
2011; Penner et al., 2012) ° FBIh » B FH DFEMEHEE R » R
Rl AN ER A ERERE - Z1F -~ s E S LEE N

(Freitas, 2008) ° {FA—{EtS& T &M ~ B& ~ BN RENE

RS > BOE TR FIEA A BRI A1 B e O R RE_ A 1R CHY
fEPs o CCIC TR 7T I AFIIN « BATE FEGERY > PEFIPEER A R
E—HEEEZE CBCC  LHMh{ME CCIC MR ITIEREIEN » 2
[ CCIC A RE M B R PR & 4 B8 B2 R RE AN — {8 R SR A8 -
TR R SFRIE S IR B S - KE 8 (MR 2
CCIC ¥ H B E ISR MER SR B L o BHbMAGEE » BRI R
SLRFNZETRACRA M EEHIE - VAT 2 A RETEAS AR A Il Ry i Al
HFF o 1B T RS R B AE G M AT IS B EC G G iR > 6 HL
TaRLAA IR o AR - TEEEIEENE B HIg i S b R R ~ 1632
Ff M ERERY IR BRI TICFAU52 % (B0 © Ariana  Grande, Katy
Parry, Justin Bieber %) » CBCC ##HH C/EEFFIMEHE L
B ER RGBT ISR IR > T E B El ccIc VEFFREE) -
SR » AHFFERI TR - CBCC RS {IERFEfE B B SR O B &

5P AKATRRCMRSE) o BEAN o TREST L MBI EL B A [RR e iR
B s EF S - I BN St F R s RS IRAERRS - Bl
TERE[RIVERSIN » AHA - TiRH ) AHBIREIREL TREST ) AHAI—1% - #T
SRR FEE RSN - (B AA  EHETEEAENERE B B
JRHIRERE - HE L 7% A&A RFFRIVERA R AR AER
& H ORI R E  EGEEE R - 8RN 85 C RS R R HEE(E )
AL -

CBCC WL » Bl CCIC fEMEEMER A SEE B (BIE :
CBCC #MERINFEERIBANY » LU RBOE AL AN AT 12 52 B R R [R MRS
B > SR ZE B A& ANMAT S [R] M B E A BERR S AR R A ) AT
DI =77m{FEfE : —) CCIC i M) BEEE Mg es il =) &
SFRIFRB S L A EERE BIRERG 2R+ =) B PR A M s
REEET EEEERAG (I o S LLNFR G0 Sy ASA TIEE T BT —EERY
FHEMI -
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FERERI B iEE# ( Experiencing God at Special Event)
BErzrstiad > ER B ER S - flalag - BEg ~ flIE

HHE 2 - Z2EEHHIEITER B2 (Dean, 2010; Penner

et al., 2012; Reimer & Wilkinson (with Penner), 2015) ° Eil@EscET » —

& N Bt IE AR R » E IR TES (RS hE FER Y 22 BRI 5
B MY ERE] (Penner et al., 2012) ° Ayt » AEFFEREELEST -

CBCC ZEL| EREREAART &M EHE SR ER S - FrAlRUE > &
B TS AR A R TE - SR T IR (S (AN Al 22 B
Teens’ Conference B/ VHEELTGIMEEE - §VFEETGEHINE
KIEEE - EEFEFIESR (—MRE=AM) A2 e
A HIEED o

¥R CBCC A » Z2INFGEGRIEERESI(E HE 1 SND 8/ ([
HHAIR) KSR - LA AR - 1 A&A  RISERERA ° 1
SND E{EREAIA > M FMEEIRTER AR & P REERIETE - (e
WEAEFEEE - IR EERE - I - HFE R R
g ERTHEESENTE > (HEREATER A —EE 2
IREPRTE N7 - F8 L A 2 i R R Al A fth PSR 20 -

2R GNRIE G AR » FVFEETGHIREE » Skt
BE2INEMS > WAREME TH~F) —RESER —EEMIECCIC
S DURAEMFIRIEAN_E R R — (5@ T E DR ER e BN R - 5
— )T - 2EEFEE DRI AR - WA R eI
By s T 7B e (EEEM) AR o AR - M
EEVEETGEEFES Y 2HENNERE RS HE
AT DR E AT A _ERIESHE

FLiE R LL CBCC FftImfse » fMRER 2 AR e 25 T

H2E - (HENGRRELHF ER CBCC (H 1 HE ~ LA fll SND
ARG L N E EEFE) - MENEIE A TERIE Tk,
M R E SR E RN o AT - EE GG ATRE » (BREE
ZEAR BT TR ~F ) fARIEERE L i TR H ) #H B SEhNBARAFIZEH »
B hARFESE] HE fIl LA 22 E 1 F IR _EEL HAD BT & o

VER—(E% CBCC — 1 -1 ;e & T F2 B RURE & 88 - Rl g
HIZE - 5 H GREE - B VEES Y - RERIHEAEKEEMW
A ARRESS 5 KELZ I FTH) CBCC RHEMWIAT—ZHIAMHBINE « 8%
FHEIREIE » A EHE— (B - (RS R R =2 - F
TR HET B o

FRIFE (Parental Influences)

R FZORBUE I LR 2R e T R —
EMREAHEERNZ S — (Myers, 1996) - R EFLE Wi
T DEPE R HEIIHIRISA S (Dean, 2010; Penner et al.,
2012; Smith (with Longest), 2009) o 5—771H » AR AIRHER
F SR EEEE M EEEA (Zuckerman, 2012)

KT » SITEATIIER CBCC ACER » 50 RIS BE N 60 (T
AR ) FESFHOEEE ) ARREEE : =)
L EHIBARER BRI — (A R A1 > A A —
— U ERS SR B A RO AR, - — AR - HEEE CBCC
R EHESHET L SR AREE LEE) - TR FES
B T A T S T TES IR b - TR - 4
B > € TR HRIHEE ST > R hi %
4~ B ~ SRR o BEAPRTES SR B T BRI  TEIE #EE
BT > T LS ft P A 5 01 B VA B » (EL AP E A TR
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WA EEER L SiZRMMemZ3ERm S EHRER © 2
FRIETENFTT - LEHREIE T R E R EEERy CBCCHY TR
ol B A e T~ Bl n | Bl (R EFRREE - thiZ BIHLE TR
i B BRI (IR B 1% -

L

#HHLE CBCC BEH Y CCIC H1 - iZ (5 EEAIRE AR ATTE
HEIIFFERSE R AT - FE T —(EEERY T A G SR TED -
H TR EELE L SRE TR T#E - LU EMAA{E CCIC H&H
FELHAR o LI - BFFTHE RIS » CCIC fEf/E CBCC HIFF KA
IEFRE—AGE DT - fe T R BRI PRRERIRGE - &
et —=/UH NERITENEZR) 5 CCIC » LIFFTAIRE RIFH
Ex{iinla#ii

BATE - ERTHESR
(A Paradigm Shift: Directional Action
Recommendations)

B TEME CBCC HRARETERFITMG » LURMLFSHEIH caIc
BRI E R % - B CBCC RS (A0S - COIC BETEH
THERFIEEE IR TR (oM « Bt > A EiEE T/ URE
BN » ACRIE CCIC REHit g /5 EARER T IR » s
CBCC W% + (TGN MEHE IR SF - [FRF - M /AREFRIS
HO R TAEAEINE R IS R E Y « SERRA TR
REEZH » TR T8 R TR THEEA )
PRS- S — BB - M - EMWER CCIC TE(E
#ERISERE R0 —(BRESE » REHBICCICH 54 JHH T

B » LU AEAN 5 I F A -

AN ERSIE » S —IREWRERE - 35 EGE 1 TE)
RV By CCIC TESE L E A - (SIS (E R A —(
RPN ~ BLIESIREEITE ~ BRI AT mAAER
SZERIF R PEEE ~ W R EREE I - HFERK » CCIC AHE
By BT RRELE —EHB G 0 =8 FIBRRER I dr - LIERES) 7 AR
FELREERN LAt B2 28R J) & » At s A RN 28 M [m) T B SEE © Bef% 0 1B Lk
¥ CCIC 1 CBCC WIE— ~ B ~ AT —(RAUREM S S
1ESE HHERAUTENR SR AR > DUEE A S EMRFEIEN TEH
R+ ERRUGE AT ARIIRR o & CCIC S MIrImREE » fhfrTae
RERE]  FEHIE —E LR R A S A R R R T AR - I DUy
EVERBIEE + B MERML T Afifs RECEr(B5erEE » thRIRFE R
— [ ] 5 B R A R P U O R 4 e

B0 E EN
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1. € "8F, ZIEPEF (From “Jiaozi” to Jesus)
MAELEEATONERRRE  FREEN Bh 59 BE - XLAE
=t

TE—MLIEE N & R 55 THEN) A E 50 EE T RURR CBCC 2K
o MM R g RS L= R MAEE ARG R B B rh R E R
B o WA > AIHFTHENEEHIFE L > CCIC RSB RNEEFTH
AL ERRET o EFER R AR DI EERR E R, + TEEREA
ERHTEAR ) (FBel) BE MLl TREFE WIEE
FEECEE > L. TACHE) w977 =517 > ARy RE L -
W BEREZE TRy A AR A (BEREE B A S5
IR E - e BRI = EIRAE o« FE— e =R
HEfA - (A& M E KA BRER AR R A > FIHIAAFESE HERZ0E > ATLL
EMEREFEEER - TAEmRIK TR - HESHHERER -

Fyllt » S5l CCIC USRI FHRYGE » R SR B
TR EHMLL CBCC WISt AR RRE AR - S & LHEINEE
B : BRER - BIDUEE AR OrIE0E - B A E 1t NEE
o1 (BIINEREN) FHEIEERIE.C - A S EESNEHE
HIERE o NI > LIRS R EHIE BAIZEE R ol LS ~ 2O ~
1t ~ FIBE AL (Carson, 2008; Crouch, 2008; Kim, 2017; Kraft, 2005;
Lausanne Committee for World Evangelization, 1978; Newbigin, 1986;

Niebuhr, 1951; Platt, 2015) © CBCC {EASHFZEH 28t Z2EA » (M
FEFEERKLUEE EFEER « FHIFHSERE M -

2. (BB RBP4 (From belonging to being discipled)

RRRER-EEMEENEE  JLURZ Bl BiER 5 SREIPIRENRRER
BIFnEEE -

TEANASHHZTARRERARY - TREST 1 #HAIHHY HE ¥ CCIC B HEE
HOERIRIE > MEMEREHE RS o« Hh—{f58E 5 R AR R
» RS SR S 2R B A I RFRS FR AT LR RGH - (ERATRAEAE
TR RN B EE AN A - RESER E B e N [E RN
¥ (Wong, 2015) ° Z2REIMYE » HEFEBEGRII AR - 2
EEFE RS BRRASEEE & — o B[R > AERERIRATR - TameAl AR
e M EEEE CBCC Bt e MRl (Rrss g s - 5t
iE4n SND  #HAIAT AR AR o & RIRERTER A RETER - CBCC %
NEERAFR (MR MEERAGR) MEE N g R —EE L AIHERT
FORERIH T E o B EFERBAIRARE ST 32 B ART - fth BEdBrEr nh ik
BAHE TR /Y DHE G R AR =AM - WTRE
R A B R R BmaE -

A ER TE) AT URE (ERRE - ot - TR IR 3 —
G VERIBRACREEE - ERATRILIFEIE TN ~ FIE ~ K
H o WEMCEER - S EMEIT o 5 AR R S B R EE A0
ARG AP TR IR - MESR I S BOEAE X TS RIFHAIFT
ey - (BEELEE SR AITIE - fEEMIFU T - AT LI —{Ham
A FIETRWEE ("made”) » MBS ("forged™) © B E /o ENEAR FH
FIE A B T A AT - SR SRR AR B A (40138 & AL
FE) o (EEHEEENAGEEBREH o UEER - FIEA REBUB A
DIABRAR - S48 BB SR AV B S B /5 G AER [iE )

( “actingout” ) > TMiE THEFE | ( “baking in™ ) o #ARJFE » FIER IR
HIEREE THT/E S ("being”) Z R THT Ay ("doing”) » BAER T
("shaped”) M E TEEE ) ("made”) © A1RE R EIFIER G R B AR Z
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AT DABESZRGE » AN A — (G (N R RnEFEE - £
HRfRtt B C > CCIC FF R EHTE (AL - [ 2 EEREATHRERANE - BB RH
EHRERANE T I AE > LURAE R P AR ELER ST (R (E R - K
PEEEE ~ MIFEALAE ~ SER M FERAC ~ ARE NS ~ FEE M ~ LUEX
HYZERRRANTR ~ LUE O R NEARFIE # 27 8 ~ MER S Akt 20 52
AR A - AR - FMETEHR IR NS 2 BT M2 S
B THEE - EEET =L PR AREERIFIE > &
EHFEE B A WA EE I R T 2

S MEE/HHESRE K (From instructing/textbook to
journeying)
ITE—E "HE, mA "TER ) NEREERRG 0 BERAEEFEMEESZFR

==

& 2] HE #HAIE(MREEaRREEE - Al LIHEET CBCC RIS
Rl AT B ER BRSBTS FERZ MR EE B A — LRI THY
N o i@ MR EHINESE AT DIGEHRER EARERAL 1 —(EFIE R 2] - &l
oAl e - DA TifE srtlE e (7] 3:14) o BHHRERZK
At Sl EFER EEE— (AR ~ BEM MR Har ~ PR
RETJHIUAE + 38 Al BEAERRE HVERBE A SERK » /@A F LAY
HEBRACSERL - EREEEAR A EREEEAE < — - AT LI —{I CBCC
W5 EUCEER - fhER - THME —UEFREMER) - CBCC @18

MAEMATY - R ERANE ORI B B - [FHREZIREERE
S EBIETER KT o R R HERAS ) M GRER T AR
THREE —HEER > ESORAMEME M AL B REE - SR
= (RHM) BEAGRERGIMIGE > WEAMERF—ERVERARL o SR » &
BRI A — i R E PR AU FCRE T B EGHE 1 - @8 (RIS T Y
Rt ELED) - HE FRBZIRYIEIERTEEREE - (FaEA 1 A0S

SERIYEAT I AT B RO » AR BATA BB TS » A
TERSIE] ~ SRR ERY B HARYE o HE MRIR0HE 2 S A
BB - FEEEIERE - B2 At PIMTTaRET - BRO MM AR ISR ~ LI
B PR (S T TR SHOE R RIAER - LIP3
SR R TE R R AT I EA 2 75 - 1T 2 ELA RS -

4, {{REZIFEG® ( From protecting to preparing)
BEHhEEAKRE URABEEANBSHTEESE

IREFETENTT » WEFRFEN - FVERIRE ~ (R
BB S8 SRS AR TERE B AR o AR R IR - ] BRI
MHERKE A » EHE NG oS gl B - ZEFE—5 -
FREANBG R RI LIRSS - AR BB ERY 77 XA R BRI FF
RS —X > Wit BOth P sE S 7 AN BE B AR LLTE AR FEE Hh i End By
PrE 2

BB  (ETRIBEIES LB LR - &2t R 2
5 > (EMMEBIIE A R R O BRRE + 3 ELTE R B % T
PSS - BB E BRI A SR Tl (FR 64-9) o B
SRR G » RATARIEBORRBEES CBCC M A EIRE
HEATSEARHOMES » (B BT R BT IR LR Rat e sy o
By T OB R TR RIS IERS © CCIC IR AT LLHiA— i
SIS (PSS S VB HIEE CBCC 1Y fit BB 8
e LA A I AR R S B A R BRI R E
BRI SEHHIE SR - TSR R E RS DA K
SRR - BB E LR S LB - SO L

P EIMEE o TEEME ERIEOE » AREIE e TR 2E
A S A HE fi ( preparing the path for the child) > ok T g EE
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WIS SR FENH 1% T (preparing the child for the path) ° Af% T
EERBEVEATUEN - B R A AR TR HES) ~ AR S tsal
N FE 2 BRGNS R B KA TERL « Rt - S T EER R
VEIFUENR > REWRE BRI E M E JEEFZRENRIE » HlansEE
FIRFE » K8 L2 N B sl e e F L SERMERLE » MHELZ T >
[ RS BERE RS SR TR 4T 1 8 716 TR B EAE )T X F g -
SEMEESR R LA RE R0 - TR E Tl B AR fri B AR
A WHEEE ORI o FIL - BE ZFERE OFBERIIRES
TTREAEMMIIEEE SRS | E IR o RIS EER IS RTHIMIZ T > 2
T ESREHIE % JT AR EENE ¢ AL MR EIMEER S 5 - $H%
EERRE A F A EES - DU i e B S (B ST ~ s bl
RSN > RARGEE E T RHERS R ~ WS BB E LA
GEAPRAR o Ryt T-HOEIRIR T B TS T K2R iR A&
T 0 JBGEE IRLEL 4 06 A FERRARS RN A S A MM A > SIRE
BRI —EERAT o AN » B RIFE N BE IR A AE ERIRE
RE > AILITEZRER BB S AR E B ASHN Y AR 4 T e B A BCR Y
55 o S EEN M E B CAYFAR T SASER  (Freitas, 2008)

b. fit TEERME, B "EEGSOMNER, (From “a museum of
saints” to “a hospital for the wounded” )

TE—ERR2MEHNEERIRE - EiREE - FE - MRBEBREMA KR

AERAZ AN EFE R s NAEFHEER) A RIFEER - SRR IRAZ B FR
ERERTLATE RS ~ e AR ¢ SR R T A R AR B E
FFE THIRE ) HRARREHIREE (57 84) - HBE L - LG ZE|
BRHANE B IR R BN o fEEMRIEDL T - IRE e R —{Ege
o FHRIEA R I - BGE — (@A) LR Z = RIRIE B S FIE LAY
HITT o SR » FFZ A EERCAFEIR - CCIC WA EHEH 2 —H

MZzRE] Bt Nk - 3 CBCC A] LUBLLZEH CAYEE
[~ B B CRIBISEEE ~ eesy B —EEHE M@ E EIF
TRERRIITT o
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(14 listening to the voice of the Canadian-born Chinese

ByChristians regarding their aspiration and challenges
of their faith journeys, this generation may indeed lay a proper
foundation and repair the circumstances for the next. May the
Chinese churches in Canada today implement necessary changes
as inspired by the Holy Spirit, even if it may seem radical to the
populace, but for the benefits of the next generation.”

Rev. Francis Tam, D. Min.
Executive Director, CCCOWE Canada
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