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ABSTRACT 

TRANSFORMING COMMUNITIES AND MAKING DISCIPLES OF JESUS 

 

THROUGH THE PRACTICES OF NEIGHBORLINESS: 

 

APPRENTICESHIP IN THE WAYS OF PARISH LIFE  

 

FOR THE TWENTY-FIRST CENTURY  

 

by 

 

David J. Anderson 

 

The Christian Church in North America has struggled to understand Christian 

discipleship and spiritual formation since the death of Christendom. This thesis reports 

the results of transformative, mixed-methods project which utilized a modified 

Participatory Action Research design to create a learning community that sought to 

apprentice participants from St. Saviourôs Anglican Church in practices of 

neighborliness. The learning community included four significant projects in the parish 

that included practices of neighborliness. These included Messy Church, a refugee 

sponsorship project, a concert project, and a project around persons at risk for social 

isolation. The results showed the effectiveness of the creation of a learning community 

through participation in the learning community formed by these practices.
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CHAPTER ONE 

GENERAL INTRODUCTION 

The Research Topic 

In 2012, St. Saviourôs Anglican Church conducted some informal research to test 

their assumptions about what their neighbors knew about their congregation.1 They 

conducted interviews with random people on the street and inside local businesses. The 

interviews were recorded on video and later edited for length, then shown to members of 

the congregation. Congregational members were surprised by what they saw. Not even 

half of those interviewed were able to recognize the name of the congregation. Of those 

who recognized the name, many were not able to identify which of the churches in the 

neighborhood was St. Saviourôs. When the building was pointed out, some said that they 

had always thought that church was closed. Some people reported memories of attending 

an event such as a wedding or funeral in the church and others recalled having attended 

scouting programs. The members of St. Saviourôs were shocked by what they saw and 

heard on the video, since they always thought of themselves as a neighborhood church.  

In some ways, St. Saviourôs has always been a neighborhood church. Most of the 

people who attend St. Saviourôs live in the immediate or adjoining neighborhoods of the 

church building. Many walk to church. Still the evidence of the interviews seemed to 

suggest a disconnect between the neighborhood and the congregation.  

                                                 
1 Pseudonyms are used in this thesis for all proper names of persons and places. St. Saviourôs is an 

Anglican parish situated in a Canadian urban neighborhood in Ontario. 
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St. Saviourôs has been working hard to reconnect with the neighborhood. They 

undertook a further research project in partnership with other local churches in order to 

identify needs in the neighborhood. Out of that research, the congregation began a Messy 

Church worship service that was designed to meet the needs of socially isolated young 

families that were moving into the neighborhood in large numbers.2 

This congregation has also been working to connect with other socially isolated 

persons in the neighborhood, especially persons with various disabilities, including 

mental illness. Community meals and a community bible study held in a local group 

home are bringing neighbors together, both inside the church building and out in the 

neighborhood. 

The congregation is also making a connection with local musicians and audiences. 

The parish was approached by local musicians asking if the churchôs worship space could 

be used for concerts. The recent acquisition of a grand piano and the excellent natural 

acoustics of the church made for a great location for classical chamber music. The 

congregationôs concert project has developed quickly beyond the dreams and hopes of all 

involved. St. Saviourôs was the venue for the Classical Music Showcase for the 2015 

Juno Awards.3 The concert project is helping St. Saviourôs to connect with the 

neighborhood in new ways, especially as they leverage the opportunity to include in 

audiences their other new friends who are at risk of social isolation through poverty or 

disability. 

                                                 
2 Messy Church is a worship service designed for the whole family together, with crafts, art, Bible 

stories, drama, singing, and a meal. Messy Church happens at St. Saviourôs on the third Thursday of every 

month. 

3 The Juno Awards are Canadaôs premiere music awards program (they may be described as the 

Canadian equivalent of the Grammy Awards). 
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St. Saviour Anglican Churchôs turn toward the neighborhood is rooted in 

Christian spirituality, the Anglican parish tradition, and particularly Jesusô invitation to 

love our neighbors. As the rector and parish priest in the parish, I have witnessed how the 

journey thus far has been meaningful and has kindled a desire to grow deeper in 

neighborliness. Still, I wonder what it might mean for us to move beyond a few programs 

and to learn to engage more deeply in the practices of neighborliness in our daily lives. 

Research Question 

My primary research question is this:  

How might a Participatory Action Research intervention, which utilizes a 

learning community to engage in the Christian practices of neighborliness, help 

the members of St. Saviourôs Anglican Church engage more fully in Godôs 

mission in their corporate gatherings and daily lives? 

Description of Variables  

A Participatory Action Research project (PAR) employing a learning community 

to explore well-defined practices of neighborliness is the primary independent variable in 

this project. The practices themselves were defined and developed by a PAR Leadership 

Team. The PAR Leadership Team worked together with volunteer participants to create a 

learning community that apprenticed participants in the practices of neighborliness.  

The primary dependent variable in this project is the congregationôs missional 

engagement in the neighborhoodðwhich is what I am calling neighborlinessðboth in 

the daily lives of individual congregation members and in the life of the congregation 

gathered. I am considering the expressions of neighborliness in daily life, and in 

congregational life, as two necessary aspects of the one dependent variable, the 

congregationôs overall missional engagement in the neighborhood. 
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I define neighborliness as a practiced spirituality that corresponds to the fact that 

God is interested in the flourishing of persons and communities. Neighborliness includes 

some of the practices as outlined by Dorothy Bass and others in works such as Practicing 

our Faith.4 I am thinking in particular of practices such as hospitality, friendship, shaping 

communities, forgiveness, healing, works of mercy, raising children, and others. 

 Neighborliness also includes practices of citizenship that contribute towards the 

common good as outlined by authors such as Walter Brueggemann, Miroslav Volf, 

Robert Bellah, Gary M. Simpson, John McKnight, and Peter Block.5 Practices may be 

engaged in with community partners, such as other neighbours, neighborhood 

associations, neighborhood churches, and other organizations. 

I have hoped to find that a learning community will lead participants into a deeper 

understanding of our Christian vocation as neighbors and increased participation in the 

missio Dei in vicinia, the mission of God in the neighborhood. The type of learning that I 

have in mind here involves discipleship in the form of apprenticeship: that is, learning 

that is intensely practical.6 

                                                 
4 Dorothy C. Bass, ed. Practicing Our Faith: A Way of Life for a Searching People, 2nd, Kindle 

ed. (San Francisco, CA: Jossey-Bass, 2010). 

5 Walter Brueggemann, Journey to the Common Good, Kindle ed. (Louisville, KY: Westminster 

John Knox Press, 2010); Miroslav Volf, A Public Faith: How Followers of Christ Should Serve the 

Common Good, Kindle ed. (Grand Rapids, MI: Brazos Press, 2011); Robert N. Bellah et al., The Good 

Society, Kindle ed. (New York, NY: Vintage Books, 1991); Gary M. Simpson, ñGod in Global Civil 

Society,ò (Unpublished manuscript, Luther Seminary, St. Paul, MN, 2008); Peter Block and John P. 

McKnight, The Abundant Community: Awakening the Power of Families and Neighborhoods (San 

Francisco, CA: Berrett-Koehler, 2010).  

6 I am indebted to John P. Bowen for the insight of thinking of discipleship as apprenticeship. John 

is a member of St. Saviourôs and has spoken of apprenticing in the school of Jesus in preaching in the 

parish. See also John P. Bowen, Green Shoots out of Dry Ground: Growing a New Future for the Church 

in Canada 
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There are a number of intervening variables that may have an effect upon the 

relationship between the independent and dependent variables. The research findings 

have been analyzed with these variables to test their effect. These variables include 

gender, age, income level, church background, neighborhood of residence, frequency of 

worship attendance, education level, length of time as a congregational member, length 

of time living in the same neighborhood, and prior experience in a discipleship group.  

Importance of this Research 

The Gospel According to Luke tells the story of a religious scholar who tested 

Jesus with the question, ñWhat must I do to inherit eternal life?ò (Luke 10:25).7 Jesus 

responded by asking the scholar what the religious tradition had to say on the matter. The 

scholar responded, ñYou shall love the Lord your God with all your heart, and with all 

your soul, and with all your strength, and with all your mind; and your neighbor as 

yourselfò (Luke 10:27). Jesus affirmed the scholarôs answer. However, when Luke tells 

his readers that the scholar pressed the matter further, asking Jesus, ñWho is my 

neighbor?ò (Luke 10:29), that question provided the opportunity for Jesus to answer with 

what is known as ñThe Parable of the Good Samaritan.ò  

Jesus speaks to the practice of neighborliness in this biblical passage. The 

question of what it means to love the neighbor continues to be an important question for 

                                                 
Kindle ed. (Eugene, OR: Wipf and Stock, 2013), loc. 299-420. See also Dwight J. Zscheile, The 

Agile Church: Spirit-Led Innovation in an Uncertain Age, Kindle ed. (New York, NY: Morehouse 

Publishing, 2014), loc. 309-313.  

7 All scripture quotations, unless otherwise noted, are from National Council of the Churches of 

Christ in the United States of America, The Holy Bible Containing the Old and New Testaments with the 

Apocryphal/ Deuterocanonical Books: New Revised Standard Version (Iowa Falls, IA: World Bible 

Publishers, 1989). 
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those seeking to be followers of Jesus. Who are our neighbors and what does it mean to 

love them? The practices of neighborliness help us to explore answers to these questions 

and to join with God in the missio Dei. 

This research is important for the people of St. Saviourôs Anglican Church in their 

missional turn towards the neighborhood as they rediscover their vocation as persons and 

as a community called to the practices of neighborliness. Within the particular 

neighborhood, and within the particular relationships that are possible there, 

neighborliness will take a particular shape. It is expected that individuals and the 

community will grow in the neighborliness expressed in the particular practices that are 

explored through this research. 

I hope that the wider church will benefit from this research as it contributes to the 

wider conversation regarding the churchôs participation in the missio Dei. Godôs reign is 

often understood to have universal effect and cosmic significance. The manner in which 

Godôs reign comes to the local level is sometimes overlooked. I believe that the missio 

Dei in vicinia is a concept that needs to be considered.  

The word ñparishò shares the same origin as the word ñparochial.ò The shared 

root of these words in the Greek par implies a relationship characterized by mutuality. 

Ironically, however, the word ñparochialò has come to carry a meaning that is contrary. 

Its synonyms are ñinsular, petty, sectarian, biased, bigoted, inward-looking, limited, 

narrow, prejudiced, shallow, and small-minded.ò8 While the word ñparishò speaks to a 

neighborly reality, the word ñparochialò points in the opposite direction. Local churches 

                                                 
8 ñOxford Dictionaries,ò www.oxforddictionaries.com (accessed November 1, 2013). s.v. "parish" 

and "parochial." 
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can play an important role within the missio Dei in vicinia, but too often, that opportunity 

is lost where they exist not as a parish in the best sense of that word, but as 

parochialisms.9 

This research project is also important to me as the rector of the parish as I seek to 

exercise leadership within the congregation.10 This research project helps me as a leader 

of the congregation, and of the wider church, to explore how congregations can be led 

into more meaningful engagement with Godôs mission in the neighborhoods where they 

have been planted. I describe something of my own journey in this conversation, along 

with the parish history, in chapter 2. 

Theoretical Lenses 

In chapter 3, I explore a number of theoretical lenses that inform this research. I 

introduce each of these briefly below. 

Learning, Discipleship, and Christian Formation 

Faith Development Theory 

I begin with a number of theories related to learning and faith development and by 

highlighting the conversation between James Fowler, who wrote the seminal text on the 

topic of faith development, and Craig Dykstra, an influential theorist who has worked on 

issues of learning and faith development, and who has had a significant influence in the 

                                                 
9 See Nancy Tatom Ammerman and Arthur Emery Farnsley, Congregation & Community (New 

Brunswick, NJ: Rutgers University Press, 1997), 357. 

10 The title rector, sometimes also, incumbent, is common Anglican usage to denote the lead priest 

appointed by the bishop to serve in the parish.  
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Missional Church Conversation. I accept Dykstraôs definition of faith as the ñappropriate 

and intentional participation in the redemptive activity of God.ò11 This, in turn allows me 

to accept the definition of faith development put forth by Dwight Zscheile, who argues 

that Christian spiritual formation refers to the ñintentional communal process of growing 

in our relationship with God and becoming conformed to Christ through the power of the 

Holy Spirit, for the sake of the world.ò12 

Learning Community 

The concept of learning community arose out of robust research in the field of 

education. Educators seeking to improve the school system began creating learning 

communities that sought to make students, teachers, and administrators, all learners 

together. The concepts behind learning community have been taken into other forms of 

organizations. Many are finding that healthy organizations are learning organizations. 

There is a strong relationship between the practice of learning community in 

education and the method of PAR. PAR has been one of the effective tools for creating 

learning communities in educational settings. Educators who have used PAR and its 

results to inform their teaching report greater job satisfaction.13 Authors who write from 

an organizational and business leadership perspective, such as Peter Drucker and Steven 

                                                 
11 Craig R. Dykstra, ñWhat Is Faith?,ò in Faith Development and Fowler, ed. Craig R. Dykstra and 

Sharon Daloz Parks (Birmingham, AL: Religious Education Press, 1986), 55., emphasis his. 

12 Dwight J. Zscheile, ñA Missional Theology of Spiritual Formation,ò in Cultivating Sent 

Communities: Missional Spiritual Formation, ed. Dwight J. Zscheile (Grand Rapids, MI: W.B. Eerdmans 

Pub. Co., 2012), 7. 

13 Stephen P. Gordon, Collaborative Action Research: Developing Professional Learning 

Communities, Adobe Digital ed. (New York, NY: Teachers College Press, 2008), 112. 
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Covey, have lauded the effects of learning community in the private and nonprofit 

sectors.14 

I have also drawn upon the work of Dwight Zscheile whose definition of spiritual 

formation helps us to understand the fit between learning community and faith 

development. Zscheile suggests that the church is an intentional learning community.15 

Apprenticeship: Learning through Practice 

I suggest that one of the learning methods of Christian formation and discipleship 

is apprenticeship. I explore the learning model of apprenticeship in a number of ways. I 

point out that such learning through practice involves a different sort of knowledge than 

the sort of codified knowledge often privileged in academia. Apprenticeship normally 

involves some learning of codified knowledge, but its strength is helping learners in 

applying such knowledge in real-life situations. 

The learning that happens in the field matches the theoretical with the practical 

and pairs apprentices with experienced masters in the craft. Mentors are normally those 

who engage with the mentored over a long period of time, such as an entire career and 

normally informal relationships. Coaches, on the other hand, are usually more formal 

                                                 
14 Steven Covey, ñThree Roles of the Leader in the New Paradigm,ò in The Leader of the Future: 

New Visions, Strategies, and Practices for the Next Era, ed. Frances Hesselbein, Marshall Goldsmith, and 

Richard Beckhard, The Drucker Foundation Future Series (San Francisco, CA: Jossey-Bass, 1996), 149; 

Peter F. Drucker, Managing for the Future: The 1990s and Beyond (New York, NY: Tuman Talley 

Books/Dutton, 1992), 108. 

15 Zscheile, ñA Missional Theology of Spiritual Formation,ò 7. 
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relationships, negotiated to focus on specific goals. In either case, studies have shown 

that the relationship between apprentice and master is vital to the learning process.16 

One of the great benefits of apprenticeship is the situational learning that it 

provides. Apprentices learn as they interact in the field. New knowledge is accessed 

alongside previous knowledge. Apprentices move towards expertise as they learn how to 

make decisions, assess a situation, and discern how to address it. Michael Erautôs work 

on professional practices of decision-making supports the framework for missional 

discernment put forward by Craig Van Gelder and grounded in the concept of 

communicative reason advanced by Jürgen Habermas and critical social theory.17  

I also look at the theory of situated learning in relation to apprenticeship. From 

this theory we receive the concept of the community of practice. This is a way of thinking 

about learning and the social dimensions in which it occurs. Etienne Wenger argues that 

in the relationship of participation, ñthe social and the individual constitute each other.ò18 

Learning citizenship is another important concept for the framework I am 

building. It asserts that there is a moral and ethical dimension to our membership in 

learning communities of practice. Each person, shaped by unique learning experiences, 

                                                 
16 Marianne van Woerkom, ñLearning through Practice,ò in Learning through Practice: Models, 

Traditions, Orientations and Approaches, ed. Stephen Billett, Professional and Practice-Based Learning, 

PDF ed. (New York, NY: Springer, 2010), 257. 

17 Craig Van Gelder, ñThe Hermeneutics of Leading in Mission,ò Journal of Religious Leadership 

3, no. 1 and 2, Spring 2004 and Fall 2004 (2004); Michael Eraut, ñKnowledge, Working Practices, and 

Learning,ò in Learning through Practice: Models, Traditions, Orientations and Approaches, ed. Stephen 

Billett, Professional and Practice-Based Learning (New York, NY: Springer, 2010), 44. 

18 Etienne Wenger, ñCommunties of Practice and Social Learning: The Career of a Concept,ò in 

Social Learning Systems and Communities of Practice, ed. Chris Blackmore, PDF ed. (New York, NY: 

Springer, 2010), 508. 
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has a unique perspective to offer any community. How we steward our unique gift relates 

to responsible citizenship. 

Critical Social Theory 

Critical social theory is concerned with the imbalances of power that exist within 

the real-life situations of ordinary people and the mega-systems of the market economy, 

the political state, and the public sphere of civil society institutions, and the emerging 

global civil society. I begin by tracing something of the history of critical social theory as 

I find it helpful for understanding the approach. I arrive at the work of Jürgen Habermas 

and his paradigm of communicative action and reason that ñseeks to reconstruct the 

essential features of a life together free of domination.ò19 Communicative action is 

oriented toward creating normative agreement. It arises from creating understanding and 

agreement, as well as the social coordination and integration of action that follows from 

communicatively achieved agreements.20 

I move next to Gary Simpsonôs proposal for Christian congregations to be public 

companions in civil society. Simpson relies on Habermas and critical social theory for his 

proposal. Simpsonôs is a call for the missional engagement of congregations as a radical 

immersion in the pluralist and ambiguous place of todayôs society. Simpson argues that 

the church has much to learn in the communicative give and take, but also much to offer, 

as we work against colonizing effects of money and power.21 

                                                 
19 Ju↓rgen Habermas and Peter Dews, Autonomy and Solidarity: Interviews with Jurgen Habermas, 

Revised ed. (London: Verso, 1992), 193-194. 

20 Gary M. Simpson, Critical Social Theory: Prophetic Reason, Civil Society, and Christian 

Imagination, Kindle ed. (Minneapolis, MN: Fortress Press, 2002), loc. 1296-1302. 

21 Ibid., loc. 1805-1809. 
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The concept of transformative learning arises out of critical social theory. 

Transformative learning stresses critical reflection and thinking with the goal of freeing 

students to be free critical thinkers. In transformative learning, habits of mind and points 

of view are transformed by communicative processes. 

Neighborhoods and Neighborliness 

In the final section of chapter 3, I look at a number of concepts related to 

neighborhoods and neighborliness. The New Urbanism is a neo-traditional urban design 

movement that seems to hold a great deal of promise for promoting the common good in 

neighborhoods. New Urbanism focuses on the built environment and such matters as 

walkability, connectivity, diversity, urban design, density, transportation, sustainability, 

and quality of life.22 Eric O. Jacobsen, Vincent Rougeau, and Willis Jenkins are cited as 

Christian theologians who support the tenets of New Urbanism.23 John McKnight and 

Peter Block are clearly influenced by New Urbanism in their book, The Abundant 

Community.24 I review McKnightôs and Blockôs ñseven elements of satisfactionò as a 

way to explore what neighbors can accomplish when working together in the 

neighborhood. These seven elements are: (1) health; (2) safety and security; (3) the 

                                                 
22 ñNew Urbanism,ò Alexandria, VA: NewUrbanism.org, http://www.newurbanism.org/ (accessed 

June 9, 2016). 

23 Eric O. Jacobsen, Sidewalks in the Kingdom: New Urbanism and the Christian Faith (Grand 

Rapids, MI: Brazos Press, 2003); Vincent D. Rougeau, ñProperty Law: Catholic Social Thought and the 

New Urbanism: A Shared Vision to Confront the Problem of Urban Sprawl?,ò in Recovering Self-Evident 

Truths: Catholic Perspectives on American Law, ed. Michael A. Scaperlanda and Teresa S. Collett 

(Washington, DC: Catholic University of America Press, 2007); Willis Jenkins, ñNeighborhood Ethics: 

Christianity, Urbanism, and Homelessness,ò Anglican Theological Review 91, no. 4 (2009). 

24 Block and McKnight, The Abundant Community. 
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environment; (4) resilient community; (5) food and food security; (6) raising children; 

and (7) care. Neighborhoods have an important role in promoting the common good. 

I explore the concept of ñsocial capitalò as a way of understanding the currency 

on which neighborhoods operate. Social capital involves the social relations between 

people that serve to enable members of society to work together to accomplish collective 

goals. I show that churches are gifted in creating social capital and argue that they need to 

be responsible stewards of the social capital they create and hold. 

Finally, at the end of chapter 3 and the section on neighborhoods, I briefly relate 

this work to global issues. The adage ñthink globally, act locallyò speaks to this reality. 

As Gary Simpson points out, local action and solidarity with civil society institutions 

have a way of subverting the colonizing effects of the mega-systems of the market 

economy and political state. 

These theoretical lenses and literature come together to begin to shape an 

orienting framework for the project. The concepts of spiritual formation, learning theory, 

critical social theory, and neighborhoods come together. Spiritual formation speaks to the 

change being sought in the project. Learning theory and critical social theory speak to the 

methods being employed. Theories around neighborhoods speak to the context of change, 

provide imagination for how change occurs, and promote the common good. 

Theological Frames and Biblical Perspectives 

I build on the orienting framework in chapter 4 by adding theological frames and 

biblical perspectives to the theoretical lenses provided in chapter 3. I explore the 

theological concepts of the missio Dei; perichoresis, and participation in God; the 

kingdom of God and the common good; the parish; and Christian practice. In terms of 
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biblical perspectives, I look at neighborliness in Luke 9 and 10; Jesusô teaching ministry 

in Mark; and discipleship in John as participation in God. 

The Missio Dei 

Karl Barth was one of the first theologians of the twentieth century to articulate 

that mission is first an activity of God and has to do with the very nature of God.25 The 

concept of missio Dei recalls that God has a mission in the world and that God is the 

primary agent of that mission. The missio Dei moves the world towards its telos in the 

kingdom of God and is carried out in a manner in keeping with Godôs own nature and 

that kingdom. 

Perichoresis and Participation in God 

Perichoresis speaks to the relationality of God and the mutuality and integrity of 

relationships with the Holy Trinity. An understanding of discipleship as participation in 

God ðor what the Orthodox tradition speaks of as deificationðrelies on the fact of this 

relationality and Godôs generosity in sharing the divine life. 

The Kingdom of God and the Common Good 

The kingdom of God and the common good are not identical to each other, but are 

complimentary concepts. The kingdom of God is the end to which the missio Dei moves, 

an eschatological future and present reality that includes the healing of the entire cosmos. 

The common good is one of the ways that the reign of God is made manifest in the world 

                                                 
25 David Jacobus Bosch, Transforming Mission: Paradigm Shifts in Theology of Mission, 

American Society of Missiology Series; No. 16 (Maryknoll, NY: Orbis Books, 1991), 399. 
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in the here and now. I cite Walter Brueggemann who argues that neighborhood is key to 

the common good.26 Miroslav Volf argues that Christians need to believe and live as 

though God is relevant and fundamental to human flourishing as they engage with culture 

for the common good.27 

The Parish 

In the theological discussion of neighborhood, I begin by looking at a concept I 

have termed, the missio Dei in vicinia. This emphasis remembers that God is particularly 

interested in the flourishing of persons and communities and this is uniquely expressed in 

local contexts. This concept draws from Scott Fredricksonôs insight that congregations, as 

persons, are perichoretically related to their local neighborhood.28 This concept takes 

note that God is at work in unique and particular ways in each local context.  

My discussion of a theology of place draws primarily on the work of John Inge 

and Craig Bartholomew.29 Both of these authors speak about the eclipse of place in 

modernity, but the hopeful recovery of the place of place in more recent theological 

developments. Inge and Bartholomew cite others, such as Brian Walsh and Steven 

Bouma-Prediger, who point to realities of homelessness and placelessness as basic 

                                                 
26 Brueggemann, Journey to the Common Good, 29. 

27 Volf, A Public Faith, 73, 93. 

28 Scott Fredrickson, ñThe Missional Congregation in Context,ò in The Missional Church in 

Context: Helping Congregations Develop Contextual Ministry, ed. Craig Van Gelder, Kindle ed. (Grand 

Rapids, MI: William B. Eerdmans Pub. Co., 2007). 

29 John Inge, A Christian Theology of Place (Aldershot: Ashgate, 2003); Craig G. Bartholomew, 

Where Mortals Dwell: A Christian View of Place for Today (Grand Rapids, MI: Baker Academic, 2011). 
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realities for most people in Western society.30 Walter Brueggemannôs seminal text, The 

Land: Place as Gift, Promise and Challenge in Biblical Faith, speaks to the central role 

that land (and place) plays in the Old Testament.31 W.D. Daviesô, The Gospel and the 

Land, establishes the fact that place takes on a new meaning in the New Testament with 

the incarnation of God in the person of Jesus Christ.32 The discussion of the theology of 

place concludes with a discussion of place in the sacramental tradition.33 I conclude with 

a theological reflection and critique of the New Urbanism movement and the limited 

value of concern for the built environment without concern for a community of virtue. 

Within my discussion of neighborhoods, I include a section on contextual 

theology in order to emphasize that the theological enterprise is undertaken in the context 

of neighborhoods and the missio Dei in vicinia. I draw on Steven Bevanôs, Models of 

Contextuality, and Van Gelderôs, The Missional Church in Context. 

I close the theological section on neighborhood with a discussion of the Anglican 

parish tradition and the proposal by the authors Sparks, Soerens, and Friesen, for the 

                                                 
30 Steven Bouma-Prediger and Brian J. Walsh, Beyond Homelessness: Christian Faith in a Culture 

of Displacement (Grand Rapids, MI: William B. Eerdmans Pub., 2008). 

31 Walter Brueggemann, The Land: Place as Gift, Promise, and Challenge in Biblical Faith, 

Overtures to Biblical Theology, 2nd, Kindle ed. (Minneapolis, MN: Fortress Press, 2003). 

32 W. D. Davies, The Gospel and the Land: Early Christianity and Jewish Territorial Doctrine 

(Berkeley, CA: University of California Press, 1974). 

33 I draw on the work of Pope Paul VI, ñThe Pastoral Constitution on the Church in the Modern 

World: Gaudium et Spes,ò The Vatican, 1967, 

http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/vat-

ii_cons_19651207_gaudium-et-spes_en.html; William Temple, Nature, Man and God (London: Macmillan 

and Company, 1935); Rowan Williams, On Christian Theology, Challenges in Contemporary Theology 

(Oxford: Blackwell Publishers, 2000). 
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renewal of this way of being the congregation in the neighborhood, participating in the 

missio Dei in vicinia.34 

Christian Practice 

The final section in the theological half of chapter 4 looks at the body of work 

around Christian practice. I review the foundational work of Alistair MacIntyre in After 

Virtue: A Study of Moral Theology.35 I draw on the work of Dorothy Bass, Craig Dykstra, 

and others who have contributed to the Christian practices discussion.36 Bass and Dykstra 

define Christian practices as those that ñaddress fundamental needs and conditions 

through concrete human acts.ò37 I look specifically at the practice of hospitality drawing 

on the work of Ana María Pineda, Amos Yong, Paul Murray, and Stephanie Spellers.38  

                                                 
34 Paul Sparks, Tim Soerens, and Dwight J. Friesen, The New Parish: How Neighborhood 

Churches Are Transforming Mission, Discipleship and Community, Kindle ed. (Downers Grove, IL: 

InterVarsity Press, 2014). 

35 Alasdair C. MacIntyre, After Virtue: A Study in Moral Theory, 3rd, Kindle ed. (Notre Dame, IN: 

University of Notre Dame Press, 2007). 

36 See Bass, Practicing Our Faith; Miroslav Volf and Dorothy C. Bass,  (Grand Rapids, MI: 

Eerdmans, 2002); Paul Miller, ñA Theory of Christian Practices,ò Touchstone 30, no. 2; Bonnie J. Miller-

McLemore, In the Midst of Chaos: Caring for Children as Spiritual Practice, The Practices of Faith Series, 

Kindle ed. (San Francisco, CA: Jossey-Bass); Benjamin T. Conner, Practicing Witness: A Missional Vision 

of Christian Practices, Kindle ed. (Grand Rapids, MI: W.B. Eerdmans). 

37 Bass, Practicing Our Faith, loc. 572-573. 

38 Ana Mar²a Pineda, ñHospitality,ò in Practicing Our Faith: A Way of Life for a Searching 

People, ed. Dorothy C. Bass, 2nd, Kindle ed. (San Francisco, CA: Jossey-Bass, 2010); Amos Yong, 

Hospitality and the Other: Pentecost, Christian Practices, and the Neighbor (Maryknoll, NY: Orbis Books, 

2008); Paul D. Murray and Luca Badini Confalonieri, Receptive Ecumenism and the Call to Catholic 

Learning: Exploring a Way for Contemporary Ecumenism (Oxford: Oxford University Press, 2008); 

Stephanie Spellers, Radical Welcome: Embracing God, the Other, and the Spirit of Transformation, Kindle 

ed. (New York, NY: Church Publishing, 2006). See also, Salam Neighbor, directed by Zach Ingrasci and 

Chris Temple, Film on DVD, (1001 Media Group, Living on One, 2015). 



18 

 

Neighborliness in Lukeôs Gospel 

I also examine three particular biblical perspectives in chapter 4. The first 

explores the theme of neighborliness in Luke 9-10. This passage follows Jesusô own 

journey with his disciples as he sets out to go to Jerusalem to complete his redemptive 

work in this death, resurrection, and ascension. Key passages in this section of Lukeôs 

gospel include the journey through Samaritan country, questions about discipleship, the 

definition of neighbor, in the Parable of the Good Neighbor, and the breaking down of 

ethnic, religious, and gender boundaries.  

Jesusô Teaching Ministry in Mark  

I trace two important themes in the Gospel of Mark. I begin by looking that the 

theme of apprenticeship in Jesusô teaching ministry in Mark 1:14-45. I also find the 

theme of learning community in Jesus various teaching methods described in Mark 8ï10. 

Jesusô teaching emphasis in these passages is not primarily about the disciples imitating 

him, as much as it is about the reign of God, and imitation of the Father. 

Discipleship in John as Participation in God 

Finally, I conclude the literature review by examining the theme discipleship as 

participation in God as found in the texts from Johnôs Gospel appointed in the Revised 

Common Lectionary for the Sundays after Easter in Year C. These include: John 20:19-

31; 21:1-19; 13:31-35; 14:23-29; 17:20-26; 14:8-17. In dealing with each of these 

passages I show that God is creating a people who participate with God in the missio Dei, 

and who are accompanied and filled with the neighboring Spirit (Paraclete), to continue 

the ministry of Jesus, embodying Godôs life of love and love in their own love of God 

and neighbor.  
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Research Methodology 

A brief introduction and explanation of the research methodology is in order. This 

thesis project employed a transformative mixed methods approach with a modified 

Participatory Action Research (PAR) design. Transformative mixed methods collect both 

quantitative and qualitative data in order to gain an understanding of both breadth and 

depth of what is happening in the system studied. This methodology is transformative in 

the sense that it seeks to promote positive change in the system. A typical PAR design 

involves the population studied in the research design, which involves the development 

of interventions designed to create positive change. The PAR employed in this project 

was modified in the sense only a sample of the population were engaged in planning and 

implementing the research design, along with its intervention; this sample group acted as 

the PAR Leadership Team. The population studied in this project were the adult members 

of the congregation of St. Saviourôs Anglican church. 

The modified PAR design included a baseline questionnaire, collecting 

quantitative data, and three baseline interviews, providing qualitative data. The PAR 

Leadership Team then decided on the main intervention of creating a learning community 

to apprentice members of St. Saviourôs church in practices of neighborliness. The PAR 

Leadership Team also decided on four main projects and activities of the parish which, 

together with the instruments for data collection would provide the opportunities for 

learning. The four main projects and activities were: (1) a refugee sponsorship program; 

(2) a concert project; (3) a project to build community among persons at risk for social 

isolations; and (4) Messy Church. Four focus groups were conducted around each of 

these projects or activities, each generating qualitative data and providing learning 
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opportunities. Several end-line interviews were conducted providing the opportunity for 

comparison with the baseline. The end-line questionnaire corresponded generally to the 

baseline and also gathered data describing levels of participation in the intervention. All 

of the instruments were field-tested with cohort colleagues and volunteers from a 

neighboring parish.  

The quantitative data were analyzed using descriptive and inferential statistics, 

specifically, paired and independent t-tests. The qualitative data were analyzed using the 

method outlined by Charmaz who calls for two main phases of coding where the initial 

phase of examining each word, line, or segment is followed by a focused, selective phase 

that draws together significant or frequent codes ñto sort, synthesize, integrate, and 

organize large amounts of data.ò39 Focused codes were clustered together by themes in 

axial codes and the relationship between axial codes was described with a layer of 

theoretical coding. 

I chose this methodology and design because of its strengths from creating 

positive change. As I discuss below, there was also a great deal in the literature regarding 

education to commend the use of this method. In chapter 5, where I discuss this 

methodology in detail, I also describe how this methodology accords with basic 

theological commitments of the Christian faith. The questionnaires, interview, and focus 

group protocols can be found in the appendices.  

                                                 
39 Kathy Charmaz, Constructing Grounded Theory (London: Sage, 2014), 115. 
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Quantitative Data 

Survey questions asking for quantitative responses were pre-coded. From these 

data, I report descriptive statistics, including the total number in the sample (N), 

frequency, percentage, and mean, where appropriate. I also use inferential statistics, 

specifically paired and independent t-tests, for analyzing the baseline and end-line 

questionnaires. These measures provide analysis that determines if, in fact, statistically 

significant results shows change has occurred in participantsô practices of neighborliness.  

Qualitative Data 

I analyzed the qualitative data utilizing the layers of coding described by Kathy 

Charmaz in her book, Constructing Grounded Theory.40 Charmaz calls for two main 

phases of coding where the initial phase of examining each word, line, or segment is 

followed by a focused, selective phase that draws together significant or frequent codes 

ñto sort, synthesize, integrate, and organize large amounts of data.ò41  

My own line-by-line coding, as Charmaz suggests, gave me starting points for my 

data, without determining its content. This phase of coding also allowed me to generate in 

vivo codes, drawn directly from the language of the participants.42 The initial phase of 

coding was followed by focused coding which involves clustering in vivo codes into 

larger categories. Axial coding further clustered focused codes, and the final theoretical 

coding explained the relationships between the axial codes.  

                                                 
40 Ibid. While I use this method for coding, this project does not rely upon Grounded Theory. 

41 Ibid., 115. 

42 Ibid., 117. 
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The questionnaires included some open-ended questions designed to capture a 

limited amount of qualitative data. In the questionnaires, I coded open-ended questions 

that asked for categorical responses in questionnaires according to those categories.  

Other Matters 

In this section, I list several key terms that arise in this research, along with a 

short definition of each. I then provide a summary of how I dealt with the ethical 

considerations arise in such research along with the principles and parameters that guided 

me in this project. 

Key Terms 

Several key terms arise in the course of this discussion. Some of these key terms 

are listed and defined below.  

Action Research Team (ART). In a typical PAR, the Action Research Team is a 

group of persons who participate in the work of planning and implementing Participatory 

Action Research. Typically the entire population studied will participate in the ART. 

Apprenticeship. Apprenticeship is both a model of education and Christian 

discipleship. As an educational model, it classically focuses on training practitioners 

mostly with hands-on, on-the-job training. As an educational approach, it is commonly 

employed in the skilled trades and professions. It is sometimes argued that Jesus 

employed an apprenticeship model in the training of his disciples. Apprenticeship is 

discussed in this project in chapter 3 under Spiritual Formation and Learning Theory. 

Citizenship. I use the word ñcitizenship,ò in this project, to refer to a category of 

practices related to participation in the neighborhood, city, or nation, for the sake of the 

common good. More than mere membership, citizenship denotes an active participation 
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with others in the social architecture needed for healthy communities and human 

flourishing. 

Christian practices. Dorothy Bass and her coauthors define practices as ñthose 

shared activities that address fundamental needs of humanity and the rest of creation and 

that, woven together, form a way of life.ò43 I define Christian practice as a kind of belief-

in-action that comprises a faithful life, one that understands the needs of the world, and 

responds, in concrete and distinct practices.44 ñChristian practices are things Christian 

people do together over time in response to and in the light of Godôs active presence for 

the life of the world in Christ Jesus.ò45 

Discipleship. Discipleship is an idea basic to the Christian faith and Christian 

formation. During his ministry, Jesus called people to follow him. These followers of 

Jesus were his disciples. Within first century Judaism, itinerant rabbis (teachers) would 

often have followers who were their disciples (students). Christians consider themselves 

Jesusô followers, disciples, or students, and as such, the church can be thought of as the 

school of Jesus.46 As I speak about discipleship in this project, I speak of students who 

are apprentices in the practices of Christian faith, within the ñtrade schoolò of the 

church.47 

                                                 
43 Bass, Practicing Our Faith, loc. 409-410. 

44 Philip D. Kenneson et al., The Shape of Our Lives, Getting Your Feet Wet (Eugene, OR: Wipf 

& Stock, 2008), 65. 

45 Bass, Practicing Our Faith, 552-553. 

46 I am indebted to John P. Bowen for this insight. See Bowen, Green Shoots out of Dry Ground, 

loc. 288. 

47 Ibid. 
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Learning community. The learning community is a concept and strategy popular 

in the field of education. In this project, the formation of a learning community was the 

fundamental intervention proposed. I hoped that the entire congregation would grow in 

neighborliness, and participate as a learning community. 

Missional Church Conversation. In many ways, the Missional Church 

Conversation began in earnest with the publication of Missional Church in 1998.48 One 

of the key insights of that book was that mission means sending and that God is a sending 

God.49 Missional Church grew out of a three-year study conducted by the Gospel and 

Culture Network and built on important work by missiologists such as Bosch and 

Newbigin.50 Other key insights from the mission of Church conversation include: (1) that 

God is a missionary God who sends the church into the world; (2) that Godôs mission in 

the world is related to the reign (kingdom) of God; (3) that the mission of church is an 

incarnational (versus an attractional) ministry sent to engage a postmodern, post-

Christendom globalized context; and, (4) that the internal life of the mission of church 

focuses on every believer living as a disciple engaging in mission.51 The Missional 

Church Conversation continues where these insights and their significance for the future 

                                                 
48 Darrell L. Guder, ed. Missional Church: A Vision for the Sending of the Church in North 

America, Gospel and Our Culture Series (Grand Rapids, MI: W.B. Eerdmans Pub., 1998); ñThe Epistle to 

Diogenetus,ò http://www.earlychristianwritings.com/text/diognetus-roberts.html (accessed September 15, 

2013). 

49 Guder, Missional Church, 3. 

50 Bosch, Transforming Mission; Lesslie Newbigin, The Gospel in a Pluralist Society (Grand 

Rapids, MI: Eerdmans, 1989). 

51 Craig Van Gelder and Dwight J. Zscheile, The Missional Church in Perspective: Mapping 

Trends and Shaping the Conversation, The Missional Network (Grand Rapids, MI: Baker Academic, 

2011), 3-4. 
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of the church continue to be explored. In its own way, this project is part of this 

conversation. 

Neighborhood. There seems to be no precise definition of neighborhood among 

social scientists. The meaning of the word speaks to those who dwell near and share a 

common bond. I define neighborhood as the place where we live our lives. As such, there 

is an expanding characteristic to our sense of neighborhood, which includes not only the 

streets on which we find our homes, but where we work, shop, play, and worship. In this 

project, I generally use the word ñneighborhoodò to describe a local geographic vicinity. I 

also use the word to describe a network of relationships within the same. I speak about 

the neighborhood near St. Saviourôs Church, as well as the vicinities close to where 

members of the parish live. I also describe the neighborhood as a sphere of Godôs 

mission. 

Neighborliness. I have defined neighborliness as a practiced spirituality that 

corresponds to the fact that God is interested in the flourishing of persons and 

communities. As such, neighborliness might include such practices as hospitality, 

friendship, forgiveness, and citizenship. 

Parish. The word ñparishò normally refers to an ecclesiastical district, normally 

with its own church and clergy. In some ways, the parish historic meaning of the word, 

ñparish,ò is synonymous with the neighborhood. The word ñparishò may also refer to the 

people of the local church, or to the local church itself.  

Participatory action research intervention. As part of this PAR project, the 

significant intervention will be the creation of a learning community that will apprentice 

practices of neighborliness. Within this intervention, the project will undertake to 
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apprentice members of the Learning Community in at least four distinct practices. Each 

of these four will be a PAR intervention itself.  

PAR Leadership Team. The PAR Leadership Team fulfilled the role of the ART 

in a typical PAR. In the research design described below, I explain that the PAR 

Leadership Team is was a representative group drawn from the population being 

researched. Like a typical ART, the PAR Leadership Team participated in planning and 

implementing the PAR intervention. 

Transformative Mixed Methods. Transformative Mixed Methods is a description 

of the research methodology that supports PAR. It is transformative because it seeks 

positive change within the system. It is a mixed-methods approach, because it employs 

both quantitative and qualitative analysis. 

Ethical Considerations 

Several ethical considerations shaped this project including some pertaining 

specifically to myself as the primary researcher, and others which pertained to other 

participants. I discuss these in turn below.  

Researcher 

I paid special attention to my role as the primary researcher with the PAR process. 

I strove at all times to remember that PAR involves egalitarian participation by the 

community in order to transform its situation for the better. The focus was on 

empowering people to make their own change, to gain and use their own knowledge. As 

the primary researcher in this project, I sought to remain mindful of my own temptation 

to drive the change that I may desire to see. 
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I am not, however, merely a social-science researcher working with St. Saviourôs 

Church. I also happen to be the rector and parish priest.52 As rector I have a special 

leadership role in the parish and am part of the system. Within this PAR project, it is 

perfectly reasonable for me to have influence on the direction of change; however, I 

needed to tend to the potential that my power in the system could displace the voice and 

influence of others. 

Participants and Data 

Participation in this project was voluntary and all participants were free to 

conclude their participation at any time. Pseudonyms are used in all reported data. Survey 

responses, audio and video recordings, transcripts, journals, memos, and codebooks are 

stored in password protected computer files or in locked cabinets. All data will be 

destroyed three years following the submission of this thesis, or on May 31, 2020. The 

benefits of participating in this study will pertain to the findings. Participants did not 

receive any other benefit beyond the growth in neighborliness that accrued. Participation, 

or lack of participation, has in no way affected the pastoral relationship between potential 

participants as parishioners, and myself as their priest. 

Institutional  Review Board (IRB) 

A research proposal outlining this project, with the appropriate accompanying 

materials, was submitted to the Luther Seminary Institutional Review Board (IRB), 

which exists to ensure ethical and responsible treatment of human subjects involved in 

                                                 
52 The rector is the priest who is appointed, normally by the diocesan bishop, to be in charge of a 

parish. 
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research conducted through Luther Seminary. Information from the Luther Seminary IRB 

website explains, ñLuther Seminary accepts three historic documents, the Nuremburg 

Code (1949), the Helsinki Declaration (1964), and the Belmont Report (1979) as 

expressing the general philosophical and ethical foundation of the IRB.ò53 The three key 

requirements for the ethical conduct of human subject research which are established in 

the Belmont Report include, (1) respect for persons (involving a recognition of the 

personal dignity and autonomy of individuals, and special protection of those persons 

with diminished autonomy); (2) benefice (entailing an obligation to protect persons from 

harm by maximizing anticipated benefits and minimizing possible risks of harm); and (3) 

justice (requiring that the benefits and burdens of research be distributed fairly).54 The 

research conducted conformed to these ethical requirements in all respects.  

Chapters  

This first chapter of the thesis provides an introduction to the thesis of the whole, 

its research topic, the importance of this research, and an introduction to the theoretical 

lenses, theological frames, and biblical perspectives that will be picked up detail. This 

introduction has also broadly outlined the methodology of this research and other matters 

of interest. 

Chapter Two: Historical Background sets this research in the context of St. 

Saviourôs Anglican Church and its urban context in Southern Ontario. In this chapter, I 

describe something of the history of neighborliness of St. Saviourôs and the city and 

                                                 
53 Luther Seminary, ñInstitutional Review Board: Luther Seminary,ò St. Paul, MN, 2015, 

http://www.luthersem.edu/irb/ (accessed July 9, 2015). 

54 Ibid. 



29 

 

neighborhood in which it is located. I go on to outline some of the formal and informal 

ecclesiology of St. Saviourôs that informs its understanding of vocation in the 

neighborhood. I then locate St. Saviourôs sense of disconnect with its neighborhood 

within the larger historical context of the church in North America. Finally, I speak about 

my own journey as a parish priest in addressing these questions. 

Chapters three, four, and five, each in turn, discuss the literature and theoretical 

lenses, theological frames, biblical perspectives, and methodology that I have already 

briefly outlined and introduced in this chapter. In chapter 6, I provide the research results 

and interpret them as I have described above in describing methodology. 

Finally, I provide a number of conclusions, as well as theological and theoretical 

reflections in chapter 7. Having outlined the plan of this thesis project, I return now to the 

historical context in which this research has taken place. 
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CHAPTER TWO 

HISTORICAL BACKGROUND 

It is hoped that this project contributes to an understanding of congregations and 

their missional engagement within local neighborhoods. This thesis is primarily, 

however, about one local church located within a particular neighborhood, within a 

particular city, each with their own particular histories and experience. St. Saviourôs 

Anglican Church is located within a west downtown neighborhood of the city of 

Wellington in southern Ontario. Since missional engagement should always be 

contextual, it will be helpful to begin here with an account of the historical context of the 

parish and neighborhood.  

A Parish History  

History can be told through the interconnected stories that come together in the 

life of the parish.1 The neighborhood itself has its own history as does the parish church 

of St. Saviourôs. 

The Neighborhood 

St. Saviourôs is located in a downtown neighborhood of a city that developed 

around heavy industry. Often thought of as a dirty and gritty city, Wellington has a 

                                                 
1 I use the word ñparishò here in the sense of neighborhood, and a sphere where Godôs mission is 

unfolding.  
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number of appealing attributes. Wellington is a compassionate place. This is evidenced 

by the fact that Wellington has highest rate of volunteerism of any city in Canada.2 One 

civic leader told me, ñThis may be one of the few places where people they will give you 

the shirt off their back, but you better be prepared to listen to them bitch about it.ò3 One 

theory that has been advanced to explain why this is the gritty city with a heart is related 

to its labor history.  

Two significant moments are worth mentioning. The first dates to the year 1872 

when an international movement seeking to win workers a nine-hour day had its 

beginnings in Wellington. Railroad workers organized strikes that quickly spread across 

Canada, then to the United Kingdom, and the United States. Typographical workers in 

Wellington, Toronto, and Montreal joined the railroad workers. Soon workers in many 

different industries were on strike in various cities around the world demanding nine-hour 

days. The solidarity of the movement was vitally important since, in this era, workers did 

not have the legal right to organize, let alone strike. Massive demonstrations in 

Wellington in May and June of 1872 forced the federal government to back down from 

bringing criminal charges against the leaders of the movement. Despite the momentum 

gained, the movement essentially failed by July of that same year. Although a nine-hour 

workday did not become a reality at this time, the movement was successful in asserting 

workerôs aspirations. Within a year the Canadian Labor Union (CLU) was formed. The 

CLU was possible only because working-class activists won major concessions 

                                                 
2 This information can be found on the Wellington Community Foundation website. For reasons of 

confidentiality I do not provide a full citation.   

3 From a conversation with John Richardson (pseudonym), the mayor of the City of Wellingtonôs 

chief of staff. 
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immediately after the demise of the Nine Hour Movement of 1872, including the limited 

right to associate in trade unions, the repeal of repressive legislation, and the passage of 

laws strengthening workersô opportunities for action against employers. Workers in 

Wellington learned that there was much that could be accomplished by working together.  

The second significant event involves the SteelCor strike of 1946. Wellington was 

well known by the end of World War II for its heavy industries producing steel, rubber, 

appliances, and munitions. During the course of the war, workers made enormous 

sacrifices to allow the industrial machine to feed the war. By the end of the conflict, 

however, workers felt they deserved a better deal. SteelCor, Canadaôs largest steel 

producer had made record profits.4 Workers continued, however, without rights to 

collective bargaining, grievance, or seniority systems. Poor wages and dangerous 

working conditions continued to be problematic. Workers organized by forming Local 

1005 of the United Steelworkers of America (USWA), but SteelCor refused to recognize 

the union. The SteelCor president, Hugh Hilton, had stated that he would ñfight the 

unions until my dying breath.ò5 He was determined to maintain industrial the relations of 

the 1930s, where unions were non-existent, wages poor, holidays almost unheard of, and 

steady employment never assured.6 

Striking workers at SteelCor were asking for a raise of 19.5 cents per hour, which 

would have brought the total average wage to 84 cents per hour and weekly income of 

                                                 
4 I do not provide a full citation for Stoneôs book because of reasons of confidentiality.  

5 Wayne Lewchuck, Geoffrey Rockwell, and Robert Storeyôs article appears on the website of the 

local university. For reasons of confidentiality, I do not provide a full citation.  

6 Ibid. 
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$33.60. This was still two dollars below what the Toronto Welfare Council had stated 

was required for the most basic requirements of a family of five. Steelworkers gained the 

sympathies of many other Wellington citizens.7 

The eighty-one day strike that ensued was ugly. The company attempted to bring 

workers through the picket lines using diesel trains and violence erupted. Workers who 

crossed the picket lines sometimes had the word ñscabò spray-painted on the outside of 

their homes. Colorful stories describe the companyôs attempts to bring workers into the 

plant by air and by water. The union pressed aircraft into service so that unarmed ñdog-

fightsò took place over the harbor. The union employed an old rum-running vessel, ñthe 

Whisper,ò to maintain the embargo by water.8 

Historian Craig Heron says that everyone in the city knew someone on strike as 

workers from Westinghouse, Firestone, and the local newspaper, also went on strike in 

sympathy.9 Heron said that the strike ñdrew a great deal of community participation.ò10 

Many neighbors from across the city came out and donated their time and their food. 

There were dances and even a wedding on the SteelCor picket line. Pete Seeger showed 

up and sang at one point.11 A local nightclub owner, Frank Tunney, created a ring on a 

rented flat-bed truck and brought wrestling heroes into town for the entertainment of the 

                                                 
7 Mark McNeilôs article appears on the website of the local newspaper. For reasons of 

confidentiality, I do not provide a full citation.  

8 As stated above, I do not provide a full citation of for this source.  

9 As stated above, I do not provide a full citation of for this source.  

10 As stated above, I do not provide a full citation of for this source.  

11 As stated above, I do not provide a full citation of for this source.  
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strikers. Workerôs wives and children were often seen at the picket lines jeering the 

workers who crossed the lines. Heron says, ñThe whole community was mobilized and 

politicized in 1946.ò12 

The strong Italian contingent of workers, who often worked the dirtiest and most 

dangerous jobs in the plant, would often hold massive dinners in support of the picketers. 

Men and women would work together to prepare food for thousands of hungry strikers. 

In one night, they raised more than six thousand dollars in donations to support people 

with basic necessities. Local business owners offered support by extending credit and 

donating tons of food. Even the cityôs mayor, Sam Lawrence, stood with the striking 

workers. Lawrence felt that democracy was on the side of the workers, many of whom 

were veterans of World War II who had fought for democracy overseas. Lawrence 

consistently refused to use the police or call upon the military to deal with the strike.13 

The strike ended eighty-one days after it began with hard-won victories for 

workers. Wellingtonôs citizens learned that they have great power when they work 

together and that they have support in their community of neighbors. It is impossible to 

draw a causal relationship between the events of 1872 or 1946 and the state of civic 

engagement and neighborliness in the city of Wellington today. There is little doubt, 

however, that these events left their mark on this city, and that similar to those times long 

ago, solidarity and generosity seem to continue to be hallmarks of community life in 

Wellington. 

                                                 
12 As stated above, I do not provide a full citation of for this source.  

13 As stated above, I do not provide a full citation of for this source.  
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St. Saviourôs: a Parish Church 

St. Saviourôs was founded in 1890, just when its local neighborhood was being 

established. It was planted by the nearby parish of St. Mary the Virgin, a high church, 

Anglo-Catholic parish in the adjoining neighborhood. The High Church, Anglo-Catholic 

tradition historically had greater appeal to the blue-collar and working classes. Should a 

new person with an address from a more affluent part of the city wander into a place like 

St. Saviourôs, helpful parishioners would politely direct them to the local Low Church 

parish. 

St. Saviourôs is an Anglican parish in an Anglican diocese is Southern Ontario. As 

this parish seeks its way forward within its present context, it has inherited both formal 

and informal ecclesiologies that must be accounted for. 

Formal Ecclesiology 

The formal ecclesiology of the parish represents those formally adopted 

understandings of the church. These include things such as the Anglican tradition, the 

authorized liturgy, canons and policies of the Anglican Church of Canada and the diocese 

to which St. Saviourôs belongs. The formal ecclesiology does not necessarily represent 

the lived ecclesiology of any parish. After discussing the parishôs formal ecclesiology, I 

will touch also on its informal ecclesiology. 

Anglican Tradition 

Anglican polity sees the basic unit of the church as the bishop and his or her 

diocese. Historically, parishes were convenient geographical structures for the 

administration of the church, where the bishop might delegate some of his pastoral 

responsibilities to local clergy and permit the establishment of a church (building). The 
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local geographic area and community was formed into a parish and the resident clergy 

charged with the cure of souls.  

The Thirty Nine Articles hold to the classic reformed view of the church. ñThe 

visible Church of Christ is a congregation of faithful men (sic), in the which the pure 

Word of God is preached, and the Sacraments be duly ministered according to Christôs 

ordinance in all those things that of necessity are requisite to the same.ò14  

Anglicans have expressed their thanksgiving to God (and identity as the church) 

in the prayer at the conclusion of the Eucharist that says in part, ñwe are living members 

of his mystical body, which is the blessed company of all faithful people; and are also 

heirs through hope of thy everlasting kingdom.ò15 The principle of lex orandi, lex 

credendi, so fundamental to Anglicanism, means that our theology is worked out and 

articulated most clearly in our liturgical texts. We are not a confessional church.  

This historic legacy has resulted in a church where bishops and their clergyð

those preach and administer the sacramentsðtogether especially with their buildings in 

which these activities occurred, were what was thought of as ñthe church.ò In short, 

Anglicans have often thought of the church in terms of clergy and buildings in relation to 

bishops and synods. This view is an unfortunate legacy of the past that has often left 

Anglicans with a not much more than an institutional understanding of the nature of the 

church.  

                                                 
14 The General Synod of the Anglican Church of Canada, The Book of Common Prayer and 

Administration of the Sacraments and Other Rites and Ceremonies of the Church; Together with the 

Psalter as Is Appointed to Be Said or Sung in Churches and the Form and Manner of Ordaining and 

Consecrating of Bishops, Priests and Deacons (Toronto, ON: Anglican Book Centre, 1962), 705. 

15 Ibid., 85. 
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The Second Vatican Council provided an opportunity for a renewed discussion 

about the nature of the church not only in Roman Catholic circles, but throughout the 

church, and not less within the Anglican Communion. The Liturgical Renewal Movement 

and broad ecumenical dialogue also provided an opportunity for reflection on the nature 

of the church as new rites for Baptism and the Eucharist were developed.16 In the midst 

of these developments, themes such as the priesthood of all believers came to the fore. In 

the Canadian Book of Alternative Services, the congregation welcomes the newly 

baptized, saying, ñWe receive you into the household of God. Confess the faith of Christ 

crucified, proclaim his resurrection, and share with us in his eternal priesthood.ò17 The 

church began to move towards a more robust understanding of the whole people of God 

as the church. 

While liturgical renewal did emphasize the priesthood of all Christians and called 

for greater participation of lay people in the liturgical life of the church, the shift did not 

go far enough. People were left with the impression that to do the real work of the church 

they would need to do the things that their priests had formerly done. The role of the 

people of God within the liturgy was enhanced, but that was as far as it went. Reading 

scripture or leading the prayers in church on a Sunday morning became the highlight of 

the Christian life in such a way that it disempowered the living out of a Christian 

vocation beyond Sunday mornings and the walls of the church. The churchôs liturgical 

renewal had failed to grasp that the priesthood of all believers, within the mission of God, 

                                                 
16 The broad ecumenical dialogue that I refer to was, for example, instrumental in creating such 

documents as World Council of Churches. Commission on Faith and Order, Baptism, Eucharist and 

Ministry, Faith and Order Paper no. 111, Canadian ed. (Toronto, ON: Anglican Book Centre, 1983). 

17 The General Synod of the Anglican Church of Canada, The Book of Alternative Services of the 

Anglican Church of Canada (Toronto, ON: Anglican Book Centre, 1985), 161. 
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takes place primarily in the world, in the ordinary, everyday lives of the whole people of 

God. 

I remain concerned that in the churchôs desire to make Sunday morning more 

relevant the focus remains too much upon the liturgical life of the people gathered as 

somehow separate and unrelated to the worship that flows into the lived reality of the 

people sent into the world. I am concerned that our focus upon worship in some ways 

undercuts the living out of our faith in our every day, ordinary lives, when it should serve 

to support and form the living out of that faith. 

This attitude is present at St. Saviourôs where there is sometimes a sense that if 

only we could get our cultic worship life correct (if we could just sing the right music, 

pray the right prayers, find just the right balance of liturgical style), the life of the church 

would somehow be transformed. This is the idea that the Sunday morning is the sum total 

of the Christian life. This unfortunate stance undercuts the mission of the church in the 

neighborhood and in the world. 

St. Saviourôs: A Local Tradition of Mission 

St. Saviourôs parish mission statement says that ñGod calls us to help people 

become followers of Jesus, equipped for ministry in the church and in the world, through 

nurture, evangelism, worship and service.ò18 Our understanding of our vocation and 

calling has been enhanced as we continue to think about our mission as a church as a 

sharing in the mission of Jesus in the power of the Holy Spirit. The Five Marks of 

                                                 
18 The mission statement is published on the parish website. For reasons of confidentiality, I do not 

provide a full citation. 
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Mission of the Anglican Communion, for example, remind us ñthe mission of the Church 

is the mission of Christ é 

¶ To proclaim the Good News of the Kingdom; 

¶ To teach, baptize and nurture new believers; 

¶ To respond to human need by loving service; 

¶ To seek to transform unjust structures of society, to challenge violence of 

every kind and to pursue peace and reconciliation; and, 

¶ To strive to safeguard the integrity of creation and sustain and renew the life 

of the earth.ò19 

There is some evidence of a renewal of our missional identity at all levels of our church 

today. Yet, there remains confusion in the midst of this time of great change. 

Informal Ecclesiology 

The informal or assumed aspects of the parishôs ecclesiology are of significance. I 

discuss these below. 

Reframing the Church 

The influence of some of the less helpful formal ecclesiological understandings of 

the past continues to fade, but operate informally in some circles. The parish priest is still 

sometimes viewed as the leader and there is often a yearning to return to the days of 

Christendom when the church enjoyed a special place of privilege in the culture. 

                                                 
19 Anglican Consultative Council-6, ñBonds of Affection,ò 1984, 49; Anglican Consultative 

Council-8, ñMission in a Broken World,ò 1990, 101; all quoted in The Anglican Communion, ñMission: 

The Five Marks of Mission,ò 2013, http://www.anglicancommunion.org/ministry/mission/fivemarks.cfm 

(accessed May 1, 2013). 
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For others, the pendulum is swinging dramatically in the other direction. The 

church as an institution is viewed with great suspicion and there is a desire to radically 

reframe the church in quite reactionary ways. Sometimes the necessary reframing is 

envisioned as being shaped along the lines of the primitive church, or sometimes along 

the lines of other local churches (often of the type sometimes described as ñbig-boxò 

churches) which seem to be enjoying marks of success.20 Sometimes the reframing seeks 

to address modern sensibilities and avoid the embarrassing questions raised by our 

tradition.21 Often these reactions are not particularly informed by reasoned theological 

reflection. 

Lay Leadership 

The parish enjoys a recent history that includes strong lay leadership. The parish 

recognizes charisms for many different types of ministry. Within the past decade, the 

parish had a lay pastoral assistant who acted as ñDirector of Ministry.ò This person 

facilitated not only a busy church program, but also the calling forth of the many different 

gifts for ministry resident in the people of the parish. Lay leaders are visible in all aspects 

of parish life including its liturgical life. Lay preachers are a very regular feature in 

Sunday worship.  

                                                 
20 These ñbig boxò churches most often locate in the suburbs and edges of the city where big 

buildings can be erected. One local ñbig boxò church meets in large multi-screen theatres located among 

the ñbig boxò stores such as Home Depot and Costco and the teaching is provided by live feed from a site 

in a neighboring city. These tend often not to relate to local neighborhoods as much as draw people from 

across the city. 

21 A colleague reported to me that they no longer say the ancient Creeds in his church because the 

Creeds ñraise too many embarrassing questions.ò He explained to me that he feels he cannot ask modern 

people to ñbelieve in fairy tales.ò Such a perspective reveals a commitment to the sort of modern 

sensibilities that I am referring to. I would argue that postmodern people are much less likely to share this 

concern and are much more likely to know a good story when they hear it. 
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We have begun, more recently, to lift up and value the vocations of Christians in 

the everyday, ordinary lives. We want to emphasize that the primary calling that most of 

us have is lived out within our families, workplaces, neighborhoods, and, in particular, 

practices of our faith, without failing to recognize that Christians have gifts to share for 

the common good of the community of faith.22 

Evangelical and Catholic 

One lay leader in the congregation described St. Saviourôs as a historically Anglo-

Catholic parish in the process of ñEvangelicalization.ò23 I believe that statement was 

correct at the time, but no longer describes the shift taking place in the parish at the 

moment, which I would describe as one towards a more missional stance. It is clear, 

however, that both Evangelicalism and Anglo-Catholicism have left their mark on St. 

Saviourôs. If the classic marks of Evangelicalism are an emphasis on personal faith, the 

authority of the Bible, and a heart for mission, these marks are certainly evident in our 

parish life. Our Anglo-Catholic heritage is also still very much alive in the love of beauty 

in liturgy, a high view of the real presence of Christ in the Eucharist, and a strong sense 

of the corporate life (catholicity) of the church. 

From the beginning of Anglicanism there has been a tension between 

Protestantism and Catholicism, often resolved in what is referred to as the via media (or 

middle way). There have always been elements within this church that have leaned one 

                                                 
22 At St. Saviourôs we recently had a series of sermons on Sunday mornings that outlined the basic 

practices described in Bass, Practicing Our Faith.These practices included hospitality, household 

economics, honoring the body, and saying "yes" and saying "no"." 

23 Lay Leader 1, as reported by Lay Leader 2 in reply to the authorôs blog post at 

http://djanderson.com/?p=67 (accessed, September 15, 2013). 
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direction more than the other. In the eighteenth and nineteenth centuries, the polarities 

were described as ñHigh Churchò (Anglo-Catholic) and ñLow Churchò (Evangelical). 

The polarity between liberal and conservative became more pronounced during the 

twentieth century, not necessarily always cutting predictably according to High or Low 

Church lines. My observation in talking to our newcomersðwho may or may not have 

any history in the Anglican Churchðis that these old distinctives mean very little. If 

younger Christians tend to be less concerned with denominational loyalty, they are even 

less concerned with the party politics that previous generations have thought so 

important. In this context, the via media often provides a way to learn from, take the best 

from our traditions, and move forward in a more reasonable and less ideological way. I 

would argue that St. Saviourôs wide experience with churchmanship has allowed it 

flexibility in taking the best into its missional journey. 

A Tradition in Mission 

The Reverend Canon ñPadreò Holmes became the rector of the parish during the 

Second World War. Following the war, and with the beginning of the baby boom, it was 

recognized that Wellington did not have enough programs for children and youth, 

especially during the summer months. Holmes had a vision to establish a summer camp 

as a ministry of the parish in the nearby Dundas valley. The camp, which would include 

both residential and day programs, became known as Camp Artaban.  

The name was taken from the name of the wise man named in Henry Van Dykeôs 

tale, The Story of the Other Wise Man.24 Van Dykeôs story is an adaptation of Matthew 

                                                 
24 Henry  van Dyke, The Story of the Other Wise Man (New York, NY: Harper & Brothers 

Publishers, 1895). 



43 

 

2:1-12 and 25:31. In the story, Artaban sets off with the other wise men to visit the Christ 

Child, but is delayed by various encounters with people in need, for whom he stops and 

offers care. At the end of the story, Artaban almost encounters Jesus on his way to the 

cross, but is again distracted by a person in need. It is revealed to Artaban that he has 

encountered Christ in serving the needs of ñthe least of these.ò 

Camp Artaban not only served the needs of young people from the post-war 

period and into the 1960s, but it instilled within them the spirituality that was reflected in 

the Artaban story. The spirituality of service remains a hallmark of St. Saviourôs to this 

day.  

Another chapter in this missional tradition is also linked to the Artaban name and 

experience. A fire destroyed the Parish Hall in 1990. Rather than simply rebuild what had 

been lost, the parish decided upon a process that would respond not only its own needsð

but also more importantlyðthe needs of the neighborhood and wider community. The 

site was expanded and non-profit, geared-to-income housing was built on the site, with 

the parish choosing modest facilities in the basement of the new building as its new 

Activity Centre in favor of the best result for future residents. The housing complex was 

named ñArtaban Place,ò a fitting reflection of the spirituality that informed this generous 

act of service towards those without affordable housing. The parish realized at this time 

that more was needed than a renewal of facilities, but a renewal of the parishôs outreach, 

evangelism, and hospitality. The reconsideration of the parishôs mission meant that it 

learned from the church-growth movement and program church models. 
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Fresh Expressions and the Mixed Economy 

St. Saviourôs has recently been influenced by the Fresh Expressions Movement in 

Canada and in the United Kingdom (where this movement had its origins). The 

groundbreaking report to the General Synod of the Church of England of the 

Archbishopôs Commission on Mission in 2004 marked the beginning of a period when 

the Fresh Expressions movement began to get very real traction in the church.25 The 

Fresh Expressions movement opened the door to reimagine church for many new 

contexts. One of the brilliant strokes of the report was its recommendation for what was 

coined as a ñmixed economy of churches.ò This was the idea that inherited forms of 

church would need to continue and would be valued, even while the church experimented 

and found new life in fresh expressions of church. The idea was that both inherited 

church and fresh expressions of church should live quite happily, not only within the 

Church of England, but sometimes within the same parish structure.  

The embrace of a mixed economy in our local situation has meant that St. 

Saviourôs has been able to continue to offer the various Sunday services, as we have in 

the past, and in addition, remain open to planting new congregations that more robustly 

respond to the local context within our parish structure. It seems to us that the advantage 

of this relationship is that the diverse expressions of church understand that they have a 

relationship with one another and that a kind of dialogue is possible, allowing us all a 

place in the mission of God. 

                                                 
25 The General Synod of the Church of England, Mission-Shaped Church: Church Planting and 

Fresh Expressions of Church in a Changing Context, PDF ed. (London: Church House Publishing, 2004). 
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It was from the Fresh Expressions movement that St. Saviourôs learned that it 

could enter into a process of missional listening, learning from our neighborhood about 

its needs and discerning where God was already at work. In this process, we learned that 

many young families lived in the neighborhood. We learned, by talking with these 

neighbors, that many were not interested in our Sunday services or programs because of 

their involvement with other Sunday activities. Parents also told us that they did not want 

to be separated from their children when attending church. We also heard that the 

pressure of getting to church on time on a Sunday morning was a stress that they would 

rather avoid.  

St. Saviourôs began offering ñMessy Churchò as a response to this need. Messy 

Church is a model of church that was also pioneered in the United Kingdom as one type 

of Fresh Expression in a number of contexts. Messy Church is designed for the whole 

family to be able to experience together.  

St. Saviourôs has had other experiments with fresh expressions of church from 

which we have learned. Not all of these have continued or been successful in the terms 

we normally think of. We have also learned to redefine success. There will be further 

experiments. We are able to do the work of experimentation without telling people who 

appreciate the ways in which we worship in other settings that they are somehow 

ñwrong.ò Traditional experiences of worship exist alongside the newer fresh expressions 

being planted. Although it is sometimes a challenge, our parish family is increasingly 

becoming aware that we donôt need to all be in the room at the same time in order to 

experience our unity; our unity is rooted in our identity in Christ and in our shared 

mission and vision for ministry. 
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This sense of shared mission and vision of ministry will be enhanced as we seek 

to articulate our understanding of these over time. This sense of unity can only be 

enhanced as we come to terms with our missional identity and as we pay attention to both 

our formal and informal ecclesiologies and their development. 

A Short History of Spiritual Formation  

Dwight Zscheile brings a helpful history to this discussion in his chapter, ñA 

Missional Theology of Spiritual Formation,ò in Cultivating Sent Communities.26 Zscheile 

demonstrates that in the primitive church spiritual formation occurred with the emerging 

Christian community and in relationship with neighbors outside that community.27 

Zscheile notes that in the time between the New Testament and the conversion of 

Constantine, mission and spiritual formation unfolded together in the context of ñcostly 

public witness within a hostile Roman society.ò28 Christians were known for their 

compassion, egalitarianism, and moral conduct.29 

Zscheile marks a shift that begins with the conversion of Constantine as the 

church focused more on consolidation of its institutional presence than upon its witness 

to and care of non-Christian neighbors. In this period, leading spiritual figures found their 

identity in fleeing from society to the desert as hermits and monastics. Monasticism was a 

turn in Christian spiritual formation that left ordinary life in the world behind to focus on 

                                                 
26 Zscheile, ñA Missional Theology of Spiritual Formation.ò 

27 Ibid., 8. 

28 Ibid., 9. 

29 Ibid. 
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prayer, spiritual disciplines, work, and communal life.30 The rigorous process of making 

Christian disciples that was typical in the baptismal and catechismal practices of the early 

church disappeared in this period. The influence of Greek philosophy, with its dualisms 

between the material world and spiritual realities tended to denigrate participation in the 

nitty-gritty of daily life in the world in favor of a spiritual path that was an escape from 

worldly concerns.31 David Bosch notes, ñThe church established itself in the world as an 

institution of almost exclusively other-worldly salvation.ò32 

Martin Lutherôs recovery of the priesthood of all believers was a key turning 

point. Luther rejected the idea that monasteries represented a kind of spiritual elite 

because of their escape from the world and instead ñasserted the interplay and vitality of 

spiritual formation in ordinary life for all manner of people.ò33 Luther recast the idea of 

Christian freedom as freedom from the material world to freedom to love oneôs 

neighbor.34 

Lutherôs vision for Christian faith and discipleship envisioned a more muscular 

Christianity. The pietistic movements that arose during the late seventeenth century in 

Europe, and the evangelism that grew out of these movements, tended, however, to 

continue the Western traditionôs now longstanding approach of focusing upon 

                                                 
30 Ibid. 

31 Ibid., 11. 

32 Bosch, Transforming Mission, 213. 

33 Zscheile, ñA Missional Theology of Spiritual Formation,ò 11. 

34 Ibid., 11-12. 

 



48 

 

individualized spiritual growth and a salvation envisioned primarily as an escape from 

this world to heaven.35 

Deism and liberal Protestantism in the modern era took Christian spiritual 

formation in a different direction. With the rise of Moral Therapeutic Deism humanity 

was understood to be on its own. ñThe biblical narrativeôs emphasis on an active, 

participatory God engaged with human affairsðin other words, a missional Godòðis 

eclipsed.36 Human beings are on their own in the present with no sense of hope for Godôs 

future.  

In denominations such as St. Saviourôs Anglican Church of Canada, and other so-

called mainline churches, Moralistic Therapeutic Deism has been an influential strain. 

Christian Smith defines its central tenets as follows: 

1. A God exists who created and orders the world and watches over human life 

on earth. 

2. God wants people to be good, nice, and fair to each other, as taught in the 

Bible and in most world religions. 

3. The central goal of life is to be happy and to feel good about oneself. 

4. God does not need to be particularly involved in oneôs life except when God is 

needed to solve a problem. 

5. Good people go to heaven when they die.37 

                                                 
35 Ibid., 12. 

36 Ibid. 

37 Christian Smith quoted in ibid., 3. 
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Moral Therapeutic Deism can be understood against the larger backdrop of what 

Charles Taylor calls ña secular age.ò38 Taylor charts the shift in the modern 

understanding from the earlier understanding of oneôs self as ñrelatively open and porous 

to others and to the presence of God, to a sharply óbufferedô self disengaged from 

everything outside the mind.ò39 Zscheile concludes, 

In a process of ñexcarnationò religion became disembodied from communal ritual, 

emotion, and practice and focused in the mind, until humans were left alone, 

concentrating on their own flourishing, which could be accomplished more or less 

without God.40 

While Zscheileôs history of Christian formation may be an oversimplification of a 

complex history, it does provide a way of understanding the situation that the church in 

North American finds itself. After a long period of turning away from neighbors in the 

world during the Christendom period, Christian spiritual formation must be reconsidered 

in the churchôs new missional context. 

One Leaderôs Journey 

How is it that congregations like St. Saviourôs becomes disconnected with the 

neighborhoods and the missio Dei in vicinia? St. Saviourôs story of disconnect is not 

unique. Somewhere, congregations lost their way. I was first able to name the 

displacement I experienced in the church in 1989, after reading Stanley Hauerwas and 

William H. Willimonôs, Resident Aliens.41 I was a young clergy person beginning a 

                                                 
38 Ibid., 4. 

39 Ibid. 

40 Ibid. 

41 Stanley Hauerwas and William H. Willimon, Resident Aliens: Life in the Christian Colony, 25th 

Anniversary, Kindle ed. (Nashville, TN: Abingdon Press, 2014). 
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vocation in the church that I knew and loved. Resident Aliens accurately described for me 

the truth about the radical adaptive challenges facing the church as never before in our 

lifetime. This influential book provided me with a description of what I believed was the 

work God had given us to do in this new era we are calling post-Christendom. 

In Resident Aliens, Willimon and Hauerwas were asking questions about the 

churchôs vocation after Christendom. They date the end of Christendom sometime close 

to a Sunday evening in 1963 and to an event in Willimonôs hometown of Greenville, 

South Carolina.  

Then é in defiance of the stateôs time-honored blue laws, the Fox Theater opened 

on Sunday. Seven of usðregular attenders of the Methodist Youth Fellowship at 

Buncombe Street Churchðmade a pact to enter the front door of the church, be 

seen, then quietly slip out the back door and join John Wayne at the Fox. That 

evening has come to represent a watershed in the history of Christendom, South 

Carolina style. On that night, Greenville, South Carolinaðthe last pocket of 

resistance to secularity in the Western worldðserved notice that it would no 

longer be a prop for the church. There would be no more free passes for the 

church, no more free rides. The Fox Theater went head to head with the church 

over who would provide the world view for the young. That night in 1963, the 

Fox Theater won the opening skirmish.42 

 From the time of Constantine (AD 313) until relatively recent times, the church could 

assume that itôs surrounding Christian culture would prop it up, and that symbiotically, 

the church itself would prop up the other institutions of that culture, which were 

understood to be, by definition, Christian.43  

The mission of the church was often indistinguishable from the status quo of 

Western culture during the churchôs long sojourn in Christendom. Regrettably, many 

                                                 
42 Ibid., loc. 257-263. 

43 The extent to which the dominant culture in Christendom was actually Christian can be debated. 

One of the things that happened with the end of the Constantinian worldview was an understanding that one 

did not simply become a Christian by being born in a particular nation. To be identified as a Christian now 

involves, in some sense, a choice. 
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local congregations still seem to look back, enamored by that past. They long for the 

good old days when everyone in the neighborhood came to church on a Sunday morning, 

the Sunday school and the pews were filled, and the church did not ask for too much from 

you beyond a few dollars on the offering plate, perhaps a committee meeting, or 

something for the bake sale. There is, sadly, not much missional imagination beyond 

keeping the doors open and pretending that nothing has changed where this is a 

preoccupation. The reality is, however, that the world has changed dramatically, but still 

many congregations fail to adapt to the new situation. This failure to adapt is a reason for 

the disconnect many congregations have with their neighborhoods. 

This disconnect was exacerbated, however, by the fact that the death of 

Christendom was simultaneous with a rise in secularism. Secularism is an old political 

idea popularized in the Enlightenment by thinkers such as Voltaire, Spinoza, James 

Madison, and Thomas Jefferson. One of its expressions is the idea that public activities 

and decisions, especially political ones, should remain uninfluenced by religious beliefs 

and practices. Secularism is a powerful force, especially within St. Saviourôs Canadian 

context.44  

Some forms of secularism are now intellectually suspect, however, under the 

influence of postmodernity. John Milbank makes the point that there is a new opportunity 

for religiously informed voices to enter the political arena in the postmodern situation.45 

                                                 
44 This is partly an effect of Quebecôs quiet revolution of the 1960s. I will rehearse some of this 

history in the thesis because of the significant and enduring influence of secularism in the Canadian 

context. 

45 See John Milbank, Theology and Social Theory: Beyond Secular Reason, Signposts in Theology 

(Oxford: Blackwell, 1993). 
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That said, I find that baby boomers, who were especially formed by modernity, remain 

very suspect of religiously informed voices in the public sphere. Many of these yearn for 

the days when religion was an entirely private matter.46 This is part of the negotiation for 

congregations seeking to participate in the missio Dei in vicinia. 

Willimon, Hauerwas, and Milbank agree that the church has a renewed 

opportunity. The end of Christendom is not a death to lament, but an opportunity to 

celebrate. ñChristians are at last free to be faithful in a way that makes being a Christian 

today an exciting adventure.ò47 

Over the past thirty years or more, the church has attempted a number of 

experiments aimed mostly at regaining its prominent place in the culture, lost with the 

death of Christendom and the rise of secularism. The rise of the religious right in 

American political life was an example of this. The church growth movement was 

another.  

Alan Roxburgh observes that during the past twenty-five years, during which the 

church has found itself in this rapidly changing situation, it has been primarily concerned 

with church questions. He argues that church must move beyond conversations aimed at 

seeking to ñrestore the church to some imagined place in the culture.ò48 I agree that 

primary questions that really need to be addressed are not ecclesiastical questions, but 

                                                 
46 See, for example, Michael Enrightôs comments in CBC Radio, ñThe Public God: A Forum on 

the Role of Religion in Public Policy,ò in The Sunday Edition, ed. host Michael Enright (Toronto, ON: The 

Canadian Broadcast Company, 2014). 

47 Hauerwas and Willimon, Resident Aliens, loc. 289-292. 

48 Alan J. Roxburgh, Missional: Joining God in the Neighborhood, Allelon Missional Series 

(Grand Rapids, MI: Baker Books, 2011), 21-22. 
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missiological ones. ñWhat is God up to in our neighborhoods and communities? How do 

we join with what God is doing in these places?ò49 

Lesslie Newbigin was naming the same challenges that Hauerwas, Willimon and 

Milbank addressed. He saw dramatic cultural changes with clear focus upon his return to 

the church of the west after having served in India for many years. Newbigin argued that 

there was really one thing needful if there was to be a Christian impact upon public life, 

and for him that was ñthe Christian congregation.ò50 Newbigin concluded that the only 

possibility that the good news of Godôs redemptive reign should be credible in the culture 

at large would be a congregation of people who live by that good news, who are a 

ñhermeneutic of the gospel.ò 51 Newbigin reminds us that this was Jesusô strategy for 

sharing this good news. He formed a community to remember and rehearse his words and 

to enact the sacraments given by him. Jesus gives this community his character and life, 

and insofar as this community is true to its calling, it becomes the place where people are 

able to understand what God is doing in the world.52 

I have understood my lifeôs work and vocation as a priest in Christôs church as the 

work of helping the congregations that I serve to find again their place within the missio 

Dei. The Missional Church Conversation seems to be one of the ways that the church is 

being renewed and finding its place in Godôs exciting adventure. The ways in which 

congregations are called to live out the drama of Godôs storyðto be a hermeneutic of the 

                                                 
49 Ibid., 22. 

50 Newbigin, The Gospel in a Pluralist Society, 227. 

51 Ibid. Emphasis added. 

52 Ibid. 
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gospelðis contextual. Their ñrehearsalò of Christôs ñwords and deeds, and the 

sacraments given by himò corresponds both to the universality of Christôs claims and the 

particularity of how Christ comes among people and communities.53 While the missio 

Dei has cosmic significance, it is always expressed in particular and local realities.54 

As local churches are renewed in their participation in the missio Dei, there seems 

to be a new interest in seeing what God is already doing in the neighborhoodðin the 

missio Dei in viciniaðand in partnering with what God is doing with and among others 

in the neighborhood. Local churches are again learning how to practice the faith, both in 

the midst of ordinary, everyday life, and in the congregationôs life together. This research 

project seeks to help carry this story forward as the people of St. Saviourôs Anglican 

Church learn a new way of being in their neighborhoods and in the world. 

  

                                                 
53 Ibid. 

54 The Letter to the Colossians speaks to this cosmic significance: ñFor in him all the fullness of 

God was pleased to dwell, and through him God was pleased to reconcile to himself all things, whether on 

earth or in heaven, by making peace through the blood of his crossò (Col 1:19-20, emphasis added). The 

same letter speaks also of the practical living out of this good news in intimate and local expression: ñAs 

Godôs chosen ones, holy and beloved, clothe yourselves with compassion, kindness, humility, meekness, 

and patience. Bear with one another and, if anyone has a complaint against another, forgive each other; just 

as the Lord has forgiven you, so you also must forgive. Above all, clothe yourselves with love, which binds 

everything together in perfect harmony. And let the peace of Christ rule in your hearts, to which indeed you 

were called in the one body. And be thankful.ò (Col 3:12-15) 
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CHAPTER THREE 

LITERATURE AND THEORETICAL LENSES 

Introduction to Literature and Theoretical Lenses 

In this literature review, I identify the central issues surrounding this project and 

provide an ñorienting framework.ò1 In order to accomplish this, I explore a variety of 

theoretical lenses to shed light on the various aspects of the study. I begin by exploring 

some aspects of spiritual formation, faith development, and theories of learning, because 

this research investigates a method for encouraging personal and communal growth in the 

missional engagement of a local congregation. This research assumes that such growth is, 

at least in part, a learning process. This research project also employs the strategy of 

creating a learning community with the intention of stimulating such growth, therefore, 

theories of learningðas they relate to Christian discipleship or formationðrequire 

discussion. 

Secondly, I turn to critical social theory, which provides an epistemological 

background for the learning I discuss and which points my discussion in the direction of 

communicative reason and action. My argument is that both the learning and the 

missional, neighborly engagement that is sought in and through this project, are 

communicative and emancipatory.  

                                                 
1 John W. Creswell, Research Design: Qualitative, Quantitative, and Mixed Methods Approaches, 

4th ed. (Thousand Oaks, CA: SAGE Publications, 2014), 29. 
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Finally, I discuss a number of theories related to life in neighborhoods and 

communities. These include the power of communities; social capital; and finally, the 

relationship between the neighborhood and the world. 

Spiritual Formation and Learning Theory  

The first piece of this orienting framework that I want to put in place has to do 

with learning, learning communities, and apprenticeship. I discuss each of these in turn 

below. 

Discipleship and Christian Formation as Learning 

I want to begin by exploring the relationship between learning and what we might 

call the processes of Christian discipleship, or Christian formation. What kind of learning 

are we doing when we are engaged in Christian formation? To put this question another 

way: how do people grow in the life of faith?  

Faith and Faith Development Theory 

James W. Fowler has had a great influence of theories on faith development. His 

work, The Stages of Faith, was the seminal text for many years.2 Fowler was himself 

greatly influenced by Eric Erikson, who provided the primary theory of human 

psychosocial development.3 Fowler developed his theory of faith development along the 

                                                 
2 James W. Fowler, Stages of Faith: The Psychology of Human Development and the Quest for 

Meaning (San Francisco, CA: Harper & Row, 1981). 

3 See, for example, Erik H. Erikson, Childhood and Society (Toronto, ON: Norton, 1963). 
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lines of Jean Piagetôs theory of cognitive development and Lawrence Kohlbergôs stages of 

moral development.4  

What is Faith? 

Fowler describes faith as a way of seeing the world and as a mode of being and 

knowing. Faith shapes our lives in relation to our comprehensive convictions or 

assumptions about reality. This understanding seems to have come from Fowlerôs 

theological reading of H. Richard Niebuhr and Paul Tillich, who describe faith as a 

human universal.5 Fowlerôs definition of faith is similar to what we might describe as a 

worldview, in at least two respects: first, in the sense that everyone has one; and, second, 

that such an all-encompassing frame-of-reference develops over time.6  

According to Fowlerôs theory, faith develops over time through a hierarchal 

ordered progression of development in the structural dimensions of being and knowing.7 

Fowlerôs theory does allow that changes can occur in faith that are not strictly 

developmental in nature, as much as changes in content. For Fowler, however, the 

structural-developmental nature of faith is always primary, while content is incidental. 

                                                 
4 Fowler, Stages of Faith; Jean Piaget, The Construction of Reality in the Child (New York, NY: 

Basic Books, 1954); Lawrence Kohlberg, Essays on Moral Development (San Francisco, CA: Harper & 

Row, 1981); James W. Fowler, ñFaith and the Structure of Meaning,ò in Faith Development and Fowler, 

ed. Craig R. Dykstra and Sharon Daloz Parks (Birmingham, AL: Religious Education Press, 1986). 

5 Fowler, Stages of Faith, 5. 

6 See, for example, Brian J. Walsh and J. Richard Middleton, The Transforming Vision: Shaping a 

Christian World View (Downers Grove, IL: InterVarsity Press, 1984). 

7 On this point, Fowler is very much influenced by the structural-developmental theorists, Piaget 

and Kohlberg. Fowler, ñFaith and the Structure of Meaning,ò 28-31. 
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Faith is a generic term for Fowler, a category not limited to any specific religion or to 

necessarily religious people. Faith essentially means the same thing in every religion.8 

Craig Dykstra offers a critique of Fowlerôs definition of faith. Dykstra draws on 

George Lindbeckôs work in The Nature of Doctrine. Lindbeck describes the position 

under which Fowlerôs understanding of faith belongs as the ñexperiential-expressivistò 

theory of religion.9 Lindbeck observes that for nearly two-hundred years this theory of 

religion has sustained a phenomenological-existentialist stream of thought that has 

ñdominated the humanistic side of western culture ever since Kantôs revolutionary óturn 

to the subjectô.é The habits of thought it has fostered are ingrained in the soul of the 

modern West, perhaps particularly in the souls of theologians.ò10 In the face of this inertia 

and influence, Dykstra demonstrates that helpful alternatives are available for thinking 

about faith. 

Rather than attempting to suggest a definition of faith in any generic senseðwhat 

might be true for all religionsðDykstra suggests that Christians instead have a discussion 

of the meaning of faith from a particularly Christian perspective. Dykstraôs proposal has 

the obvious advantage of not presuming that what faith means for a Christian is the same 

as it might mean to anyone else. There is also the integrity of speaking to an 

understanding of faith from oneôs own perspective and inviting others to do the same.11 

                                                 
8 Craig R. Dykstra, ñWhat Is Faith?,ò ibid., 52. 

9 Ibid.; George A. Lindbeck, The Nature of Doctrine: Religion and Theology in a Postliberal Age 

(Philadelphia, PA: Westminster Press, 1984). 

10 Lindbeck, The Nature of Doctrine: Religion and Theology in a Postliberal Age, 21., quoted in; 

Dykstra, ñWhat Is Faith?,ò 51. 

11 Dykstra, ñWhat Is Faith?,ò 54-55. 
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Dykstra draws on the work of John Cobb in Christ in the Pluralistic Age in order 

to begin to form an alternative Christian definition of faith.12 Cobb agrees that, ñfaith is 

too important a theme of Christianity to be left simply in this relativistic sea.ò13 He argues 

that ñwe can establish that a central and normative theological meaning of faith is óthe 

appropriate, primal response to what the divine is and does.ôò14 Dykstraôs own definition 

differs only slightly: ñfaith is appropriate and intentional participation in the redemptive 

activity of God.ò15 

Dykstra points out that there are a number of features of this definition of faith 

that provide advantages, in addition to the ones that have already been suggested. The 

first is that faith necessarily depends on God. Faith is a way of relating to the ultimate 

source of all being and the ground of existence. Such faith is not, of course, necessarily a 

human universal. This definition of faith gives room, for example, for the notion of 

idolatry as an opposite to faith.16 

A second advantage to such a definition of faith has to do with the fact that faith 

is described as an activity that responds appropriately to who God is and what God is 

doing. Faith is an activity in which we may engage or not engage. This definition also, 

then, allows us to make sense of the categories of faithfulness and unfaithfulness.17 

                                                 
12 John B. Cobb, Christ in a Pluralistic Age (Philadelphia, PA: Westminster Press, 1975). 

13 Ibid., 88; quoted in, Dykstra, ñWhat Is Faith?,ò 55. 

14 Cobb, Christ in a Pluralistic Age, 88; quoted in, Dykstra, ñWhat Is Faith?,ò 55. 

15 Dykstra, ñWhat Is Faith?,ò 55. Emphasis added. 

16 Ibid., 55-56. 

17 Ibid., 56. 
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A third feature to this definition is that it affirms that faith requires particular 

kinds of knowledge. In order to exercise faith, one needs to have some understanding of 

who God is and what God is doing. This means that faith is dependent upon Godôs own 

action of revelation. God must be present to us in some way to make Godôs self known to 

us, and to make what God is doing known, in order to empower and enable us to 

participate with God in Godôs redemptive activity.18  

I find the definition of faith provided by Dykstra to be very helpful for the 

purposes of this study. ñFaith is appropriate and intentional participation in the 

redemptive activity of God.ò19 This definition accords with the theological emphases of 

the Missional Church Conversation, which begins with an understanding of the missio 

Dei.20 The missio Dei speaks to the redemptive activity of God. The Missional Church 

Conversation has called the church back to the idea that its mission is, primarily, Godôs 

mission; the churchôs mission can only be rightly understood as a participation in the 

missio Dei.21 The response of faith is then, indeed, a participation in the redemptive 

activity of God. 

Dykstraôs emphasis on participation in the redemptive activity of God as the 

response of faith becomes very important in this project. This emphasis moves the church 

from a passive, other-worldly, and excarnated understanding of faith, towards a set of 

practices which participate in and embody Godôs work in the world. Participation is a 

                                                 
18 Ibid., 56-57. 

19 Ibid., 55., emphasis his. 

20 I discuss this theological emphasis in detail below in chapter 4. 

21 See Zscheile, ñA Missional Theology of Spiritual Formation,ò 6. 
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key word in Dykstraôs definition. Such faith participates in and imitates the divine life. I 

return to consider this notion of participation in the divine life and mission of God in 

chapter 4, below, as I discuss the theological frame of perichoresis and the related idea of 

imitatio Trinitatis. Here, I merely wish here to accept Dykstraôs definition of faith, the 

practice of which is located where God is at the work in neighbourhoods and in the real 

needs of neighbours. The muscles of such faith are exercised where Christians seek the 

common good and the reign of God. Such a definition of faith will assist in 

operationalizing the dependant variables in this study related to participation in the 

mission of God and growth in Christian discipleship. 

Faith Development and Spiritual Formation 

If, as Dykstra suggests, faith is appropriate and intentional participation in the 

redemptive activity of God, this has implications for faith development or spiritual 

formation.22 More than a structural-developmental phenomenon, faith development has to 

do with being formed in Christ and to live in Christ.23 As Stanley Hauerwas puts it,  

to be formed in Christ é is to be committed to bringing every element of our 

character into relation with that dominant orientation. This is our integrity, when 

everything that we believe, do or do not do, has been brought under the dominion 

of our primary loyalty to God.24  

Dwight Zscheile offers a helpful definition of spiritual formation which accords 

with this definition of faith. This definition draws on the work of James Wilhoit: 

                                                 
22 Dykstra, ñWhat Is Faith?,ò 55. 

23 Ibid., 61. 

24 Stanley Hauerwas, Character and the Christian Life: A Study in Theological Ethics, Trinity 

University Monograph Series in Religion, Vol. 3 (San Antonio, TX: Trinity University Press, 1975), 223; 

quoted in, Dykstra, ñWhat Is Faith?,ò 61. 
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ñChristian spiritual formation refers to the óintentional communal process of growing in 

our relationship with God and becoming conformed to Christ through the power of the 

Holy Spirit,ô for the sake of the world.ò25 This definition again leads us in a different 

direction than Fowler, both in acknowledging the work of the Holy Spirit, and in 

recognizing that spiritual formation is a communal process that unfolds over time, but 

uniquely for each person, and often in a non-linear way.26 Spiritual formation is 

formation in the likeness of Christ, and as Zscheile points out, we must understand Christ 

in light of Trinitarian relationships. It flows from this that spiritual formation is not just 

about individual growth, but about the love of God and of neighbor.27 

In order to assess our own or another personôs faith development, or measure 

spiritual formation, we might, therefore, look at the patterns of intentionality that 

constitute that personôs fundamental orientation of life, their convictions, character, and 

practice. These would provide the evidence that one might look at in order to observe 

change or growth in a personôs faith. It may be that one could use the same questions that 

Fowler used in his interviews in order to explore this, but one would do so with this 

different definition of faith in order to discern the narrative of a personôs life, how various 

themes, events and experiences of that life hold together. Rather than merely deducing 

                                                 
25 Zscheile, ñA Missional Theology of Spiritual Formation,ò 7; Jim Wilhoit, Spiritual Formation 

as If the Church Mattered: Growing in Christ through Community (Grand Rapids, MI: Baker Academic, 

2008), 23. The definition is basically Wilhoitôs; Zscheile has added the important phrase, ñfor the sake of 

the world.ò Emphasis added. 

26 Zscheile, ñA Missional Theology of Spiritual Formation,ò 7. 

27 Ibid. 
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the stage a person occupied, we might have a story of a personôs life in context with in all 

of its wholeness and complexity.28 

I accept Dykstraôs definition that ñfaith is appropriate and intentional participation 

in the redemptive activity of God.ò29 I want to explore how we might encourage such 

faith to develop over time. Participation implies that faith is not passive, but active, and 

that faith necessarily implies a certain practice. Assuming this is the case, and that faith is 

not merely an intellectual assent to a set of codified knowledge, I turn now to a growing 

body of research in learning theory, to discuss a framework in which Christians may 

grow in their life of faith. 

Learning Community 

There has been a growing body of research in practical learning, or learning 

through practice. Persistent attempts to reform the educational system, especially in the 

1980s and 90s in the United States, were widely viewed by educators and others as 

failures. These failures led to widespread disillusionment with public education and to 

many educators abandoning the profession. All of this led, however, to a renewed and 

robust round of research in education. 

Richard DuFour is one of these researchers who began writing about learning 

communities. Dufour writes, ñThere is growing evidence that the best hope for significant 

school improvement is transforming schools into professional learning communities.ò30 

                                                 
28 Dykstra, ñWhat Is Faith?,ò 61. 

29 Ibid., 58. 

30 Richard DuFour and Robert E. Eaker, Professional Learning Communities at Work: Best 

Practices for Enhancing Student Achievement (Bloomington, IN: National Education Service, 1998). 

Emphasis mine. 
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Learning communities stress not only the work of learning together, but particularly, 

experiential learning, which is, learning by doing.  

The school where my own children received their primary education is located 

near St. Saviourôs Church. It is the oldest schoolhouse in Ontario. It was founded in the 

era of Egerton Ryerson, the influential Methodist minister, educator, politician, and 

public education advocate of early Ontario. While Ryerson is celebrated for his work 

advocating free education for all children, not every aspect of the education he advocated 

is entirely praiseworthy. Ryerson played a significant role in Canadaôs disastrous policies 

in the Indian Residential Schools system. It was his study of native education 

commissioned by the Assistant Superintendent of General Indian Affairs that would 

become the model upon which the Residential Schools were built. Many of Ryersonôs 

schools, including the one in our neighborhood, look very similar to prisons built in the 

same era.  

Ryersonôs schools, and most public school systems organized around the world in 

that era, were organized according to the concepts and principles of the factory model, 

which was the prevalent organizational model of the late nineteenth and early twentieth 

centuries.31 Uniformity, standardization, and bureaucracy were predominant features of 

this model. Higher levels of the ladder of bureaucracy dictated decisions about 

curriculum, and teachersðlike factory workersðwere expected to manufacture future 

citizens. It may be argued that this structure served schools well for a time. However, this 

model has been inadequate to the goals of public education for decades. Assisting 

                                                 
31 Ibid., 19. 
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students to master complex content, learn how to learn, prepare for meaningful 

employment, and compete in a complex global economy all requires a new model.32 

A number of the educational models adopted by the church, such as those of the 

Sunday School movement, and some aspects of the Small Group movement, have 

borrowed from inadequate approaches gleaned from public education. We have seen the 

factory model at work in Christian education where it has been assumed that every 

student has the same needs at the same age. As much as schools are not factories, neither 

are churches. We need a different model. 

DuFour lists a number of researchers both inside and outside of education who 

offer very similar advice for finding a new model for learning and development. They all 

point to the creation of a learning community. Steven Covey, the well-known American 

educator, author, and businessperson, writes, ñOnly the organizations that have a passion 

for learning will have an enduring influence.ò33 Peter Drucker, the Austrian-born 

American management consultant, educator, and author, agrees that, ñevery enterprise 

has to become a learning (and) a teaching institution. Organizations that build in 

continuous learning in jobs will dominate the twenty-first century.ò34 Rather than the 

factory approach, the notion of the learning community is that educators and students 

alike see themselves as learners who share a purpose, collaborate, and take collective 

                                                 
32 Ibid., 23. 

33 Covey, ñThree Roles of the Leader in the New Paradigm,ò 149; quoted in, DuFour and Eaker, 

Professional Learning Communities at Work, 23. 

34 Drucker, Managing for the Future, 108; quoted in, DuFour and Eaker, Professional Learning 

Communities at Work, 23. 
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responsibility. This approach offers a vision for learning and growth in faith in the 

church. 

Learning Communities and Action Research 

Like Richard DuFour, Stephen P. Gordonôs interest is in professional learning 

communities among educators. He is of particular interest to this discussion because he 

specifically discusses using Participatory Action Research (PAR) as part of a professional 

learning community.35 Gordon observes that PAR has been shown to be a powerful and 

authentic mechanism for making teaching more rewarding. He finds that teachers who 

regularly engage in Action Research, and then use the results of their studies to inform 

their future teaching, report greater job satisfaction.36  

This project employs PAR, creating learning community around practices of 

neighborliness. While the congregation is not a professional body, it has attributes similar 

to a profession, in the sense of having a tradition and a set of practices associated with it. 

From the outset of this project, the PAR Leadership Team hoped that participants in the 

learning community and scope of the PAR would find their own practice better informed 

and personally more rewarding.  

Learning Community and Spiritual Formation  

This project is, of course, more interested in Christian spiritual formation than in 

public education. We must acknowledge, however, that the churchôs thinking about 

Christian spiritual formation has often been shaped (for good and ill) by public education 

                                                 
35 Gordon, Collaborative Action Research. 

36 Ibid., 112. 
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models. Learning from professional learning communities in the field of education has a 

number of things to offer the church as we consider spiritual formation.  

Recall that Zscheileôs definition of Christian spiritual formation described it, as an 

ñintentional communal process.ò37 Christian spiritual formation can never be a solitary 

exercise if it is a process of becoming more like Christ, because Christ must always be 

understood in light of Trinitarian relationships. Spiritual formation is not just for our own 

individual growth and development; itôs aim is to shape people and communities for 

participation in Godôs redemptive activity in the world, for the missio Dei, for the love of 

God and neighbor.38  

Zscheile expands on the concept of learning community for the church. He 

observes that the community of disciples that Jesus brought together was fluid, composed 

not only of the twelve, but key women who were also part of his inner circle, and larger 

circles of people and crowds that followed for a time.39 

To be a disciple in the ancient context was to be a learner, apprentice, or student, 

not so much in an informational sense but in a formational sense. That is, 

following Jesus meant close observation of his actions in relationship, going 

where he went, staying where he stayed, sharing conversations, listening, and 

trying things out. It was about being formed into a new way of lifeðwhat came in 

the book of Acts to be called ñthe Way.ò40 

I explore Jesusô practice with his students in learning community in chapter 4, below. 

                                                 
37 Zscheile, ñA Missional Theology of Spiritual Formation,ò 7. Emphasis mine. 

38 Ibid., 8. 

39 Zscheile, The Agile Church, loc. 842. 

40 Ibid., loc 844-847. 
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Zscheile speaks to the importance of the churchôs vocation in building and 

restoring community in a participatory age. He observes that ñthe paradox of the twenty-

first century is the simultaneous disintegration of traditional expressions of community 

and the rise of a participatory culture.ò41 In our participatory culture, people seek 

experiences more than ideas or products. ñPeople want to engage meaningfully, not just 

consume something.ò42 Zscheile observes that in the face of these wider cultural realities 

there is ñtremendous opportunity to rehear the gospel, to deepen the churchôs identity and 

practice, and to learn how to form community with new neighbors.ò43 Zscheileôs concept 

of learning community involves communicative interaction not only within the church, 

but in the neighborhood where God is at work, joining with neighbors where they are, 

listening deeply to their lives, and discerning with those neighbors the new life that God 

is bringing forth.44 

Apprenticeship: Learning Through Practice 

John P. Bowen describes the church as the ñschool of Jesus.ò45 We might ask, 

exactly what sort of school is this? Bowen suggests that the school of Jesus is rather like 

a trade school. Learning in trade school might include elements of codified knowledge as 

one might encounter in a traditional classroom. An apprentice electrician would need to 

                                                 
41 Ibid., loc. 902-903. 

42 Ibid., loc. 1119. 

43 Ibid., loc. 978-979. 

44 Ibid., loc. 992. 

45 Bowen, Green Shoots out of Dry Ground, loc. 289. 
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learn the electrical-building code for the local jurisdiction where they would work. More 

than codified knowledge, however, learning a trade most importantly involves 

apprenticeship. The knowledge exercised in practice is often distinct from the codified 

knowledge privileged within educational institutions.46  

Apprenticeship has often been overlooked as a process or method of learning 

beyond the trades. Within trades and vocational (job) learning, apprenticeship-type 

learning has been seen as the exemplary model because of the extensive practice-based 

learning that it provides. Higher education has increasingly come under criticism because 

of its failure to produce graduates who are job ready. In many fields of higher education, 

producing job-ready graduates has never been a goal and it remains debatable whether 

such a goal is desirable. The church is interested, however, in learning that differs greatly. 

The church has an interest in vocational (life) learning. Apprenticeship is an important 

model appropriate to such goals.  

Robert Banks is a strong advocate for a missional model of education that 

includes apprenticeship. In his book, Renewing Theological Education: Exploring a 

Missional Alternative to Current Models, he advocates apprenticeship as ña way to keep 

being, knowing, and doing together.ò47 Banksô missional model for learning involves not 

only learning the tradition (biblical, historical, and theological), but doing so in a 

ñformational and life-oriented way.ò48 Banks explains that,  

                                                 
46 Ask the pastor who says, ñThey didnôt teach me that in seminary.ò 

47 Robert Banks, Reenvisioning Theological Education: Exploring a Missional Alternative to 

Current Models (Grand Rapids, MI: W.B. Eerdmans Pub., 1999), loc. 1314. 

48 Ibid.loc. 1550. 
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é such learning should have reference to all the basic dimensions of a personôs 

lifeðfamily and friendships, work and neighborhood, church and Christian 

organizations, voluntary and civic involvementðand at crucial points it should be 

guided by specific people who have a special understanding and calling to such 

work.49 

Apprenticeship involves learning through practice, normally with the assistance and 

guidance of a master of the trade. Such assistance and guidance will take the form of 

mentoring and coaching. 

Mentoring and Coaching 

The terms mentoring and coaching are often used interchangeably, but there is a 

distinction between the two. Mentoring refers to a more long-term, often informal 

relationship between a more experienced practitioner and one less experienced. These 

relationships are often sustained over a lifetime of practice. Coaching relationships, in 

contrast, are often of much shorter duration and tend to have formal terms. Where 

mentoring is broad in scope, coaching tends to focus on specific goals and discreet 

practices within the occupation.50 Studies show that, as with mentoring, the development 

of close personal bonds between coaches and coached is an important element in the 

coaching process.51 Empathy and mutual self-disclosure seems to be key to the learning 

process in coaching relationships. As in a counseling relationship, self-disclosure by the 

coach tends to evoke disclosure by the coached, opening up opportunities for 

exploration.52 The match between coach and coached is of crucial importance for these 

                                                 
49 Ibid., loc. 1550-1552. 

50 van Woerkom, ñLearning through Practice,ò 257. 

51 Ibid., 264. 

52 Ibid., 265. 
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relational dynamics. Moreover, an alignment of values between coach and coached, and 

mentor and mentored, is crucial. It cannot be merely assumed that there is a sharing of 

common ground. Mentors and mentored will typically develop such common ground 

within their long-term relationship. Coaches and coached need to cultivate such an 

understanding early in their relationship and are aided when attention has been given to 

matching. The match between mentors and mentored, coaches and coached, should pay 

attention not only to the personalities involved, but also to the values that they share. 

Where this has been taken into account, studies have shown, that coaching and mentoring 

are powerful tools for learning and development.53 

Decision-Making and Discernment 

Michael Eraut developed a generic model for professional practices of decision 

making comprising of four distinct but interacting elements. These four, described simply 

are: (1) assessing; (2) deciding; (3) agreeing; and (4) monitoring.54 Eraut observes that 

skilled professionals integrate these elements to a high degree. Itôs not that they assess 

and then move on to decide and then to act; rather they will tend to assess a little, make a 

decision and act, only to move back to the beginning of the process. ñSituational 

understandingò generates new personal knowledge that develops as the practitioner 

interacts in the field.55 This new knowledge must itself be assessed alongside of previous 

                                                 
53 Ibid., 265-266. 

54 Michael Eraut, ñConceptual Analysis and Research Questions: Do the Concepts of óLearning 

Communityô and óCommunity of Practiceô Provide Added Value? ,ò (American Educational Research 

Association, New Orleans, LA); quoted in, Eraut, ñKnowledge, Working Practices, and Learning.ò  

55 Eraut, ñKnowledge, Working Practices, and Learning,ò 44. 
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knowledge. Eraut finds that experts tend to make better decisions, not because they have 

superior reasoning skills, but because they have grown in their ñsituational assessment 

skills.ò56 

Erautôs framework bears a strong resemblance to a framework outlined by Craig 

Van Gelder in his article entitled ñThe Hermeneutics of Leading in Mission.ò57 Van 

Gelder speaks to a process of learning and change (or what we might call discernment) 

through a cyclical five-step process of attending, asserting, agreeing, acting and 

assessing. Van Gelderôs process is grounded in the concept of communicative reason 

advanced by Jürgen Habermas and critical social theory, which I discuss further below. 

The practice of communicative reason facilitates diverse communities coming to shared 

conclusions.58  

Van Gelderôs framework also emphasizes the need for discernment to be 

biblically and theologically framed, as well as theoretically informed. Leaders in mission 

bring the biblical imagination into conversation with specifically situated contexts, and 

uniquely shaped communities, in order to agree upon strategic action.  

This process of decision-making and discernment is something that the 

congregation of St. Saviourôs strives towards in its own community life. This was also the 

framework for decision-making by the PAR Leadership Team as it designed elements of 

the PAR. 

                                                 
56 Ibid. 

57 Craig Van Gelder, ñThe Hermeneutics of Leading in Mission,ò Journal of Religious Leadership 

3, no. 1 &  2 (2004). 

58 Ibid., 142. 
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Socially-Situated Traditions of Knowledge 

Situated learning is a theory related to apprenticeship, and how individuals 

acquire professional skills, and how this leads to membership in a community of practice. 

Situated learning ñtakes as its focus the relationship between learning and the social 

situation in which it occurs.ò59 The concept of a community of practice is a way of 

thinking about learning in its social dimensions. It locates learning in the relationship 

between the person and the world. ñIn this relation of participation, the social and the 

individual constitute each other.ò60 

Stephen Billet recognizes that communities of practice have their own traditions 

of knowledge, learning, and practice.61 In the context of a community of practice, 

socialization into the traditions of the community is an essential aspect of learning. Billet 

illustrates such traditions by describing the learned occupations of coin-making in ancient 

China, and of artisans and craftsmen in ancient Greece.62 Artisans and artists would find 

that their occupational preparation was through apprenticeship, usually within their 

family. A family would have a specific occupation and those born into that family would 

                                                 
59 William F. Hanks, ñForward,ò in Communities of Practice: Creating Learning Environments for 

Educators, ed. Jean Lave and Etienne Wenger, 2 vols. (Charlotte, NC: Information Age Pub., 2008), 14. 

60 Wenger, ñCommunties of Practice and Social Learning,ò 1; see also, Jean Lave and Etienne 

Wenger, Communities of Practice: Creating Learning Environments for Educators (Charlotte, NC: 

Information Age Pub., 1998), 7. Emphasis added. Lave and Wenger coined the term ñcommunities of 

practice.ò 

61 Stephen Billett, ñLearning through Occupations,ò in Learning through Practice: Models, 

Traditions, Orientations and Approaches, ed. Stephen Billett, Professional and Practice-Based Learning, 

PDF ed. (New York, NY: Springer, 2010), 61. 

62 Ibid., 61-64. 
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be expected to engage in and support that occupation.63 The words, tools, concepts, 

methods, stories, documents, and resources, of a particular community of practice are all 

part of the tradition of that community and need to be learned in order to master that 

communityôs occupation.64 

Learning in a community of practice requires not only participation in that 

community but a meaningful interaction with places and/or artifacts connected with that 

community of practice.65 Places and artifacts, indeed, are part of the tradition of 

communities of practice. Wenger asserts that both participation and reification (literally, 

reification means ñmaking into an objectò) need to be in interplay for meaningful 

learning in social contexts.66 ñArtifacts without participation,ò says Wenger, ñdo not 

carry their own meaning; and participation without artifacts is fleeting, unanchored, and 

uncoordinated.ò67 It is with each engagement, where participation and reification come 

together to negotiate and renegotiate meaning, that dynamic learning occurs.68 

A feminist critique of Wengerôs theory of socially situated traditions of 

knowledge and communities of practice suggests that the theory does not adequately take 

into account dynamics of power. Issues of power are inherent in a social perspective on 

learning. Wenger admits, ñé the definition of the regime of accountability and of who 
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gets to qualify as competent are questions of power.ò69 Wenger also notes that the 

ñpairing of identity and community is an important component of the effectiveness of 

power. Identification with a community makes one accountable to its regime of 

competence and thus to its power plays.ò70 Wenger observes, for example, how anxious 

and defensive people become in an academic circle when offered a critique of an author 

or theory with whom they identify.71 Issues of power are very much a concern because of 

the strong identifications made within congregations and neighborhoods. It is important 

to remember, therefore, that learning is political.   

One of the means of checking for abuses of power in a learning community of 

practice is through good governance of the learning system. Wenger suggests that 

learning should drive governance, not the other way around.72 Good governance stewards 

the learning community of practice towards a concerted effort around an identified cause 

or issue, seeking agreement and alignment across the system.73 Good governance also 

allows for local decisions and leadership by participants that emerge at the local level. 

Good governance will also give attention to both the vertical and horizontal axes of 

accountability. Traditional hierarchies, decisional authority, policies and regulations, will 

be understood in terms of the power with which they operate; so too will more horizontal 

dynamics of peer recognition, identity, reputation, commitment to mutual learning, and 
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shared standards of practice.74 One axes of power is not necessarily superior to the other. 

They function best in different contexts within systems of learning and need to be 

brought into interplay and tension with one another in order to manage the dynamics of 

power and to allow a context for dynamic learning. 

Learning Citizenship 

Before leaving the discussion of theories of learning, I wish to outline briefly 

another concept introduced by Wenger. ñThe concept learning citizenship refers to the 

ethics of how we invest our identities as we travel through the landscape.ò75 Wenger 

provides the following examples as considerations of learning citizenship. 

1. Managing oneôs membership in existing communities. Asking the question, 

how do I contribute to the communities that I belong to or could belong to? 

2. Bridging boundaries. Asking the question about how to become brokers by 

using multi-memberships as a bridge between learning communities of 

practice. 

3. Creating new learning communities of practice. Asking the question about the 

need for a new community, and finding the legitimacy to call it into being and 

convene it. 

4. Connecting people. Looking to connect people to communities that will 

enhance their own learning.  
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5. Providing transversal connections. Looking to strengthen learning 

communities of practice where the vertical and horizontal accountability 

structures are disjointed.76 

Learning citizenship is a way of speaking about the ethical dimension arising out 

of the reality that each of us has a unique path through the landscape and neighborhood. 

Our unique perspective, often shaped by multiple communities of practice, is our gift to 

the world. Responsible citizenship demands that we be good stewards of this valuable 

gift. 

Conclusions: Spiritual Formation and Learning Theory 

The first piece of orienting framework that I have put in place for this project 

relates to spiritual formation and learning theory. I began by looking at the classic faith 

development theory laid out by Fowler, but accepted the definition of faith proposed by 

Dykstra: ñfaith is appropriate and intentional participation in the redemptive activity of 

God.ò77 Following this, I also accepted the complimentary definition of spiritual 

formation proposed by Zscheile: ñChristian spiritual formation refers to the intentional 

communal process of growing in our relationship with God and becoming conformed to 

Christ through the power of the Holy Spirit, for the sake of the world.ò78 These 

definitions, with their practical and participatory implications, led me to focus next on 

theory related to practical learning. 
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I explored literature related to the concept of learning community. The formation 

of a learning community at St. Saviourôs is the core intervention formed in this project. I 

showed that the formation of a learning community, which is a prevalent model in the 

field of education, holds promise for the church and for faith development. I looked at 

additional material that looked specifically at Action Research and its role in learning 

communities and found that this project itself should be expected to assist the 

congregation in its faith formation and missional goals. 

Finally, I looked at other literature dealing with models of learning related to 

apprenticeship and found that these also accord well with the faith formation and 

missional goals of the church. Together, this literature not only provides the first piece of 

an orienting framework for this project, but provided guidance to the PAR Leadership 

Team in developing specific interventions that fit under the rubric of learning 

community. Specific variables regarding the degree to which the project was successful 

in developing opportunities for apprenticeship, and the degree to which these resulted in 

growth in Christian discipleship, were operationalized for the end-line questionnaire and 

focus groups. These were important considerations for the PAR Leadership Team 

throughout the design and will be discussed further in chapters five and six. 

Critical Social Theory  

I now wish to give some attention to critical social theory. I draw on the work of 

Gary Simpson and his discussion of critical social theory and the work of Jürgen 

Habermas.79 I also show that critical social theory provides a social-theoretical 
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framework that is appropriate to the goal of participation with God in Godôs mission in 

the neighborhood. I bring Davydd J. Greenwood and Morten Levinôs discussion of 

Participatory Action Research, and John Mezirowôs theory of transformation learning 

into this conversation in order to elaborate further on the process of learning and growth 

envisioned in this project.80 Critical social theory and transformational learning also 

provide language for analyzing and discussing the growth in missional engagement that 

may occur in the life of the congregation and in the lives of individuals. 

Critical social theory has been extremely influential in the late-twentieth and early 

twenty-first centuries. Its advocates sought the transformation of everyday life, to 

improve the real-life situations of persons. Critical social theory has been brought to bear 

on issues such as the family, sexuality, genocide, entertainment, literary analysis, 

education, and a number of others. Critical social theory is concerned with the 

imbalances of power that exist within the mega-systems of the market economy, the state, 

and the public sphere of civil society institutions, and the emerging global civil society. 

Critical Social Theory: A Brief Description 

A brief history is helpful as an introduction to critical social theory. Philosophy 

has always had a critical element. Socrates called the conventional wisdom of his own 

day into question prompting his condemnation by the citizens of Athens for corrupting 

the morals of youth. Critical social theory builds on this legacy of healthy critique.  
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Max Horkheimer and the Genesis of Critical Social Theory 

Critical social theory emerged between World War I and World War II as a 

response to the acute sufferings of vast numbers of persons and communities during this 

time. Critical social theory had its genesis at the Institute of Social Research at the 

University of Frankfurt with the appointment of Max Horkheimer as director in 1930. 

Horkheimer was concerned with the real-life situations of people. ñThis insistence on the 

real-life contexts and consequences of every philosophy marks Horkheimerôs thinking at 

every turn and remains a hallmark of critical social theory.ò81 Indeed, Horkheimer held 

that any abstraction of philosophy from its social context was a practiced delusion.82 

Horkheimer had noticed that the reigning Nazi social order of the Germany of his day 

relied heavily on a positivist natural-scientific doctrine of ñfacts.ò83 Modernity and its 

positivist philosophies had held out the promise of human progress once humanity was 

free from the old superstitions of religion and more rooted in objective, empirical facts. 

These dreams were shattered, of course, by the images of Nazi concentration camps, the 

ruins of Hiroshima and Nagasaki, the Soviet Gulag, and worries about the fear-based 

McCarthyism on the rise in the United States.84 

Horkheimer had, early on, been influenced by Karl Marx and accepted Marxôs 

accent on the significance of practice, agents, and agency. Horkheimer came to 
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emphasize the need for emancipatory practice and agents, and for emancipation 

politics.85 Critical social theory employed the dialectic method of Hegel and Marx, but 

departed from Marx most notably in the direction it looked for an emancipatory agent. 

Marxism had looked to the proletariat for such an agent. Horkheimer and critical social 

theory finds their emancipatory agent, at least in part, among emancipatory intellectuals 

and theorists like himself. Later, through the work of Jürgen Habermas, critical social 

theory identified a sphere for emancipatory agency in civil society. Horkheimer, however, 

had hoped that the so-called ñbourgeois ideals of freedom, justice, and brotherhoodòð

because of their own inherent rationalityðmight emerge as the realities of his time. 

Nihilism and the Disappointment with Reason 

Horkheimer and a number of his colleagues in the Frankfurt School were 

disappointed that the bourgeois ideals of freedom, justice, and brotherhood did not hold 

sway and, therefore, adapted a nihilist stance toward reason and embraced more aesthetic 

forms of critique. Some became, for example, champions of modern art. Nevertheless, 

the focus on the real-life circumstances of people, and a focus upon the amelioration of 

suffering and promotion of emancipation, remained hallmarks of critical social theory, as 

they are to this day. 

The nihilism of Horkheimer and thinkers such as Friedrich Nietzsche expressed a 

disappointment with reason as a foundation for emancipatory society. Habermas 

observed that Nietzsche had shown the way for a total critique of reason, ñreason is 
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nothing else but power, the will to power.ò86 Habermas remained skeptical, however, of 

Horkheimerôs abandonment of reason and argued that Horkheimer and others had 

overlooked some basic liberative achievements of reason. He argued that they had 

forgotten the rationality that is contained within the ideals of freedom, justice, and 

brotherhood themselves.87  

Jürgen Habermas and the New Paradigm of Communicative Action and Reason 

Habermas offered a new paradigm, a theory of communicative action and reason. 

Habermas noted that in normal everyday conversation, there is an understanding of an 

idealized agreement that is aimed for in communication free from domination.88 In this 

paradigm, Habermas ñseeks to reconstruct the essential features of a life together in 

communication free from domination.ò89  

The communicative social action that Habermas championed is different from 

strategic action. Strategic action chooses means appropriate to a situation oriented 

towards subjectively formulated purposes with respect to objects that are human or 

societal. The foreseeable consequences are calculated in term of cost and benefits in 

terms of the success of the action. Communicative action is quite different. It is oriented 

toward creating normative agreement; it arises from understanding and agreement, as 

well as the social coordination and integration of action that flows from communicatively 
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achieved agreements.90 ñCommunicative action is always social action mediated through 

the integrative powers of argumentative speech.91 For Habermas, this process of 

argumentative speech is the life-blood of the deliberative democracy. 

Habermas noticed and identified that the great threat to the real life situations of 

people in the late twentieth century lay with the mega-systems of the market economy 

and the political state. These two systems had become uncoupled from the lifeworlds of 

people, and indeed, had come to colonize peopleôs lifeworlds through the media of 

money (in the case of the market economy) and administrative power (in the case of the 

political state) in very significant ways. Money and power invade the lifeworlds of people 

in such a way that the lifeworldôs communicative moral reasoning and action are 

inhibited. Everything is decided by money and power. 

In the face of this, Habermas suggests a move towards the intentional growth of 

deliberative democracy.92 Habermasô deliberative democracy gives the center stage to the 

formulation of public opinion, but also prioritizes the institutionalization of citizen rights 

and a broad enfranchisement of people.93 Such a sphere of civil society arises out of the 

lifeworlds of real persons; it is a vast network of institutions that emerge from peopleôs 

lifeworlds. 
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Critical Social Theory and Gary Simpsonôs Proposal for Christian Congregations as 

Public Companions in Civil Society 

Gary Simpson observes that people today more or less take civil society for 

granted.94 Still, the real lives of people have very much been colonized by the mega-

systems of the market economy and the political state. The capitalist heritage of most 

Western democracies has tended to undercut the power of the political state in favor of 

the market economy. Most people spend most of their lives simply trying to earn enough 

money to make a living. Citizens have been reduced to consumers. Yet, many people 

come to the market without the resources to purchase or produce the goods needed to 

enjoy the ñgood lifeò the market promises.95 Instead, too many find a heartless and 

uncaring world. It is a reality of the current market economy that there are more people 

living in slavery today than were in the days of William Wilberforce.96 In this situation, 

Simpson calls for an enriched, communicative civil society that will impart resources for 

a more emancipatory and just deliberative democracy, and for a more responsible 

stakeholder economy, weakening the mega-systemôs colonizing effects.97 

Simpson celebrates the fact that we have arrived at a time when congregations are 

back on the map.98 After a period of confusion and lament with the end of Christendom, 
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congregations are again locations of productive theological imagination and missional 

engagement. A new missional ecclesiology is taking root in North America. Simpson 

suggests that the communicative turn of critical social theory is a formidable companion 

for instilling prophetic imagination in missional congregations. Simpson argues that 

missional congregations can become public companions in civil society. He cautions that 

this would not look like a return to Christendom, with assumptions of a privileged place 

for the churchôs voice, but a radical immersion in the pluralist and ambiguous life of 

many cultures, religions, and irreligions.99 This is a risky vocation for congregations as 

we have no monopoly on moral wisdom. We have things to learn in the conversation, the 

communicative give and take, because we also have been colonized by the effects of 

money and power.100  

Simpson lists five marks that characterize the communicatively prophetic, public 

companion congregation. They are worth listing here. 

1. Conviction that they are participating in Godôs ongoing creative work. 

2. Compassionate commitment to other institutions. 

3. Connected both to God and the social and natural world as public 

companions. 

4. Critical and self-critical and communicative practice of prophetic 

engagement. 
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5. Creative, strengthening, and sustaining of the moral fabric that fashions a life-

giving, life-accountable world, with other institutions.101 

Critical Social Theory and Education 

I have discussed some theory related to the field of education above. I return 

briefly to the field of education here, in relation to critical social theory, because of the 

work of John Mezirow and his interest in emancipatory practice in education. Mezirow 

has an interest in transformative learning. As I have noted above, theory regarding adult 

learning focuses a great deal on learning that is situated in social, cultural, and material 

contexts. Mezirowôs theory is influenced by critical social theory. For Mezirow, 

transformational learning is a process in which individual experiences are transformed 

into emancipatory actions.102 Mezirow builds on Habermasô critique of the scientific 

tradition and his work on communicative actions.103 A key element in Mezirowôs theories 

of adult education is the focus on critical reflection and thinking. Such learning is an 

emancipatory and communicative process. Instead of using power to have students see 

and reflect on specific issues, the goal is to free students to be free critical thinkers in a 

communicative process.104 

Mezirow argues that a cardinal goal of adult education is for individuals to learn 

to make their own interpretations rather than act on the purposes, beliefs, judgements, and 
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feelings of others.105 He argues that habits of the mind are sets of code that arise from 

cultural, social, educational, economic, political, or psychological experience.106 These 

habits of mind may be articulated in a specific point of view, ña constellation of belief, 

value judgement, attitude, and feeling that shapes a particular interpretation.ò107 

Communicative learning involves a least two persons striving to reach a consensus on 

these points of view. We engage in discourse to assess the evidence, arguments, and 

alternative points of view.108 Points of view are transformed through critical reflection on 

the assumptions on which they are based. Significant personal transformation can occur 

through such reflection. 

Mezirow argues that ñthinking as an autonomous and responsible agent is 

essential for full citizenship in democracy and for moral decision making in situations of 

rapid change.ò109 He cites both the U.S. Department of Labor and the Australian 

government as having identified autonomous thinking as a ñkey competencyò for todayôs 

workers.110 Citing the study of the National Institute for Literacy, Mezirow finds that 

autonomous thinking is an important educational objective identified by adult learners 

themselves.  
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At first hearing, this insistence upon the importance of autonomous thinking may 

sound as though it is derived merely from modern societyôs fixation with individualism. 

Mezirow means something else by autonomy. He refers to ñthe understanding, skills, and 

disposition necessary to become critically reflective of one own assumptions and to 

engage effectively in discourse to validate oneôs beliefs through the experiences of others 

who share universal values.ò111 

The transformative learning that Mezirow describes is quite different than the 

form of education that one would typically employ with children. It focuses on critically 

reflective thought, imaginative problem solving, and discourse that is learner-centered, 

participatory, and interactive. It involves group deliberation.112 In such groups, the 

educator functions as facilitator and provocateur, rather than the authority on the 

subject.113 Mezirow concludes, ñtransformative learning is not an add-on. It is the essence 

of adult education.ò114 

Critical Social Theory and Participatory Action Research 

Critical social theory has always been interested in social research. Its interest, 

however, has not just been about learning, observing, and describing ñthe facts,ò but 

about the real lives of people, the alleviation of suffering, the values of freedom, justice, 

and brotherhood. The critical social theory of Jürgen Habermas is concerned with 

emancipatory, communicative action. It is no surprise that this great body of work has 
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had a great influence in social-science research, no less than in the area of Action 

Research, and specifically the mode of research employed in this project: PAR. PAR can 

be described as a child of critical social theory. 

Greenwood and Levin discuss the various of streams of Action Research in their 

book Introduction to Action Research: Social Research for Social Change.115 They blend 

their discussion of what they term ñSouthern participatory action research (PAR),ò with 

their discussion of action research in adult education and contemporary feminism, not 

because they are all the same, but because the approaches share a number of common 

elements and features.116  

Southern PAR had its genesis as a critique of inequality and a practice of 

liberation within the context of class struggle. It has an interest in democratization and 

the liberation of oppressed people. PAR employs interventions in local settings that often 

employ the researcher or other outsider as a catalyst or awareness-raiser for local 

discussion.117 The process is communicative. Plans of action are agreed upon and set in 

motion by participants. Local knowledge is particularly valued in Southern PAR. From 

the local knowledge and engagement with the outside researcher, the communicative 

process and dialogue will often transform the life of both. The outsider grows in their 

understanding of the local situation, and the local participantsðwhose experience is often 

all too concreteðreceives perspectives that open new scope for action.118 
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Critical Social Theory: Summary and Conclusions 

Critical social theory and its emphasis on communicative action provides an 

important theoretical underpinning for this research. The learning that this project seeks 

to foster is largely learning within a communicative process of engagement with one 

another in the congregation and in the neighborhood. Critical social theory, and 

Simpsonôs proposal for congregations to be civil society companions, also provides 

insight into the subversive role that congregations can play in the face of the colonizing 

effects of the mega-systems of the market economy and political state. Simpsonôs 

proposal speaks to a way of engaging with God in Godôs mission in the world. 

Neighborhoods and Neighborliness 

In this project, I am inquiring how a PAR intervention, utilizing a learning 

community to engage in Christian practices of neighborliness, might help the members of 

St. Saviourôs Anglican Church engage more fully in Godôs mission in their corporate 

gatherings and daily lives. By focusing the experience of the learning community around 

Christian practices of neighborliness, I betray the assumption that the neighborhood is a 

particular locus of mission. I explore biblical and theological themes connected with 

neighborliness in chapter 4. Here, I want to touch on other theoretical material. I begin by 

exploring the so-called New Urbanism. Second, I explore the power of communities and 

neighborhoods. Finally, I give attention to the theory of social capital, and the potential 

role of neighborhood churches as generators, reservoirs, stewards, and investors of the 

same. 
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The New Urbanism 

The New Urbanism is a neotraditional urban design movement that focuses on the 

promotion of environmentally-responsible habits by creating walkable neighborhoods 

with a wide range of housing and employment opportunities. The primary principles of 

New Urbanism are: (1) walkability; (2) connectivity; (3) mixed-use and diversity; (4) 

mixed housing; (5) quality architecture and urban design; (6) traditional neighborhood 

structure; (7) increased density; (8) smart transportation; (9) sustainability; and, (10) 

quality of life.119 Its advocates claim that it is about ñcreating a better future for us all.ò120 

ñNew Urbanism is a revival of our lost art of place-making, and is essentially a re-

ordering of the built environment into the form of complete cities, towns, villages, and 

neighborhoods.121 

Included in the New Urbanism are a number of axioms, known as the principles 

of intelligent urbanism, or PIU, developed by Christopher Charles Benninger. The 

axioms overlap with the principles listed above. These include: (1) a balance with nature; 

(2) a balance with tradition; (3) appropriate technology; (4) conviviality (meaning, a 

place for individuals, friendship, householders, neighborhood, communities, and city 

domain); (5) efficiency; (6) human scale; (7) opportunity matrix; (8) regional integration; 

(9) balanced movement; and (10) institutional integrity.122 
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The New Urbanism and its traditional urban design is having a profound influence 

upon the development of many cities, including Wellington. The dedicated cycling lanes 

linking the cityôs neighborhoods, mentioned above, along with the light rail transit, and 

associated infrastructure, are priorities in the city because of the influence these urban 

design movements in Wellington. A prominent local architect, who also happens to be a 

member of St. Saviourôs, is one of a number of architects, planners, and other 

professionals who have been so influenced.  

Some practitioners of New Urbanism may not be aware, but New Urbanism 

accords very well with Christian theological concepts such as the reign of God and the 

common good, which will be discussed in greater depth in chapter 4 of this thesis. Eric O. 

Jacobsenôs book, Sidewalks in the Kingdom, is explicit in making the case that biblical 

depictions of community support new urbanist design principles.123 Vincent Rougeau, 

writing from the perspective of Catholic social thought adds approval from that 

tradition.124 

New Urbanism has drawn from the sensibilities of the American-Canadian 

journalist, author, and activist, Jane Jacobs, known for her impact on urban studies and 

lack of formal education in the field. Jacobôs influential book, The Death and Life of 

Great American Cities, published in 1961, advocated that urban design consider the 

people who actually live in the city.125 Jacobôs point may seem obvious to us now, but at 
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a time when expressways were being built through neighborhoods, the wisdom of Jacobôs 

proposal was not accepted by all. Jacobôs arrest and prosecution for participating in 

protests connected with the building of expressways prompted her move from her home 

in Greenwich Villiage, New York, to the Annex neighborhood of Toronto. Jacobs is also 

credited with introducing the sociological concept of social capital, to which I turn later 

in this chapter.126  

Willis Jenkins, in his article, ñNeighborhood Ethics: Christianity, Urbanism, and 

Homelessness,ò observes that, generally speaking, Christian ethics has had an ambivalent 

relationship to the city and urban reform efforts. He notes that Christian ethics seems to 

privilege a kind of homelessness that is complicit with ñhomeless, nomadic capitalist 

culture,ò as it approaches its social commitments to those on the margins with its own 

ñnomadic moral tropes.ò127 Jenkins argues for a theological ethic of neighborhood. In his 

study, he looks at issues of homelessness in New Haven, Connecticut, and finds that 

Christian communities practice ñdistinctive icons of urban space in the practices of 

making space for those without it and of confronting the cultural and political dynamics 

that make people placeless.ò128 Jenkins observations, together with the principles of New 

Urbanism, and the theological reflections on neighborliness in chapter 4, provide a vision 

for St. Saviourôs as it seeks to join God in mission in the neighborhood. 
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The Power of Community 

John McKnight and Peter Block speak of the power of neighborhood in their 

book, The Abundant Community: Awakening the Power of Families and 

Neighborhoods.129 McKnight and Block recognize seven elements of satisfaction that 

grow out of abundant community. 

1. Health 

 ñOur neighborhoods are the primary source of our health.ò130 The chief medical 

officer of health for the city of Wellington has stated that there are no less than 875 

deaths in the greater metropolitan Toronto-Wellington area each year that are directly 

attributable to air-borne poisons from automobiles. A concern for walkable cities is a 

concern for health.  

Health researchers Juha Mikkonen and Dennis Raphael, in their important work, 

Social Determinants of Health: the Canadian Facts, support the idea of local health 

initiatives. There are a variety of models for the social determinants of health. Mikkonen 

and Raphael adopt the one developed at a York University conference held in Toronto in 

2002. These social determinants of heath have proven helpful in describing why some 

Canadians are healthier than others. The fourteen social determinants are: (1) Aboriginal 

status; (2) disability; (3) early life; (4) education; (5) employment and working 

conditions; (6) food insecurity; (7) health services; (8) gender; (9) housing; (10) income 

and income distribution; (11) race; (12) social exclusion; (13) social safety net; and (14) 
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unemployment and job security.131 These social determinants of health are embedded at 

different levels of life. Some are individual or individual lifestyle factors. Others lie at the 

social and community level. The remainder are more general socioeconomic, cultural, 

and environmental conditions.132  

In her forward to Mikkonen and Raphaelôs work, Monique Bégin, a member of 

the World Health Organization Commission on Social Determinants of Health and a 

former Canadian federal Minister of Health and Welfare, suggests that this work informs 

the debate about health and ñis about public policies and political choices and our 

commitment to make these things happen.ò133 Addressing issues related to the social 

determinants of health requires action at the level of civil society, however, we make a 

mistake if we leave these matters to the mega-systems of the market economy and 

political state. Local, neighborly action is required. 

Mikkonen and Raphael explain that most of the social determinants of health 

operate in peopleôs lives on the level of stress. Stressful situations arise from coping with 

insecure employment, food insecurity, various forms of discrimination, and others. ñThe 

lack of supportive relationships, social isolation, and mistrust of others further increases 

stress.ò134 The converse is also true. Those who live in the supportive care of a 

neighborhood community experience greater resilience in health. 
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Christopher E. Beaudoinôs research, published in Social Science and Medicine, 

looked at neighborliness through the lens of bonding and bridging social capital (which I 

will discuss further, below).135 Beaudoin found that ñbonding neighborliness was 

associated with self-rated health and inversely related with stress.ò136 McKnight and 

Block observe that ñinformed medical leaders advocate for community health initiatives 

because they realize that medical systems have reached the limits of their health-giving 

power.ò137 

2. Safety and Security 

McKnight and Block argue that many studies show two major determinants of 

local security. The first is how many neighbors we know by name and the other is how 

often we are present and associated in public.138 

Susan Clampet-Lundquist studied social ties, safety, and what happens to persons 

in the context of forced public housing relocation. Her study, entitled, ñEveryone Had 

Your Back,ò showed how neighborhood-based social capital is drawn upon for safety by 

examining how people kept safe in public housing, and what happened when these social 

ties were broken through forced relocation.139 City planners had hoped to create safer 

                                                 
135 Christopher E. Beaudoin, ñBonding and Bridging Neighborliness: An Individual-Level Study 

in the Context of Health,ò Social Science & Medicine 68, no. 12 (2009). 

136 Ibid., 2129. 

137 Block and McKnight, The Abundant Community, 2. 

138 Ibid. 
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neighborhoods, but Clampet-Lundquist found that relocated residentôs relatively new 

status in these neighborhoods translated into less socializing and weaker social ties. Since 

these residents had previously depended upon these social ties for protection and safety, 

their lack of integration left a substantial portion of them feeling more vulnerable.140 

Neighborhoods are primary factors in the safety and security of persons. 

3. The Environment 

ñThe energy problem,ò according to McKnight and Block, ñis our local domain 

because of how we transport ourselves, how we heat and light our homes, and how much 

we waste what we create.ò141 St. Saviourôs neighborhood is rapidly changing with a 

ground-swell of local support for cycling and greener modes of public transit. Dedicated 

cycling lanes are being added on a number of streets linking corridors across the city. 

Although city politicians continue to quarrel over details, senior levels of government 

have set aside money to build a green light rail system across the city. Train service 

connecting Wellington with Toronto and other local centers will continue to remove 

polluting vehicles from the roads. Choices regarding transportation and consumption are 

local choices. Healthy neighborhoods that are self-sufficient support healthy choices and 

care for the future of the earth. 
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4. Resilient Economy 

Local economies can be less dependent upon the colonizing mega-system of the 

global market economy. ñAs families and neighbors, we have the local power to nurture 

and support é (local, small) business so that they have a viable market.ò142 Eric Jacobsen 

argues for a local economy that is healthy and diverse enough to offer employment 

opportunities for a wide range of people in a variety of life stages.143 A local economy 

has a benefit not only in the financial concerns of the neighborhood, but in its cultural 

concerns as well. Local culture and economy are related; remember that the word 

ñeconomyò is first a household word.144 In west downtown Wellington, where St. 

Saviourôs is located, a number of small, local businesses flourish. It makes the 

neighborhood interesting, but more importantly, local business owners are invested, not 

only in making money, but in participating in the community. 

On a recent trip to Thunder Bay, Ontario, I was surprised to witness how much 

that northern Ontario town had grown since my previous visit. Thunder Bay, at the 

northwest corner of Lake Superior, is the major center for the all of Northwestern Ontario 

(a massive geographical area), in terms of healthcare, higher education, and other 

services. Thunder Bay is also the major economic and shopping center for the area. 

I was not a little disappointed when my host announced that the closing dinner to 

mark the end of our meetings, would be held at the local Kelseyôs restaurant in a major 
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shopping mall surrounded by the ubiquitous big-box stores.145 My disappointment with 

the choice of Kelseyôs had nothing to do with the quality of food, or excellence of 

service, or the quality of people who work in that or any of their locations, but everything 

to do with the cultural experience I had hoped to have. I had hoped that we might have 

enjoyed some of the local flavor. Kelseyôs is fine, but I might have enjoyed exactly the 

same meal just five minutes from my home in Wellington. To make matters worse, the 

mall in which the Kelseyôs was located was identical to those in every North American 

city with their Walmarts and Home Depots. I would hardly need to squint my eyes to 

imagine that I might have been in my own city of Wellington; Orlando, Florida; or St. 

Paul, Minnesota. Our cities increasingly look the same. The colonization of local culture 

is that complete. Supporting local business is one way of supporting the fabric of local 

culture and of subverting the colonizing effects of the market.  

5. Food and Food Security 

McKnight and Block suggest, ñwe are coming to see that we have profound local 

responsibility for the food we eat.ò146 In the neighborhood where St. Saviourôs is located, 

a new grocery store cooperative has recently opened. The Mustard Seed Food 

Cooperative was the brain-child of a young couple that includes the prominent architect 

influenced by New Urbanism that I mentioned above. The same couple was instrumental 

in establishing the Hill Street Community Garden in the same neighborhood. As 

McKnight and Block point out, by supporting local producers we do our part to solve the 

                                                 
145 For my American readers, Kelseyôs is a Canadian roadhouse style restaurant chain which can 

be found all across Canada and which is reminiscent of an Applebeeôs, with which you will be familiar. 

146 Block and McKnight, The Abundant Community, 3. 
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energy problem created by transporting food great distances, assist economically by 

participating in the local economy, and improve our health through healthier food 

choices.  

6. Raising Children 

McKnight and Block remind us of the proverb that claims that it takes a village to 

raise a child.147 While we may give lip service to this idea, McKnight and Block point out 

that we tend to pay systems to raise our children in this society. We send our children out 

to school, to camp, for sports, for youth programs, for health care. Much of the care and 

nurture of our children is contracted out to strangers. ñOur villages have become 

uselessðour neighbors are responsible neither for their children, nor ours.ò148 

The City of Wellington markets itself as ñthe best place to raise a child.ò The 

phrase came from the Wellington Poverty Roundtable, which, more than ten years ago, 

set a goal of becoming the best place to raise a child. The City of Wellington later 

adopted this goal as part of its strategic plan.149 Despite this commitment, child poverty 

levels remain high; the number of families with a new baby considered to be at risk for 

developmental challenges is rising; the need for school nutrition programs has grown, but 

funding has not grown with it; and Wellingtonôs public school system lags behind the 

provincial average in standardized testing.150 

                                                 
147 Ibid.  

148 Ibid. 

149 Adam Carterôs article appears on the CBC News website. For reasons of confidentiality, I do 

not provide a full citation.  

150 Ibid.  
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McKnight and Block would suggest that neighborhoods have capacities to raise 

the game when it come to the care and nurture of children. St. Saviourôs history of care 

and nurture of children through Camp Artaban and other programs suggests that this is 

eminently possible in the neighborhood. 

7. Care 

McKnight and Block argue that institutions can offer only service, but not care, 

ñfor care is the freely given commitment from the heart of one to another.ò151 Neighbors 

are able to care, not only for children, but for elders, and the most vulnerable among us. 

ñIt is this care that is the most basic power of a community of citizens.ò152 

No institution or government can accomplish what neighborhoods can. While I 

would want to maintain that good civil society institutions are needed, and play an 

important role in healthy neighborhoods, I agree that neighborhoodsðwhat McKnight 

and Block call ñabundant communityòðhave significant roles to play in health, safety, 

environment, economy, food, the raising of children and care, that can be fulfilled 

nowhere else.153 

I expect this projectôs interventions to take advantage of the power of community 

within neighborhoods and cities to effect positive change. This project tests this 

hypothesis and contributes new information concerning the ways in which congregations 

can enhance the flourishing of those communities of which they are a part. These theories 

                                                 
151 Block and McKnight, The Abundant Community, 4. 

152 Ibid. 

153 Ibid. 
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informed the PAR Leadership Teamôs planning of interventions and provided a 

framework for understanding the processes and relationships at work when the data was 

analyzed. 

Social Capital 

The concept of social capital is important for thinking about the resources needed 

for making positive change in a system such as a neighborhood. Robert Putnam describes 

social capital as connections between people, social networks, and the norms of 

reciprocity and trustworthiness that arise from these relationships.154 Social capital 

involves the social relations between people that serve to enable members of society to 

work together to accomplish collective goals. In the words of James Coleman,  

Like other forms of capital, social capital is productive, making possible the 

achievement of certain ends that would not be attainable in its absence. é For 

example, a group whose members manifest trustworthiness and place extensive 

trust in one another will be able to accomplish much more than a comparable 

group lacking that trustworthiness and trust.155 

What provides social capital with its transforming capacity? The two crucial 

aspects appear to be trust and reciprocity. Trust facilitates cooperation. Yet not all trust is 

necessarily the same. Thick trust exists in communities where there is a high level of 

intensive, regular, and frequent contact between and among people. These sorts of 

communities often tend to be homogeneous in their make-up and are often geographically 

isolated. Most modern societies tend to generate thinner levels of trust. Thin trust is the 

                                                 
154 Robert D. Putnam, Bowling Alone: The Collapse and Revival of American Community, Kindle 

ed. (New York, NY: Simon & Schuster, 2000), loc. 150. 

155 James S. Coleman, Foundations of Social Theory (Cambridge, MA: Belknap Press of Harvard 

University Press, 1990), 302-304; quoted in, Corwin E. Smidt, Religion as Social Capital: Producing the 

Common Good (Waco, TX: Baylor University Press, 2003), 4. 
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result of weaker social ties; yet even such levels of trust serve to create social 

adhesiveness in larger, more complex social systems.156 As Corwin Smidt points out,  

Even ordinary life entails so many small risks that life would be impossible to 

handle without placing some trust in oneôs fellow citizens. é Thus the Hobbesian 

state of nature in which life is characterized as nasty, brutish, and short is 

transformed through social trust; it serves to create a social context in which life is 

more pleasant and less dangerous.157 

Reciprocity can be described as the basic sense that good deeds do not go 

unrewarded. While this is not a strict sense of ñif you scratch my back, Iôll scratch 

yours,ò it is the assumption that good deeds, though not necessarily rewarded in the short 

term, will be repaid at some future time, perhaps even by some person unrelated. If social 

capital is the currency of trust and reciprocity that allows communities to work together 

to achieve common goals, an understanding of this concept assists Christians seeking to 

engage with God in Godôs mission in the neighborhood. 

Bonding and Bridging Social Capital 

Putnam distinguishes between different kinds of social capital. Bonding social 

capital brings people together with common traits and undergirds reciprocity and 

solidarity.158 Bridging social capital provides linkages with other groups, external assets 

and facilitates the spread of information.159 Both bonding and bridging social capital have 

their uses. Bonding social capital holds people together and creates tight circles of care. 

                                                 
156 Smidt, Religion as Social Capital, 5. 

157 Ibid., 6. 

158 Putnam, Bowling Alone, loc. 240. 

159 Ibid., loc. 242. 
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Putnam points out that a society that has only bonding social capital, however, ñwill look 

like Belfast or Bosniaðsegregated into mutually hostile camps.ò160 Healthy 

neighborhoods, like any healthy community, require plenty of bridging social capital, not 

merely the bonding type. The problem, as Putnam points out, is that bridging social 

capital is much harder to come by than bonding social capital. The very type of social 

capital that is essential for healthy societies and neighborhoods is the hardest to build.161 

Democratizing Social Capital 

It is widely recognized among researchers who look at social capital that churches 

regularly foster volunteerism.162 Religiously motivated volunteers are more likely than 

non-religious volunteers to appeal to some sense of the common good than to use more 

individualistic language to explain their behavior.163 People are more likely to give 

money and time, even for so-called secular efforts, if they are church members.164  

Those who participate in the structures of religious communities also grow in 

civic skills. Sydney Verba, Kay Schlozman, and Henry Brady have shown that churches 

                                                 
160 Robert D. Putnam, Lewis M. Feldstein, and Don Cohen, Better Together: Restoring the 

American Community (New York, NY: Simon & Schuster, 2003), 3. 

161 Ibid. 

162 See for example, John A. Coleman, S.J., ñReligious Social Capital: Its Nature, Social Location, 

and Limits,ò in Religion as Social Capital: Producing the Common Good, ed. Corwin E. Smidt (Waco, TX: 

Baylor University Press, 2003), 34; Robert Wuthnow, God and Mammon in America (Toronto, ON: 

Maxwell Macmillan Canada, 1994), 242. 

163 Robert Wuthnow, Acts of Compassion: Caring for Others and Helping Ourselves (Princeton, 

NJ: Princeton University Press, 1991), 325; quoted in, Coleman, ñReligious Social Capital,ò 34. 

164 Robert Wuthnow, Christianity and Civil Society: The Contemporary Debate, The Rockwell 

Lecture Series (Valley Forge, PA: Trinity Press International, 1996), 87; quoted in, Coleman, ñReligious 

Social Capital,ò 34. 
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are superior to the two other main contributors to civic skills: the workplace and non-

political civic organizations (such as, the Rotary Club).165 John A. Coleman concludes 

that churches, ñespecially local congregations are major sites for the generation of social 

capital.ò 

Social Capital and Churches: Are Churches the Same? 

The question remains, however, are all churches the same in terms of their 

capacity to generate social capital? Coleman finds that they are not. The first way in 

which churches differ in their capacity to generate social capital has to do with their 

structures of religious authority. Coleman cites Putnam who, in his study of civic 

tradition in modern Italy, found consistently negative correlations between Catholic 

religiosity and civic engagement.166 Coleman finds this difference in the generation of 

social capital is explained by differentiation between horizontal and vertical relations of 

religious authority. Putnamôs findings regarding Catholicism in Italy are related to that 

churchôs intensely hierarchal structure, which tends to foster passive and subordinate 

relations vertically. Other forms of churches, especially many found in North America, 

tend to have much more horizontal authority structures. Coleman concludes that 

horizontal authority structures, generally, seem to produce social capital.167 

                                                 
165 Sidney Verba, Kay Lehman Schlozman, and Henry E. Brady, Voice and Equality: Civic 

Voluntarism in American Politics (Cambridge, MA: Harvard University Press, 1995), 18-19; quoted in, 

Coleman, ñReligious Social Capital,ò 35. 

166 Robert D. Putnam, Robert Leonardi, and Raffaella Nanetti, Making Democracy Work: Civic 

Traditions in Modern Italy (Princeton, NJ: Princeton University Press, 1993), 107; quoted in, Coleman, 

ñReligious Social Capital,ò 36. 

167 Coleman, ñReligious Social Capital,ò 36-37. 
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Coleman also finds that congregational size tends to be an indicator of social 

capital. Large congregations tend to become much more like passive audiences than are 

smaller communities. Large congregations that promote social capital seem to do so 

because they engage people in smaller groups. Forms of religiosity that tend to be 

individualistic, and do not include small group components, also do not seem to generate 

much social capital.168 

St. Saviourôs has a formal church structure that, on paper, looks very hierarchal. 

Very few parishioners, however, still come to parish life with an attitude of ñfather knows 

best.ò169 Canadian Anglican parish structure is much flatter in practice. While clergy may 

be valued as experts within their fields of competency, we tend to strive towards a polity 

where all voices are welcomed and valued. St. Saviourôs is small enough that it is a place 

where people are free to actively engage in meaningful ways. The evangelical influence 

at St. Saviourôs may have tended to promote a spirituality that is more individualistic, 

however, that influence has always been tempered by the parishôs catholic heritage. St. 

Saviourôs polity and structure has left it well-suited to generate and invest social capital. 

Do Churches Spend Their Social Capital? 

Social capital speaks to a capacity more than a reality. In economics, capital 

represents accumulated wealth, and is often set aside rather than enjoyed immediately. 

There is this same potential with the social capital accumulated by congregations. Do 

                                                 
168 Ibid., 37; see also, Robert Wuthnow, Producing the Sacred: An Essay on Public Religion, 

Public Expressions of Religion in America (Urbana, IL: University of Illinois Press, 1994), 328-328. 

169 Father Knows Best was a radio and television comedy series during the period 1949 to 1960 

that portrayed a middle class family life in a city named Springfield in the Midwest United States. I use the 

phrase to describe an attitude more prevalent during the same period when people in the culture tended to 

defer to authority. Anglican priests are sometimes referred to with the title, ñFather.ò 
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they spend their social capital for the common good? Many religious organizations pay 

little attention to the social capital that they may have accumulated or do not know how 

to harness this capital in order to promote the common good. ñAs a result,ò writes 

Coleman, ñmuch of the social capital of some congregations remains frozen within the 

local unit, or it becomes isolated in separate pockets of friendship cliques within the 

congregation.ò 170 Religious traditions that see themselves essentially as a kind of 

sanctuary from the world do not often have a sense of a civic, public mission related to 

the common good. Some congregations may also fear that debates about the public issues 

of the day may divide congregations and run counter to the sense of fellowship that they 

are seeking to engender. Such fear may tend to put a chill on the congregationôs desire to 

invest social capital.  

The degree to which a congregation might see itself as a sanctuary, or have a 

reticence towards civic engagement because of a fear of division, represents a variable 

that would need to be taken into account was taking place across multiple congregations. 

Spending Social Capital 

The answer Wuthnow gives to his question, ñcan religion revitalize civil society,ò 

is ñno.ò171 He argues that this must be the answer as long as ñreligion is regarded only as 

beliefs and convictions that somehow operate independently of other institutions.ò172 

Wuthnow says that Christians must engage with the social architecture of their 

                                                 
170 Coleman, ñReligious Social Capital,ò 38. 

171 Robert Wuthnow, ñCan Religion Revitalize Civil Society?: An Institutional Perspective,ò ibid., 

209. 
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108 

 

neighborhoods and cities in order to invest their social capital. He argues that the social 

capital of religious persons is often best exercised in their ordinary, everyday lives, as 

they work, use their skills, and remain attentive to the political process.173 In this way, 

social capital is unleashed to make positive change and promote the common good. 

I expect to find that congregations are, in a sense, reservoirs of social capital and 

that when this social capital is brought to bear for the good of the neighborhood, there 

will be positive change. This project tests that theory in the life of St. Saviourôs Anglican 

Church. The theoretical lens of social capital provides language for how congregations 

may contribute to positive change, what they bring to the neighborhood, and what they 

might be able to accomplish.  

Neighborhoods and the World 

While the focus of this project is upon the local neighborhood, I want to be clear 

that a focus on the local does not lead one away from dealing with the larger issues faced 

by people on the wider scale, either regionally, nationally, or globally. The phrase, ñthink 

globally, act locally,ò is attributed to the early urban planner Patrick Geddes.174 The 

phrase communicates the idea that global issues are sometimes best addressed by local 

action.  

Many people who live in city of Wellington are unaware that Wellington is the 

largest inland port in Canada. I have been involved for some years with the Mission to 

Seafarers Southern Ontario, which is an organization that offers welcome, hospitality, 

                                                 
173 Ibid.  

174 This phrase is attributed to urban planner, Patrick Geddes, in David P. Barash and Charles 

Webel, Peace and Conflict Studies (London: Sage Publications, 2002). See Patrick Geddes, Cities in 

Evolution (New York, NY: Oxford University Press, 1950). 
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advocacy, and practical assistance to the hundreds of international seafarers that arrive in 

this busy port throughout the year. During my association with the mission, I have often 

been asked why these workers deserve our special attention. I have found that most 

people do not realize that ninety percent of almost every commodity that we have in our 

homes at some point traveled by ship.175 Seafarers work very long hours, often in unsafe 

and less than desirable conditions, endure the threat and actual violence of piracy in many 

places around the world, receive very little pay, and sometimes abuse from their 

employers, all in service of the standard of life that we demand in our own communities. 

We like to purchase our goods, and we demand that they be offered at the lowest possible 

price. We rarely consider the unseen workers, such as seafarers, who are part of the 

economic system in which we participate.  

The New Urbanismôs emphasis on the local economy and local food is one way of 

addressing such injustices. The Mission to Seafarers provides another by reminding the 

people of Wellington about the forgotten and unseen workers that are part of our 

economy. The mission continues to insist that the least we can do is offer these workers a 

welcome when they arrive in our city, a friendly place to come off ship, and any practical 

assistance or emotional support that they may need. The mission puts a human face on 

our economic choices. The small, local, neighborly practices, with which they engage, 

are not insignificant ways of responding to the colonizing effects of the market economy 

in our daily lives. 

                                                 
175 See Rose George, Ninety Percent of Everything: Inside Shipping, the Invisible Industry That 

Puts Clothes on Your Back, Gas in Your Car, and Food on Your Plate (New York, NY: Metropolitan 

Books/ Henry Holt and Co., 2013).  
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I come to this research with the assumption that local action is, among others, a 

valid approach to important global issues. While this project does not directly test that 

assumption, I do hope to find that participants find meaning in their actions within the 

project from the connection that they may make between the local and the global.  

Chapter Summary 

In this chapter, I began by accepting a definition of faith as ñappropriate and 

intentional participation in the redemptive activity of God.ò176 I also accepted a definition 

of spiritual formation as the ñintentional communal process of growing in our 

relationship with God and being conformed to Christ through the power of the Holy 

Spirit, for the sake of the world.ò177  

I proceeded by examining a number of theoretical aspects related to adult 

education, with a special focus on practical learning, and learning community. Critical 

social theory was introduced and added a perspective for thinking about learning as a 

communicative process. Transformational learning was considered as a model.  

Critical social theory, and Simpsonôs proposal for congregations to be civil 

society companions, provided insight into the subversive role that congregations can play 

in the face of the colonizing effects of the mega-systems of the market economy and 

political state. Simpsonôs proposal speaks to a way of engaging with God in Godôs 

mission in the world.  

                                                 
176 Dykstra, ñWhat Is Faith?,ò 53. 

177 Zscheile, ñA Missional Theology of Spiritual Formation,ò 7. 
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Finally, I explored a number of themes related to neighborhoods, including, the 

New Urbanism, the power of communities and neighborhoods, and social capital, as a 

way of rooting the theoretical discussion in the realities of how neighborhoods work. 

The theoretical foundations for this project are not yet completely in place. In 

chapter 4, I pick up a number of theological frames and biblical perspectives that will add 

to the conversation. At the end of chapter 4, I attempt to tie together the theoretical lenses 

of this chapter with the theological frames and biblical perspectives of that chapter. 

Before bringing this chapter to a close, however, there are a number of important 

threads to highlight that already begin to weave together to inform this research and its 

processes of PAR, learning community, and engagement with practices of neighborliness 

as a way of joining with God in Godôs mission. These threads are (1) practice, (2) 

learning, (3) neighborliness, and (4) congregations. 

Practice 

Practice is a theme that has run through this chapter and which I will expand upon 

in the next. Practice is vital to this project since I have defined faith, spiritual formation, 

and engagement with God in Godôs mission, in terms of participation with God. Critical 

social theory helps us to understand such practice as communicative action. Practice is a 

primary mode of learning. The context for such practice is the neighborhood and the 

congregation. In this research project, we are asking people to participate and learn 

(growing in their life of faith) by engaging in practices of neighborliness. The specific 

practices focused upon in this project were selected by the PAR Leadership Team and are 

explained in greater detail in chapter 5, below. 
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Learning 

The learning that we are working towards in this project is life-long learning that 

conforms us to the image of Christ for the sake of the world. Such learning is 

transformative and communicative. Communicative learning is necessarily learning in 

community, learning that makes community, and learning for the sake of community. In 

this project the entire congregation, as it engages with God and neighbor in the 

neighborhood, becomes a learning community. Spiritual formation, growth in Christian 

discipleship, and learning the practices of the Christian faith are common ways of 

describing what I have defined here as essentially the same process.  

Neighborliness 

I have discussed the concept of neighborliness from the perspective of the New 

Urbanism and the power of community as described by McKnight and Block, 

Ammerman, and others. Neighborhoods are places with enormous potential to contribute 

towards the common good and fertile ground in civil society. I also pick up the theme of 

neighborliness in the next chapter.  

Congregations 

Finally, another thread running through this chapter has been the theme of 

congregations. In the discussion of social capital, I showed that congregations are 

generators, reservoirs, stewards, and investors of social capital in their neighborhoods. 

Congregations have tremendous potential as they participate with God in the 

neighborhood. I develop these themes further in the next chapter as I continue to lay out 

an orienting framework for my research by exploring theological frames and biblical 

perspectives.   
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CHAPTER FOUR 

THEOLOGICAL FRAMES AND BIBLICAL PERSPECTIVES  

Introduction to Theological Frames and Biblical Perspectives 

This chapter continues to build an orienting framework for this thesis project. In 

the previous chapter, I reviewed a number of theoretical lenses. Here, I add several 

theological frames and biblical perspectives. I begin this discussion by outlining central 

ideas in the Missional Church Conversation. Related to this conversation, I examine five 

areas of discussion: (1) the missio Dei; (2) perichoresis; (3) the kingdom of God; (4) the 

neighborhood (parish); and (5) Christian practice. 

The biblical perspectives I discuss come from a diverse set of texts drawn from 

the New Testament. Many of the same perspectives can be found throughout the Bible. I 

begin by looking at neighborliness in the Gospel of Luke, following Jesus and his 

disciples as they move through landscape and neighborhoods. I also look at texts that are 

illustrative of discipleship and the teaching methods of Jesus in Markôs Gospel. Finally, I 

look at texts from the Gospel of John that speak about discipleship as participation in the 

divine life.  

Theological Frames 

Theology can be defined as a discourse about God. To speak in theological terms 

is to include God in the conversation. Perhaps it will seem odd to readers who come from 

a conventional modernist social-science background, that in this thesis, I would set out to 
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deliberately include God. The hermeneutical turn of postmodernity, however, provides 

the opportunity to bring all manner of perspectives into conversation.1 From a Christian 

perspective, an understanding of God informs not only questions of meaning and 

purpose, but also the shape of life in the world. Questions regarding the relationship 

between institutions, such as the congregation, and individuals with their neighborhoods, 

are theological questions as much as they are social ones. The theological frame, 

therefore, brings additional insight for this thesis project.  

Darrel L. Guder spoke of an emerging ñmissiological consensusò in The 

Missional Church.2 This consensus has served as the foundation for the concept of the 

missional church and has guided the Missional Church Conversation. This conversation 

developed largely out of the work of the Gospel and Our Culture Network in North 

America in the late 1980s, which was itself a continuation of the Gospel and Culture 

discussion in the United Kingdom, initiated by the publication of Lesslie Newbiginôs, The 

Other Side of 1984: Questions for the Churches.3 When Newbigin returned to the United 

Kingdom after decades of work as a missionary bishop in India, he saw with fresh eyes 

the challenge of the church in its changed context in Western society. The days of 

Christendom were over and had been replaced by a society that was clearly post-

                                                 
1 For a more in-depth discussion of this opportunity in light of the hermeneutical turn, see Craig 

Van Gelder, ñMethod in Light of Scripture and in Relation to Hermeneutics,ò Journal of Religious 

Leadership 3, no. 1 and 2, Spring 2004 and Fall 2004 (2004); Van Gelder, ñThe Hermeneutics of Leading 

in Mission.ò See also Milbank, Theology and Social Theory. 

2 Guder, Missional Church. 

3 Lesslie Newbigin, The Other Side of 1984: Questions for the Churches, The Risk Book Series 18 

(Geneva: World Council of Churches, 1983). 
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Christian and, in some ways, anti-Christian.4    Van Gelder summarizes the cluster of 

ideas that came forward to shape the Missional Church Conversation, with the following 

six points, which continue to give meaning to the word ñmissionalò: 

1. Church and mission/missions. Missiology and ecclesiology must be connected 

to overcome the historical dichotomy between the churchôs mission and 

missions. 

2. Trinitarian missiology. Missiology must begin with an understanding of the 

Holy Trinity, because this triune God is a missionary and sending God. 

3. Missio Dei. God is the primary agent of mission. Rather than a church-centric 

view of mission, we require a theocentric view. 

4. Kingdom of God. Godôs good news for the world is Jesusô message of the 

reign of God, the presence of which must be understood as both already and 

not yet. 

5. The churchôs missionary nature. God is a missionary God who sends the 

church into the world to represent the reign of God, hence, the church is 

missionary in its very nature. 

6. Missional hermeneutic. Scripture must be read with a missionary hermeneutic 

in order to understand the intent of Godôs mission in the world.5 

This research project aspires to be part of the Missional Church Conversation and as 

such, each of these theological emphases speak to the matter of how people might grow, 

individually and corporately, in their engagement in Godôs mission.  

                                                 
4 Guder, Missional Church, 3. 

5 Van Gelder and Zscheile, The Missional Church in Perspective:, 6-7. 
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The first three theological frames discussed below arise immediately from the 

central items of consensus in the Missional Church Conversation. I define and discuss the 

missio Dei, perichoresis, and kingdom of God. Following the discussion of these three 

frames, I examine two others discussed in the missional literature. The first has to do with 

a locus of Godôs mission: the neighborhood. The second relates to how people share in 

Godôs mission through specific Christian practice. 

The Missio Dei 

David Bosch traces the history of mission in his seminal work, Transforming 

Mission: Paradigm Shifts in Theology of Mission.6 Bosch points to Karl Barth as one of 

the first theologians of the twentieth century to articulate that mission is first an activity 

of God and that mission has to do with the very nature of God.7 Bosch writes, 

The classic doctrine on the missio Dei as God the Father sending the Son, and 

God the Father and God the Son sending the Spirit was expanded to include yet 

another ómovementô: Father, Son, and Holy Spirit sending the church into the 

world.8  

The missio Dei recalls that God has a mission in the world, and that Godðnot the 

churchðis the primary agent of this mission.9 An understanding of the missio Dei 

demands that the church remember that God is already at work in the world and its 

                                                 
6 Bosch, Transforming Mission. 

7 Ibid., 399. 

8 Ibid. 

9 Tim Dearborn expressed this idea very well in a statement quoted in the influential Mission-

Shaped Church report of the General Synod of the Church of England. ñIt is not the Church of God that has 

a mission in the world, but the God of mission who has a Church in the world.ò Quoted in The General 

Synod of the Church of England, Mission-Shaped Church; Tim Dearborn, Beyond Duty: A Passion for 

Christ, a Heart for Mission (Monrovia, CA: MARC, 1997). 
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neighborhoods and that this mission unfolds in a way that is in keeping with Godôs own 

nature.  

Godôs Mission is Godôs Mission 

The grand biblical narrative of the scriptures of the Old and New Testaments tells 

a story that begins with creation and ends with new creation. The story reveals that God 

has a redemptive purpose for the world, a desire to see the creation restored and healed. 

This is the story of Godôs mission. Christians assert that this story has a universal claim 

as the story into which all of human history belongs and that all local stories belong 

within this grand narrative that reminds us that God is at work in the world to make all 

things new.10 The Bible describes God as refusing to give up on Godôs creation, 

determined to restore, redeem, and make new according to Godôs design. The Bible itself 

is an artifact of this mission, telling the story of Godôs revelation toðand relationship 

withðhuman beings over time. There are stories of God taking the initiative to restore 

broken relationships, time after time. The biblical accounts were often recorded by people 

who were themselves faced with the challenging task of living in response to Godôs 

redemptive action in the world.11 

Lesslie Newbigin had a tremendous influence in reminding the church that the 

mission of God is primarily that: Godôs mission. Newbigin observes, ñEven Jesus himself 

speaks of his words and works as not his own but those of the Father. His teaching is the 

                                                 
10 Christopher J. H. Wright, The Mission of God: Unlocking the Bible's Grand Narrative 

(Downers Grove, IL: IVP Academic, 2006), 47. 

11 Ibid., 48. 
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teaching of the Father, and his mighty works are the work of the Father.ò12 The works of 

Jesusô disciples are, in the same way, also understood to be the work of God. The Holy 

Spirit gives them power and the Holy Spirit bears witness through them (see for example, 

Acts 1:8; Romans 8:16; 1 Corinthians 2:4-13). The participation of the disciples of Jesus 

in Godôs mission is not only a matter of practices such as teaching and preaching, but 

also of learning. Newbigin continues, ñJesus tells the disciples that there is much for them 

yet to learn and he promises them that the Spirit who will convict the world will also lead 

them into the truth in its fullness (John 16:12-15).ò13  

The concept of the missio Dei has import not only for the content of mission, but 

also for the means. With respect to the question of contentðthe what of missionðthe 

missio Dei answers that Godôs mission is about Godôs purposes of redemption, 

wholeness, and justice. The question of means cannot be separated from the question of 

content; the how relates to the what. I return to this matter of content and meansðthe 

what and the how of the missio Dei in my discussion of the kingdom of God, below. 

Godôs Mission in Godôs World 

The concept of the missio Dei insists that God is at work in the world. God works 

in the midst of life and uses all manner of persons and institutions in order to accomplish 

Godôs mission. God is able to use all manner of things to accomplish the good God 

intends for the world. As Bosch argues, ñThe grace of God and the power of the Spirit 

move the world towards the common good and we encounter a more humane world. This 

                                                 
12 Newbigin, The Gospel in a Pluralist Society, 117. 

13 Ibid., 118. 
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is not a purely human product; the real author of this humanized history is the Holy 

Spirit.ò14 

God is the primary agent of the missio Dei; nevertheless, the church has a role to 

play in this divine economy. God sends the church to all human communities in all of 

their diversity and particularity. The church is itself a mighty work of God and an 

eschatological sign of the in-breaking of the kingdom. The church is not so much an 

agent of the missio Dei as a locus of mission. Newbigin describes the church as a ñvisible 

embodimentò of a community that lives out of Godôs story of the ñself-emptying of God 

in the ministry, life, death, and resurrection of Jesus.ò15 The churchôs liturgy and life 

point to ñthe day when Jesus shall come again, when his hidden rule will become 

manifest and all things will be seen as they truly are.ò  

That is why we repeat at each celebration of the Supper the words which 

encapsulate the whole mystery of faith: ñChrist has died. Christ is risen: Christ 

shall come again.ò16 

Bosch agrees that the churchôs liturgy and life in the world is a participation in the missio 

Dei, representing God in the world, and holding up Jesus ñin a ceaseless celebration of 

the Feast of the Epiphany.ò17  

Newbigin has famously argued that the only possibility that the story of God at 

work in the world could be received as credible is a congregation of people who are a 

                                                 
14 Bosch, Transforming Mission, 401. See also Pope Paul VI, ñGaudium et Spes,ò sec. 26; ibid. 

15 Newbigin, The Gospel in a Pluralist Society, 120. 

16 Ibid., 120-121. 

17 Bosch, Transforming Mission, 400. 
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ñhermeneutic of the gospel,ò men and women who believe and live this good news.18 We 

see the influence of Newbiginôs call for the congregation as a hermeneutic of the gospel 

in Hauerwas and Willimonôs Resident Aliens, where they insist that the church is called 

to be a  

visible church, a place, clearly visible to the world, in which people are faithful to 

their promises, love their enemies, tell the truth, honor the poor, suffer for 

righteousness, and thereby testify to the amazing community-creating power of 

God. é This church knows that its most credible form of witness (and the most 

ñeffectiveò thing it can do for the world) is the actual creation of a living, 

breathing, visible community of faith.19 

Godôs Mission, Godôs Way: Imitatio Trinitatis 

The concept of the missio Dei also calls those who will join in Godôs mission to 

do so in a way that imitates God and participates in Godôs nature. Miroslav Volfôs essay, 

ñBeing as God Is,ò in Godôs Life as Trinity, edited by Volf and Michael Welker, 

advances this idea.20  

Volf begins by observing that Godôs relationship to Christian discipleship can be 

imagined in terms of a racecourse, in which God sets up the course, gives human beings 

rules in which to run the race, and commands them to run. God waits at the finish line to 

evaluate how each runner performed. In such a scenario, Volf observes, the nature of God 

would be more or less irrelevant to the character of Christian discipleship. ñNot who God 

is but what God demands is what would matter; or rather, who God is would matter only 

                                                 
18 Newbigin, The Gospel in a Pluralist Society, 227. 

19 Hauerwas and Willimon, Resident Aliens, loc 679-689. 

20 See Miroslav Volf, ñBeing as God Is,ò in God's Life in Trinity, ed. Miroslav Volf and Michael 

Welker (Minneapolis, MN: Fortress Press, 2006).  
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to the extent that it informed what God demands. Whether God is triune or not would be 

of no direct consequence.ò21  

Volf argues that orthodox Christian theology has never accepted such a deistic 

view of God, what it means to participate in Godôs mission, or live life as God intends. 

The nature of Godôs beingðnot just the nature of Godôs commandsðis integral to 

understanding the Christian life. As Volf points out, we baptize Christians into the triune 

name, attesting to the fact that we do not merely respond to Godôs call, but enter into 

communion with the triune God.22 

Perichoresis and Participation in God 

Perichoresis describes the relationship among the three persons of the Holy 

Trinity. The term comes from the Greek, ˊŮɟɘɢɩɟɖůɘɠ, meaning, rotation. The Church 

Fathers were the first to use the noun, perichoresis, drawing on Gregory of Nazianzusô 

use of the verb ñperichoreo.ò23 Gregory was describing the relationship between the 

divine and human natures of Christ.24 John of Damascus, extended the meaning of 

perichoresis to include the interpenetration of the three persons of the Trinity. The term 

has gained a new currency with the work of Jürgen Moltmann, who developed this 

                                                 
21 Ibid., 3. 

22 Ibid. 

23 Paul S. Fiddes, Participating in God: A Pastoral Doctrine of the Trinity (Louisville, KY: 

Westminster John Knox Press, 2001), 73. 

24 Ibid. 
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concept in The Trinity and the Kingdom: The Doctrine of God.25 Orthodox theologian 

Jean Zizioulas and his understanding of the being of God in communion has also been 

very influential.26 Perichoresis speaks to the relationality of God and the mutuality and 

integrity of relationships within the Holy Trinity. Perichoresis describes the reciprocal 

dynamism between the divine persons, the ways in which they share each otherôs nature 

and one anotherôs life. 

The love of God embraces the creation, and as such, invites persons into loving 

relationship with God. Theologians such as Hans Urs von Balthasar, have argued that 

since human beings are made in the image of God, the divine attribute of perichoresis is 

reflected in a reciprocal dynamism between God and Godôs creatures, especially in the 

sacraments.27 

Henri Nouwen, the Jesuit spiritual writer, has written an insightful meditation on 

Andrei Rublevôs icon of the Holy Trinity.  28 It portrays the three angels who visit Abram 

and Sarah by the oaks of Mamre in Genesis 18. The three angels in the icon are 

traditionally understood as a representation of the Holy Trinity, just as the angels in the 

Genesis account have traditionally been understood as a theophany. Nouwen describes 

                                                 
25 Jürgen Moltmann, The Trinity and the Kingdom: The Doctrine of God (San Francisco, CA: 

Harper & Row, 1981); G. L. Prestige, God in Patristic Thought (London: S.P.C.K., 1956), 291-294.  

26 Jean Zizioulas, Being as Communion: Studies in Personhood and the Church (Crestwood, NY: 

St. Vladimir's Seminary Press, 1985); Fredrickson, ñThe Missional Congregation in Context,ò loc. 524-526. 

27 Stephan Ackermann, ñThe Church as Person,ò Communion: International Catholic Review 

Summer (2002). 

28 Henri J. M. Nouwen, Behold the Beauty of the Lord: Praying with Icons, Revised, Kindle ed. 

(Notre Dame, IN: Ave Maria Press, 2007), loc. 98; Andrei Rublev, Trinity, 15th c. Tretyakov Gallery. In 

the tradition of iconography, icons are understood to be written, rather than painted. 
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the experience of praying before this icon as ña gentle invitation to participate in the 

intimate conversation that is taking place among the three divine angels and to join them 

around the table.ò29 Nouwen continues,  

The movement from the Father toward the Son and the movement of both Son 

and Spirit toward the Father become a movement in which the one who prays is 

lifted up and held secure.30 

Nouwen explains that this icon not only shows the relationship between Father, 

Son, and Holy Spirit, but also reveals the vocation of the church and all Christians. He 

points to the small rectangular opening at the front of the table/altar, beneath the chalice, 

to which the Spirit points. This opening at the front of the altar is located where we, 

looking at the icon, are invited to join in the divine circle. The small rectangular space 

represents the reliquary in many medieval altars. The icon calls us to place our lives 

where the martyrs and saints have gone before, on the narrow road of following Christ. 

While the four corners of the reliquary remind us that all people are invited from north, 

south, east, and west, its position in the open space in front of the altar signifies that 

joining God in fellowship involves participation in the divine sacrifice by offering our 

lives as a witness to the love of God.31 All  of humanity is invited to join in the 

perichoretic dance of the holy Trinity within the missio Dei.  

Scott Fredrickson argues that missional congregations understand the importance 

of relationship in the being of God, ñand the congregation can use its own relationship 

                                                 
29 Nouwen, Behold the Beauty of the Lord, loc. 112-114. 

30 Ibid. 

31 Ibid., loc. 148-151. 
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with context as a way to participate in Godôs mission for the sake of the world.ò32 

Fredrickson explains that Zizioulas uses the word person in a way that is different from 

our usual conception. For Zizioulas, a person is someone who exists in relationship, and 

is, therefore, fundamentally someone different from what we might call an individual or 

personality.33 Such a person can only be known in these relationships, but these 

relationships do not blend them into something other than who they are. The persons 

maintain their uniqueness in relationship.  

The mystery of being a person lies in the fact that here otherness and communion 

are not in contradiction but coincide. Truth as communion does not lead to the 

dissolving of the diversity of beings into one vast ocean of being, but to the 

affirmation of otherness in and through love.34 

Fredricksonôs insight, expanding perichoresis to missional context, is that the 

missional congregation and its context exist as persons, albeit in a special sense. They 

have their own identity and ways of living and being as communities. However, 

Fredrickson observes, ñthe missional congregation is the context in the same way that the 

context includes the missional congregation.ò35 The mutual interpenetration of the 

persons of the Holy Trinity helps us to understand what God is doing in the world in the 

incarnation: God redeems context through the life, death, resurrection, and ascension of 

the Son. God comes to earth and earth is lifted to heaven. This relates to the missional 

congregationôs position in context as the congregation participates with God in 

                                                 
32 Fredrickson, ñThe Missional Congregation in Context,ò loc. 526-527. 

33 Ibid., loc 529-530. 

34 Zizioulas, Being as Communion; quoted in Fredrickson, ñThe Missional Congregation in 

Context,ò loc. 532-534. 

35 Fredrickson, ñThe Missional Congregation in Context,ò loc. 548. 
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incarnation. The congregation participates in context ñwhile not being subsumed wholly 

beneath it, in order to show the context deeper reality,ò namely, its redemption in the life, 

death, resurrection, and ascension of Jesus.36 

Volf describes humanityôs participation in the perichoretic divine life as imitatio 

Trinitatis and describes its content under four rubrics: (1) creativity, (2) generosity, (3) 

reconciliation, and (4) identity.37 Volf finds it sufficient to develop only the rubric of 

generosity in his essay. He notes that if we are to imitate God in generosity, we must give 

freely, as God freely gives. To the extent that we are able to give freely, we live as 

creatures redeemed by God, indwelled by God, and living our identity in God.38 

Volf argues that the generosity of God seeks the good of another.39 God lacks 

nothing and so God does not need to give in order to receive anything. God gives without 

self-seeking and only for the benefit of others. When we participate in giving for the good 

of the other, there can be a kind of mutuality of giving and receiving. When all give and 

receive at the same time, all can rejoice with one another. Gifts become a kind of 

sacrament of love, a feast of delight: ñdelight in things given, delight in acts of giving and 

receiving, delight in persons giving and receiving, and delight in the community enacted 

by the whole process.ò40  

                                                 
36 Ibid., loc. 564-565. I expand on these ideas while dealing with biblical texts below, in particular 

see my comments on John 14:23-29, John 17:20-26, and John 14:8-17. 

37 Volf, ñBeing as God Is,ò 7. 

38 Ibid., 7-8. 

39 Ibid., 9. 

40 Ibid. 
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Volf also argues that the generosity of God promotes equality. 41 The gifts of love 

and glory flow freely among the persons of the Godhead. Volf explains,  

Each loves and glorifies the other two, and each receives love and glory from 

them. One does not give first, with the result that the others would be indebted, 

but all give in the eternally moving circle of exchanges. Because they give in this 

way, they have all things in common except that which distinguishes them from 

each other. Their eternal bliss is the delight of this loving gift exchange.42 

There is no equality between God and Godôs creatures. When God gives, however, it is 

so that the relation between God and humans is brought to a greater depth. God shares 

Godôs own divine life. Christ enters our poverty, indwells us, and makes his life to be our 

own. Our gifts to one another can aim at establishing equality even in the face of drastic 

inequality. Volf argues that the goal is not uniformity as much as an equality of satisfied 

needs. The apostle Paul speaks to giving to those in need as a participation in providing 

food from heaven so that ñThe one who had much did not have too much, and the one 

who had little did not have too littleò (2 Corinthians 8:15).43 

Finally, Volf insists that Godôs generosity promotes communion. God is a perfect 

communion of love. The divine persons of the Trinity exchange gifts, and in turning to 

humanity, God gives because God delights in us and because we are needy. That 

delighting inðor love of humanityðis part of Godôs relationship with human beings. 

The name of that relationship is communion. We were created for communion with God 

                                                 
41 Ibid., 10-11. 

42 Ibid., 11. 

43 Ibid., 10-11. 
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and with one another. Part of the missio Dei is the creation of a new community in one 

body: his body, the church.44 

In summary, perichoresis is a way of saying that the divine persons of the Holy 

Trinity share their life with one another. A key aspect of the missio Dei is that the triune 

God seeks to share that life with the world. I employed Fredricksonôs insight regarding 

perichoresis and the relationship between missional congregations and their contexts. 

Volfôs concept of imitatio Trinitatis, likewise, describes the way that human beings are 

called to imitate and be bearers of this divine life in the world.  

The Kingdom of God and the Common Good 

What is the direction or goal towards which God is working if, in the missio Dei, 

God is at work in the world? The theological concepts of the reign of God and the 

common good are other important concepts for this discussion.  

Kingdom of God 

The kingdom (or reign) of God is closely linked with the missio Dei. God created 

the world, and is redeeming the world in the life, death, resurrection, and ascension of 

Jesus Christ. Jesus himself announced the good news of this redemption saying, ñThe 

kingdom of God has come nearò (Mark 1:15, emphasis added).45 The missio Dei 

continues to bring restoration to the world, to bring forth the reign of God, and to bring 

all things back into right relationship with their creator. This redemption is accomplished 

                                                 
44 Ibid., 11-12. 

45 This good news is also referred to by Christians as the gospel.  
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in Christ through the ongoing work of the Holy Spirit, with an eschatological future that 

includes the restoration of all things.  

I have said above that the concept of the missio Dei speaks to the content and 

means of Godôs mission in the world: the what and the how. The concept of the kingdom 

of God speaks to the content of the missio Dei, or to be more precise, its end or goal. The 

missio Dei is primarily concerned with ushering in the kingdom of God on earth.  

The Gospel of Matthew asserts that the Servant Song of Isaiah 42:1-4 is an 

anticipation of the ministry of Jesus (Matthew 12:18-21).46  

Here is my servant, whom I uphold, my chosen, in whom my soul delights; I have 

put my spirit upon him; he will bring forth justice to the nations. He will not cry 

or lift up his voice, or make it heard in the street; a bruised reed he will not break, 

and a dimly burning wick he will not quench; he will faithfully bring forth justice. 

He will not grow faint or be crushed until he has established justice in the earth; 

and the coastlands wait for his teaching. (Isaiah 42:1-4, emphasis added) 

This passage suggests that justice is a key element of the kingdom of God. The word 

ñjusticeò appears in the passage no fewer than three times. If we inquire into the content 

of the missio Dei and of the kingdom of God, one answer must certainly refer to justice.47 

The kingdoms and empires with which the world is all too familiarðthe colonizing 

mega-systems of the political state and the market economyðtend towards injustice. We 

know such empires for their coercive powers and oppressive regimes which tend to 

benefit the privileged few at the expense of the subjugated many. The kingdom of God, 

however, ñscatters the proud in the thoughts of their hearts é (brings) down the powerful 

                                                 
46 I am indebted to Syd Heilema for his exposition of Isaiah 42:1-4. Syd Heilema presented this 

unpublished material at a conference in Wellington. For reasons of confidentiality I do not provide a full 

citation. 

47 See also, Isaiah 5:16: ñBut the Lord of hosts is exalted by justice, and the Holy God shows 

himself holy by righteousness.ò 
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from their thrones, and (lifts) up the lowlyò (Luke 1:51b-52). The kingdom of God is 

ñgood news to the poor, é (brings) recovery of sight to the blind, é lets the oppressed 

go free, é (and) proclaims the year of the Lordôs favorò (Luke 4:18b-19). 

The kingdom of God speaks not only to the content of the missio Dei, but also to 

the means. The reign of God comes in a manner that is unique to the nature of the 

kingdom of God. The Servant Song of Isaiah 42:1-4 is again instructive. The Servant will 

ñnot cry or lift up his voice, or make it heard in the streetò (v.2). The kingdom of God 

generally works quietly without drawing attention to itself. The kingdom of God is often 

present in small and unobtrusive ways and may even remain, for a while, unnoticed.  

Isaiah says of the Servant, ña bruised reed he will not break, and a dimly burning 

wick he will not quenchò (Isaiah 42:3). The kingdom of God takes special care for the 

most vulnerable. It is concerned for the poor, the sick, and the oppressed. Unlike the 

powers of this worldðthe mega-systems we have identifiedðwhose machinations abuse 

the vulnerable, the kingdom of God is established without collateral damage.  

Finally, the prophecy of Isaiah promises that the Servant ñwill faithfully bring 

forth justice. He will not grow faint or be crushed until he has established justice in the 

earthò (Isaiah 21:3b-4a). Although this kingdom may begin small and may remain 

unnoticed for a while, the kingdom will  be established. The Servant will not tire or be 

defeated until the reign of God is established in the earth.  

I have discussed the content and means of the kingdom of God: the what and how. 

It is also important to discuss something of the timing (when). Theologians speak about 

an inaugurated eschatology, where, on the one hand, the kingdom of God is already 
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present and inaugurated in the life, death, resurrection, and ascension of Jesus.48 Godôs 

redemptive presence is at work in the world. On the other hand, the fullness of the reign 

of God has not yet arrived. All things have not yet been redeemed, healed, and made new. 

The kingdom of God is both already and not yet. We refer to fact as the mystery of the 

kingdom of God.49 

If the goal of faith formation is to create disciples of Jesus who individually and 

corporately participate with God in Godôs redemptive activity in the world, we must pay 

close attention to the kingdom of God. Missional congregations will be sensitive to the 

issues of injustice and participate in emancipatory communicative action. Congregations 

will seek to participate in the missio Dei by embodying the good news in a way that 

avoids the collateral damage too often inflicted by a cultureôs shallow solutions 

characterized by the quick fix, or silver bullet. 

The reign of God has also provided a reference point for the work of the PAR 

Leadership Team as they planned interventions that sought to cooperate with the missio 

Dei, participate in Godôs redemptive activity, and point towards the reign of God. The 

reign of God provides a similar reference point in the discussion of findings below in 

chapter 6.  

                                                 
48 See, for example, Benjamin L. Gladd, Making All Things New: Inaugurated Eschatology for the 

Life of the Church, Kindle ed. (Grand Rapids, MI: Baker Academic, 2016), loc. 96-100. 

49 Craig Van Gelder, The Essence of the Church: A Community Created by the Spirit, Kindle ed. 

(Grand Rapids, MI: Baker Books, 2000), loc. 1267. Van Gelder suggests that we see especially, Matthew 

13, Mark 4, and Luke 8:13).  
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The Common Good 

If it is the role of the local congregation to be a hermeneutic of the gospel and if 

this gospel (or good news) has to do with the reign or kingdom of God, then the life of the 

congregation in the worldðcorporately and as families and individualsðought to point 

towards a vision of that reality. This vision for the flourishing of human beings and their 

communities, as well as the health and wholeness of the world, is what we call ñthe 

common good.ò The common good is one of the ways in which the reign of God is made 

manifest in the world. 

Walter Brueggemann begins his book, Journey to the Common Good, by arguing 

that, ñThe great crisis among us is the crisis of óthe common good,ô the sense of 

community solidarity that binds all in a common destinyðhaves and have-nots, the rich 

and the poor.ò He continues,  

We face a crisis about the common good because there are powerful forces at 

work among us to resist the common good, to violate community solidarity, and 

to deny a common destiny. Mature people, at their best, are people who are 

committed to the common good that reaches beyond private interest, transcends 

sectarian commitments, and offers human solidarity.50 

Brueggemann argues that the neighborhood is key to the common good, but observes that 

a competing vision tends to hold sway in our communities. He suggests that the fear of 

scarcity drives our ñentitled consumerismò and denial of neighborly responsibility.51 

Brueggemannôs alternative to our sad condition is the practice of neighborhood, which he 

                                                 
50 Brueggemann, Journey to the Common Good, 1. 

51 Ibid., 29. 
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describes as a ñcovenantal commitment to the common good.ò 52 He claims, ñThe journey 

from scarcity through abundance to neighborhood is the essential journey that é all 

humans must make in order to be maximally human.ò53 Brueggemann also argues that 

this journey has ñpeculiarlyò (not exclusively) been entrusted to the church and her 

allies.54 Brueggemannôs sense of neighborhood is close to Peter Block and Scott 

McKnightôs definition of ñabundant community.ò55 

Miroslav Volf is simple and direct about the vocation of the church and it 

members in A Public Faith: How Followers of Christ Should Serve the Common Good. 

ñThe challenge facing Christians is ultimately very simple: love God and neighbor 

rightly.ò56 While Volf states this simply, he acknowledges that the challenge is also 

complex and difficult. Christians must be able to speak and act meaningfully about how 

God is related to human flourishing with regard to many concrete issues we are facing 

today: 

é from poverty to environmental degradation, from bioethical issues to 

international relations, from sex to governing. Without showing how a Christian 

understanding of God and a vision of human flourishing apply to concrete issues, 

these notions will remain vague and inert, with little impact on the way we 

actually live.  57 

                                                 
52 Ibid., 30, 31. Emphasis his. 

53 Ibid. Emphasis his. 

54 Ibid., 31-36. 

55 Block and McKnight, The Abundant Community, 2-3. 

56 Volf, A Public Faith, 73. 

57 Ibid. 
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Volf argues that perhaps the most difficult challenge for Christians is to actually 

believe that God is fundamental to human flourishing. Volf is suggesting that such belief 

must be more than theoretical, but a driving force that moves Christians to concrete 

actions in the world. Volf asks if we can really believe and act as though  

the presence and activity of the God of love, who can make us love our neighbors 

as ourselves, is our hope and the hope of the worldðthat this God is the secret of 

our flourishing as persons, cultures, and interdependent inhabitants of a single 

globe.58  

This love of God and neighbor is what drives engagement for the sake of the common 

good.  

What should such engagement look like, however? Volf suggests, ñChristian 

identity in a culture is always a complex and flexible network of small and large refusals, 

divergences, subversions, and more or less radical and encompassing alternative 

proposals and enactments, surrounded by the acceptance of many cultural givens.ò59 The 

Christian presence does not seek to transform the culture wholly, nor does it 

accommodate to the culture, instead it engages the culture. It is the engagement of the 

whole person in all aspects of the culture in fostering human flourishing and serving the 

common good; it involves not only the private sphere, but also the public. ñIt concerns 

social relationsðpeopleôs rights and obligationsðin business, politics, entertainment, 

communication, and more. 

Christian engagement touches all dimensions of a culture and yet doesnôt aim to 

transform any of them totally. Instead, in all of them it also seeks and finds goods 

to be preserved and strengthened. It is total in scope but limited in extentðlimited 

not just by resistance of individuals, social systems, and whole societies to 

                                                 
58 Ibid., 76. 

59 Ibid., 93. 
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change, but also limited by the finitude and fragility of humanity as well as by its 

inalienable goodness.  60 

One important aspect of the common good is that it is held in common. The 

philosopher Charles Taylor writes, ñThe bond (of belonging in a society) resembles that 

of friendship, as Aristotle saw. The citizen is attached to the laws as the repository of his 

own and otherôs dignity.ò61 Picking up on Taylorôs insight, Rowan Williams argues that 

this is to say the work of politics is not done ñwithout the recognition that my good or 

dignity has no substance, no life, without someone elseôs good, or dignity involved.ò62 

This is more, however, than a simple self-serving contract whereby one secures oneôs 

own position by securing the position of another. ñIt is an acknowledgement that 

someone elseôs welfare is actually constitutive of my own,ò that our relations with each 

other are part of each otherôs flourishing.63 Ultimately, the ground that we hold in 

common is not found in mutual interest or such features as race, class, national, or ethnic 

identity, or even opinion. Our common ground is in our identity as beloved children of 

God. We discover this identity in each other through practices such as neighborliness, 

through conversations and encounters. 

Like the reign of God, the common good provided a standard for the work of the 

PAR Leadership Team as it planned interventions. Interventions were deliberately 

                                                 
60 Ibid., 98. 

61 Charles Taylor, Philosophical Arguments (Cambridge, MA: Harvard University Press, 1995), 

191. 

62 Rowan Williams, Lost Icons: Reflections on Cultural Bereavement (Harrisburg, PA: Morehouse 

Pub., 2000), Lost icons, 77. 

63 Ibid. This relates to Thomas Aquinasô definition of love, to which I return below. For Aquinas, 

agape love is to ñwill the good of another.ò See Thomas Aquinas, ñSumma Theologica,ò 1493, 

http://www.newadvent.org/summa/ (accessed June 5, 2016), I-II, 26, 4. 
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designed to contribute to the common good. Likewise, the common good provides a way 

to discuss the efficacy of these interventions. 

Summary: The Kingdom of God and the Common Good 

Jesus came proclaiming the good news of the kingdom of God in his own mission 

and ministry (Mark 1:14-15). The kingdom of God was not only the content of his 

message; it was the means and end (telos) of his ongoing mission. As people respond in 

faith to Godôs redemptive activity in the world, they come to participate with God in this 

mission. Loving God and loving our neighbor is expressed in seeking the common good 

and human flourishing. The neighborhood is a primary location for seeking the common 

good and the reign of God.  

The Neighborhood (The Parish) 

I now want to explore some theological frames for thinking about the 

neighborhood itself. These include (1) the missio Dei in vicinia; (2) a theology of place; 

(3) contextual theology; and, (4) the Anglican parish tradition. 

Missio Dei in Vicinia 

The missio Dei in vicinia is concept that I have been developing in my own papers 

in this program of study and is a way of speaking about the missio Dei as it is expressed 

in a particular context. 64 This concept remembers that God is particularly interested in 

the flourishing of persons and communities and that this is uniquely expressed in their 

                                                 
64 I have developed this primarily in, ñMissio Dei in Vicinia: The Mission of God in the 

Neighborhood: An Ecclesiology for the Local Parish,ò (Unpublished essay, Luther Seminary, St Paul, 

MN), http://www.djanderson.com/?p=46 (accessed May 7, 2015). 
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local contexts.65 The story of the missio Dei has unfolded in particular places such as 

Bethlehem, Nazareth, Jerusalem, Rome, St. Paul, and Wellington. While the mission of 

God has universal significance, it is played out in the lives of real people, families, and 

the neighborhoods where people live.  

I emphasize the role of the local parish church or congregation as a particular 

locus of mission. In the same way that every neighborhood has its own culture and 

context, each local congregation has its own unique role in the missio Dei in vicinia. As 

suggested above, the uniqueness of the local congregation as a person corresponds 

perichoretically to its local neighborhood. The local neighborhood is a particular 

expression within the life of the city, region, and world, and likewise, the local 

congregation is a particular expression of the church catholic. It is these local expressions 

that tend to intersect most directly with peopleôs everyday lives. If congregations are, as 

Newbigin suggests, a hermeneutic of the gospel, they will make sense of what the good 

news of God means in the local neighborhood.  

One of the areas of parish life engaged in this PAR serves as an illustration. In the 

summer of 2015, Canada was immersed in a federal election. The death of Alan Kurdy, a 

young Syrian child whose body washed ashore on a beach in Turkey, caused the plight of 

Syrian refugees to become a major election issue. On one side were people demanding 

that Canada do more to address the global humanitarian crisis by dramatically increasing 

the number of refugees Canada would accept. On the other side were those resistant to 

                                                 
65 This scandalous particularity is discussed, for example, in Newbigin, The Gospel in a Pluralist 

Society, 72.  
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immigration and the welcome of refugees. The politics of fear became a narrative in the 

election. 

In St. Saviourôs neighborhood, there was a palpable sense of frustration that 

immediate action could not be taken to address the refugee issue. It seemed it would take 

too long to sort out the matter in the federal election and then wait for government to act. 

Many people in the neighborhood felt frustrated, helpless, and were looking for an 

opportunity to make a difference. St. Saviourôs was in a position to coordinate local 

action immediately. The diocese to which St. Saviourôs belongs had already announced a 

plan to sponsor fifty refugees and an agreement with the federal government to make this 

happen. When St. Saviourôs presented its plan in the neighborhood, people in 

congregation and in the neighborhood responded immediately and generously with gifts 

of money and pledges of volunteer support. Within the matter of a few weeks the parish 

was able to welcome a family of four Syrian refugees. The congregation and 

neighborhood worked together for the common good and, as a result, gave expression to 

the gospel.  

Missio Dei in vicinia is a way of speaking about the missio Dei as it is expressed 

in a particular context. For the people of St. Saviourôs, this means that their participation 

in the missio Dei takes place in a particular neighborhood within a particular city. The 

people of St. Saviourôs have their homes, often work, and live their lives within this 

particular neighborhood. Some live in families; others are single. Each person in the 

congregation has networks of relationships both within the church and without, people 

with whom they work, go to school with, neighbors, and other friends. They are related to 
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others with whom they do business or upon whom they rely for any number of services 

that are part of living together in a neighborhood.  

In my preaching ministry, I am often reminding the people of St. Saviourôs that 

the primary location in which they live out their Christian vocation is their everyday, 

ordinary lives. By locating vocation here, we have come to understand that Christian 

discipleship and missional engagement takes place within our encounters with our family, 

coworkers, classmates, and neighbors that we encounter every day. 

A strong case had been made for the idea of ñexileò as a metaphor for the position 

of the church in North America since the death of Christendom.66 While the particular 

context for mission is our neighborhood, or what we might call our home, there remains 

a sense in which we are people whom God sends into this context. Any adequate 

understanding of the church must recognize that mission is definitive of what the church 

is, because the church is both a product of, and participant in, Godôs mission.67 Lesslie 

Newbigin says that to be baptized is to be baptized into Godôs mission.68 Even though we 

are resident in a particular place and time, so that a particular neighborhood is our home, 

we are sent into this context in the sense that we continue to have a mission and 

alternative vision for life, even when we participate fully in the life of our community. 

We truly are ñresident aliensò as we participate in the missio Dei in vicinia.69  

                                                 
66 See for example, Hauerwas and Willimon, Resident Aliens. 

67 Zscheile, ñA Missional Theology of Spiritual Formation,ò 6. 

68 Newbigin, The Gospel in a Pluralist Society, 17. 

69 See Stanley Hauerwas and William H. Willimon, Resident Aliens: Life in the Christian Colony 

(Nashville, TN: Abingdon Press, 1989).  
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The missio Dei in vicinia provided an essential framework for the PAR 

Leadership Team in understanding what the interventions within this project were 

designed to accomplish. This concept was vitally important in both the design of 

interventions and their analysis.  

Theology of Place 

Much of literature that I have discussed thus far has suggested that the Christian 

faith is embodied in practices. It is equally important to note that such faith is embodied 

in places. In this section, I draw primarily on the work of John Ingeôs, A Christian 

Theology of Place, and Craig Bartholomewôs, Where Mortals Dwell: A Christian View of 

Place Today. I begin with Ingeôs observation that place has been displaced in Western 

thought and practice. I then turn briefly to resources available for the renewal of the place 

of place in the biblical, sacramental, and other theological traditions of the church. 

Finally, I argue for a new appreciation of place and discuss the role of the church in such 

a program. 

The Displacement of Place 

Inge shows that the Western tradition has tended to play down the importance of 

place based on roots in Greek philosophy which bred a conviction ñthat our local 

embodied relations are to be transcended and left behindðthat place is ultimately of no 

import.ò70 Place was vitally important for Augustine, but we find a dualism in his, The 

City of God, which draws a sharp distinction between the city of God and the city of 

                                                 
70 Inge, A Christian Theology of Place, 5. 
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man.71 As the Western tradition developed so did the dualism that viewed place as 

something to rise above. The displacement of place did not reach its fullness until the 

modern period, however. Throughout the premodern era, most people remained attached 

to place. With the arrival of the modern period, subtle changes were taking place. Michel 

de Certau, for example, traces the movement from itinerary to map.72 The itineraries of 

the premodern period told a form of spiritual story. Such stories might, for example, 

illustrate of the route of a pilgrimage and give instructions on where to pray, where to 

spend the night, and so on.73 A map, by contrast, puts all places on a grid where they are 

rationalized as homogeneous and identical units.74 Inge shows that Enlightenment 

thought eventually brought the West to a situation where place was eclipsed by space and 

time.75 

Brian Walsh and Steven Bouma-Prediger reflect on the lives of two persons at the 

beginning of their book, Beyond Homelessness: Christian Faith in a Culture of 

Displacement.76 Kenny is a homeless person who lives under a bridge in a large North 

American city. Kenneth lives in a luxury condominium in the same city. The authors 

argue that both Kenny and Kenneth are homeless; they have both been displaced.  

                                                 
71 Augustine and Henry Bettenson, Concerning the City of God against the Pagans, Kindle ed. 

(Harmondsworth: Penguin Books, 1972). 

72 Michel de Certeau, The Practice of Everyday Life (Berkeley, CA: University of California 

Press, 1984), 120; quoted in Inge, A Christian Theology of Place, 7. 

73 William T. Cavanaugh, ñThe World in a Wafer: A Geography of the Eucharist as Resistance to 

Globalization,ò Modern Theology 15, no. 2 (1999): 183; Inge, A Christian Theology of Place, 7. 

74 Cavanaugh, ñThe World in a Wafer,ò 183; Inge, A Christian Theology of Place, 7. 

75 Inge, A Christian Theology of Place, 7-9. 

76 Bouma-Prediger and Walsh, Beyond Homelessness. 
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Kennethôs social, economic, and legal place in the world not only requires that he 

be geographically ñdisplacedò (with no real home) and that he have a willingness 

to leave any place in order to facilitate his upwardly mobile climb; it also requires 

him to have the willingness to sacrifice any placeðhis own or someone elseôsð

for the sake of power and wealth.77  

Wendell Berry describes the places where many of us live as ña rootless and placeless 

monoculture of commercial expectations and product.ò78 Kennethôs life is described 

occupying exactly such a location.  

He sinks no roots down in the cities where he lives, knows nothing of the social 

history of any of the neighborhoods, is unaware of the unique ecosystem that 

exists within a few blocks of his condo, and drinks coffee at the same chain of 

specialty coffee shops in every city to which his travels take him. Kenneth is 

placeless, and his business depends on his willingness to exploit any place and 

render any people placeless if it serves the interests of power and wealth.79 

It is no surprise that many postmoderns acknowledge the sense of dislocation in 

Western society. Elie Weisel has characterized the twentieth century as the ñage of the 

expatriate, the refugee, the statelessðand the wanderer.ò80 Placelessness has had a 

dehumanizing effect in Western society. The loss of place is the cost of the global market 

economy which prizes mobility, centralization, and rationalization. The expressways that 

destroyed neighborhoods during periods of unchecked urban sprawl in the twentieth 

century, and were so criticized by the likes of Jane Jacobs, are examples of the 

consequences of this shift from place to space and time. 

                                                 
77 Ibid., loc. 178-180. 

78 Wendell Berry, Sex, Economy, Freedom & Community: Eight Essays (New York, NY: 

Pantheon Books, 1993), 151. 

79 Bouma-Prediger and Walsh, Beyond Homelessness, loc. 183-184. 

80 Elie Wiesel, ñThe Longing for Home,ò in The Longing for Home, ed. Leroy S. Rouner 17 (Notre 

Dame, IN: University of Notre Dame Press, 1996), 19. 
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A number of theologians suggest that the time is right for a reconsideration of the 

importance of place. Inge rightly identifies a postmodern longing to reconnect with place, 

exemplified in the New Urbanism. Place was largely neglected in the field of Christian 

theology during the modern period. There is now the beginning, however, of a renewed 

interest in place. A number of rich resources are available for this work. We can learn 

from aboriginal people whose sense of place remains an important part of their tradition. 

The Christian biblical and sacramental traditions also provide a rich resource. 

Place in the Scriptures 

Walter Brueggemannôs influential book, The Land: Place as Gift, Promise and 

Challenge in Biblical Faith, is a helpful resource in understanding the place of place in 

the Old Testament.81 He encourages us to see that place is a ñprimary category of faithò 

and that land is central, if not the central theme of biblical faith.82 Brueggemann suggests 

that the narrative of the Old Testament is centered on land. Land takes on importance 

because it is a particular place that has been promised. He argues that the Bible addresses 

the fundamental human problem of homelessness.83 Brueggemann is clear that human 

flourishing, as promised and described in the Old Testament, is found in belonging to 

place in which the historicity of a community has been experienced and to which one 

                                                 
81 Brueggemann, The Land. 

82 Ibid., loc 312. 

83 Ibid., loc 290. 
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refers for identity, orientation, and empowerment.84 Land is more than real estate. It has 

memories and hopes; it is a storied place. 

The experience of exile is one of the crises presented in the Old Testament. Exile 

and homelessness remain a desperate reality for many people in the world today. There 

are more refugees in the world in 2016 than ever before in history.85 War, famine, and 

persecution displace people around the world. Most of the worldôs refugees come from 

the worldôs poorest countries and are also hosted by the worldôs poorest countries. In the 

biblical narrative, Godôs faithfulness was experienced even in the midst of exile. The 

experience of exile was horrendous, yet even in the experience of displacement, people 

found a way to make a place. Inge notes, for example, that during exile, synagogues were 

developed as gathering places.86 Biblical faith holds out the promise of restoration and 

enjoyment of a sense of place. 

Place also has a special place in the New Testament narratives. W.D. Davies has 

written an important study of this in The Gospel and the Land.87 The land and its places 

are more than a backdrop for the New Testament narrative. Place has a major role in the 

drama. In Matthew, for example, Jerusalem is the inevitable messianic center (Matthew 

21:10; 16:21). Davies describes it as the ñcity of the great king, the setting of the great 

                                                 
84 Ibid., loc. 336. 

85 Adrian Edwards, ñGlobal Forced Displacement Hits Record High,ò Geneva: United Nations 

High Commission for Refugees, 2016, http://www.unhcr.org/uk/news/latest/2016/6/5763b65a4/global-

forced-displacement-hits-record-high.html (accessed July 1, 2016). 

86 Inge, A Christian Theology of Place, 43-44. 

87 Davies, The Gospel and the Land. 

 



144 

 

eschatological drama.ò88 The sin and brokenness of that city is also very real in Matthew; 

it is the place of the rejection of Jesus. Jerusalem also plays in important role in Luke-

Acts. Johnôs Gospel, however, seems less concerned with Jerusalem, and argues instead 

that the temple, as the central place where God is to be worshiped is to be replaced, or 

superseded by Christ. Yet, even if the temple is to be replaced, there is no suggestion of a 

denigration of place in John. On the contrary, God moves into the neighborhood in the 

incarnation. Christ is a real-life, flesh-and-blood person: a located, incarnated being. 

Place takes on a new meaning in the New Testament as the place where Christ dwells. 

ñThe word became flesh and we beheld his gloryò (John 1:14). God becomes knowable 

to human beings as God enters into the particular and local. 

The biblical tradition values place. Place is a primary category of faith in the Old 

Testament. In the New Testament, it is the incarnation that promotes the vital 

significance of place in Godôs dealings with humanity. Christ redeems all places in his 

incarnation and continuing mission in the world, and invites us to value place as well. 

One way we value place is by understanding it sacramentally.89 

Place in the Sacramental Tradition 

According to one popular definition, sacraments are thought of as outward and 

visible signs of inward and spiritual grace.90 The Protestant tradition speaks of two 

                                                 
88 Ibid., 242. 

89 Inge, A Christian Theology of Place, 58. 

90 The General Synod of the Anglican Church of Canada, ñThe Catechism,ò in The Book of 

Common Prayer and Administration of the Sacraments and Other Rites and Ceremonies of the Church; 

Together with the Psalter as Is Appointed to Be Said or Sung in Churches and the Form and Manner of 

Ordaining and Consecrating of Bishops, Priests and Deacons (Toronto, ON: Anglican Book Centre, 1962), 

550. 
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dominical sacraments (i.e., instituted by Christ): Baptism and Holy Communion. The 

Council of Trent, in the sixteenth century, responding to the reformers, affirmed seven 

sacraments that were entrusted to the church by Christ, some directly and some 

indirectly. Whatever the number of official sacraments, there has been a move, especially 

in the twentieth and early twenty-first centuries, to acknowledge that more than these 

two, or seven, partake in a sacramental nature.91 The document, Gaudium et Spes, asserts 

that ñthe church is the óuniversal sacrament of salvation,ô simultaneously manifesting and 

exercising the mystery of Godôs love for man.ò92 A former Archbishop of Canterbury, 

William Temple, also speaks of this sacramentality beyond the sacraments: 

The real presence in the Eucharist is a fact, but it is not unique. The Word of God 

is everywhere present and active. é The bread and wine have symbolic meaning 

before they are consecratedðthey are the gift of God rendered serviceable by the 

labour of man; and that is what we ñofferò at the ñoffertory.ò It is this that the 

Lord takes to make his special vehicle of His universal presence. No words can 

exaggerate the reverence due to this divinely appointed means of grace; but it is 

easy to confine our reverence when we ought to extend it.93 

The Anglican tradition has long seen the connection between the sacramental in 

the churchôs sacraments and the sacramental in everyday life. Having been fed with the 

body and blood of Christ, we return to everyday life to find Christ in the people and 

places of our ordinary life. Rowan Williams makes the point that the world is not 

                                                 
91 There is evidence of a more liberal view of sacramentality going back to the Patristic period. 

See, for example, ñDidache: The Teaching of the Twelve Apostles,ò  in Early Christian Fathers, ed. Cyril 

C. Richardson (Philadelphia, PA: The Westminstrer Press). See also Inge, A Christian Theology of Place, 

58-59. 

92 Pope Paul VI, ñGaudium et Spes,ò I.45. 

93 Temple, Nature, Man and God; quoted in Inge, A Christian Theology of Place, 62. Emphasis is 

Ingeôs. 
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naturally sacramental. The world is made to be sacramental.94 Places are infused with 

sacramental nature. 

A friend recently related the experience of finding himself on Aldersgate Street, 

not far from St. Paulôs Cathedral. This site was famously described in the diaries of John 

Wesley. On the date of May 24, 1738, Wesley wrote: 

In the evening, I went very unwillingly to a society in Aldersgate Street, where 

one was reading Lutherôs preface to the Epistle to the Romans. About quarter 

before nine, while he was describing the change which God works in the hearts 

through faith in Christ, I felt my heart strangely warmed.95 

This event happened for Wesley at a very particular place and nowhere else. My friend, 

coming across this site by chance, remembered this story and with it the inspiring story of 

the life of John Wesley and the legacy of Methodism. There was a sacramentality to this 

place, not only for Wesley, who recalled in his journal what God had done there, but for 

my friend who had this experience remembering this story in that place. The 

sacramentality of that place touched me, far away, as my friend shared his experience. 

The circle widens as my readers have also now been drawn into this story. These 

widening circles illustrate that the sacramentality of place is related to the stories 

connected with them. 

Inge concludes, ñGod, people, and place cannot be separated.ò96 The place of the 

sacramental happening is important and intrinsic to it. The sacramental story of a place is 

written by God in relationship and communicative action. Sacramental encounters occur 

                                                 
94 Williams, On Christian Theology, 201. 

95 John Wesley, Richard P. Heitzenrater, and W. Reginald Ward, Journal and Diaries, The Works 

of John Wesley (Nashville, TN: Abingdon Press, 2003), 51; quoted in Inge, A Christian Theology of Place. 

96 Inge, A Christian Theology of Place, 60. 
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in particular places. These encounters are built into the stories of such places for 

Christian communities, individuals, and neighborhoods, and by these means places 

become designated as special or holy. These special, holy places become associated with 

holy people in whom something of the story of God has been revealed. The existence of 

these holy, sacramental places reminds us that all time and places belong to God. There is 

no place that is mere real estate. 

Place, the New Urbanism, and Community of Virtue 

Bartholomew recognizes that the New Urbanism is in many ways, not that very 

new.97 Indeed, this movement is also known as traditional neighborhood design. The 

tradition that New Urbanism itself refers to is to be found in the early twentieth century in 

America, where cities were typically made up of compact, mixed-use neighborhoods. 

This changed with the advent of the automobile and the urban sprawl that resulted from 

new-found mobility. Bartholomew draws on the work of Philip Bess, the Catholic 

professor of architecture who works from a Thomistic perspective.98 Bess engages 

positively with New Urbanism and writes, ñThere is a sacred order to which we are all 

accountable and relative to which we discover our own good, but also a rightful 

óautonomy of earthly affairs.ôò99 In the tradition of Thomas Aquinasô and Aristotleôs 

virtue ethics, Bess affirms the city, with all its neighborhoods, as the ultimate human 

community. 

                                                 
97 Bartholomew, Where Mortals Dwell, 260. 

98 I discuss the Thomistic view of neighbor-love and the common good below.  

99 Philip Bess, Till We Have Built Jerusalem: Architecture, Urbanism, and the Sacred, Religion 

and Contemporary Culture Series (Wilmington, DE: ISI Books, 2006), xv. 
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Bess is a practitioner of architecture. City and neighborhood planners are 

practitioners of their various professions. Citizens are, likewise, practitioners of 

citizenship. I speak more about Christian practice below; however, I note here with 

Bartholomew, that the practice of a certain moral craft is essential to neighborliness. 

While Bess supports New Urbanismôs move to engage broadly across societyðby 

working with public official, planners, traffic engineers, bankers, developers, who are 

responsible for much new buildingðhe offers an important critique and caution. Bess 

points out that more than action on the built environment is needed.100 ñThe healthy 

neighborhood requires a virtuous community.ò101 Bess stresses that such communities are 

not built overnight. They require the slow, careful nurture of important moral virtues that 

promote the common good.  

Bess notes that North America has few resources for this work.102 Clearly, cities 

require the development of a moral vision, an alternative to the vision supplied by the 

market economy (capitalism and consumerism) or the political state (the politics of fear). 

The church, the missio Dei in vicinia, and her partners in the city, are present for the very 

purpose of working together communicatively to nurture the communal virtues required 

for healthy community.103 

                                                 
100 Ibid., 54. 

101 Bartholomew, Where Mortals Dwell, 262. Emphasis added. I hear echoes of Newbiginôs 

hermeneutic of the gospel, MacIntyreôs community of practice, and Hauerwasô community of character. 

102 Bess, Till We Have Built Jerusalem, 60. 

103 Bartholomew, Where Mortals Dwell, 265. 
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Summary: Theology of Place 

In this section, I have shown how the importance of place has been displaced in 

Western thought and practice. This has had very negative effects in human society in 

general, and in the life of cities in particular. I have reviewed significant resources in the 

Christian biblical and theological traditions for an appreciation of the importance of 

place. I argued that cities need more than a built environment to become neighborhoods 

that will promote human flourishing. A moral vision and framework of neighbor-love, 

abundant community, and the common good are needed. Christian congregations as 

communities of practice have an important potential role to play in their neighborhoods.  

This line of argument supports the rationale for this thesis project creating a 

learning community around practices of neighborliness in seeking to empower the 

congregation of St. Saviourôs corporately and individually to engage in Godôs mission in 

the neighborhood. It offers insight for how God works in places and how a theology of 

place can inform engagement and practice.  

Contextual Theology 

We cannot talk about a theology of placeðor any theology for that matterð

without taking into account the fact that all theology is contextual, which is to say, that 

theologies are shaped by places, people, and the environment in which they are 

articulated. Steven Bevansô, Models of Contextual Theology, is a key work in this area.104 

Bevans recognizes that contextual theology takes four things into account:  

                                                 
104 Stephen B. Bevans, Models of Contextual Theology, Faith and Cultures Series, Revised ed. 

(Maryknoll, NY: Orbis Books, 2002). 
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(1) the spirit and message of the gospel; (2) the tradition of the Christian people; 

(3) the culture of a particular nation or region; and (4) social change in that 

culture, due to technological advances on the one hand and struggles for justice 

and liberation on the other.105 

The models of contextual theology that Bevans outlines apply different emphases 

and approaches to the four considerations above: (1) the anthropological model, which 

stresses listening to the culture; (2) the translation model, which stresses the message of 

the gospel and preservation of the churchôs tradition; (3) the praxis model, which focuses 

on the phenomena of social change and the struggle for justice; (4) the synthetic model, 

which seeks to synthesize the first three models; (5) the semiotic model, which attempts 

to listen to the culture by means of semiotic cultural analysis; and (6) the transcendental 

model, ña meta-model which focuses not on theological content, but on subjective 

authenticity within theological activityò106 

It is important to note with Bevans that models are just that: they are models of 

reality. They are means of describing and understanding realities that are more 

complex.107 Contextualization is, indeed, a complex undertaking. Life at the crossroads of 

scripture, tradition, culture, and social change can be extremely complex. The models 

presented by Bevans are constructions intended to assist us in thinking through and living 

among these complexities. It is not that the models are to be thought of as distinct options 

for moving forward, although they may be that in part; they are most useful as ways of 

thinking about what we do when we engage in the contextualization of theology. 

                                                 
105 Stephen B. Bevans, ñModels of Contextual Theology,ò Missiology 13, no. 2 (1985): 186. 

106 Ibid. 

107 Ibid., 187. 
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An example of this at work is illustrative. One part of the interventions designed 

by the PAR Leadership Team for this project involved a partnership between the 

congregation of St. Saviourôs and local musicians and their audiences. One of the 

activities undertaken in the congregation was the gathering of people to think 

theologically about this work. From the beginning the synthetic mode of contextual 

theology seemed to have much to offer. It allowed the community to listen to its own 

tradition, to hear what the tradition might say to our neighborhood, while also listening 

deeply to the culture of the neighborhood and for what God was doing in terms of social 

change and justice.  

The musical arts themselves provided one of the languages for the conversation. 

The Christian biblical and theological tradition provided another. The experiences of 

parishioners and interactions with musicians and audience members came into play. 

Amid all of this, we also attended to the needs of persons in the neighborhood who are at 

risk for social isolation and began to design elements within the concert project in such a 

way as to address these needs. We did this in a way that honored and brought together the 

arts, the Christian tradition, and emancipatory social action, all the while promoting the 

common good and abundant community. The contextual theology done by participants 

may be best described by the synthetic (also called the dialectical) model, but a number 

of perspectives were explored as we asked the question about what God might be doing 

(and want to do) in the neighborhood. 

Van Gelder argues that the narrative of the Book of Acts tells the story of how 

ñthe gospel continued to cross boundaries and become contextualized within new cultural 
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settings é under the Spiritôs leading, and often in spite of the churchôs reluctance.ò108 As 

the church seeks to participate with God in the missio Dei in vicinia, it is ñalways 

forming, even as it also seeks to be reforming.ò109 Van Gelder notes a three-fold 

hermeneutic at work, providing shape to the content of the Book of Acts: (1) the 

spreading of the gospel message; (2) the growth of the church; and (3) the influence of 

the gospel on the growing church within various cultural contexts.110 

The Book of Acts, then, tells a story that is repeated as the Spirit continues to 

cause the gospel to cross cultural boundaries. Contextual theology reminds us that talk 

about God always occurs within and is influenced by a context. In the communicative 

process, the complex negotiation between the gospel itself, the Christian tradition, the 

local culture, and social change is worth our attention. 

The learning community that was formed in this project was engaged in this 

complex work, asking the question about what God was doing in the neighborhood. The 

work of contextual theology is the raison dôêtre of the missional congregation. 

The Anglican Parish Tradition 

I came to this project expecting that I would find a great deal of literature 

concerning the Anglican parish tradition. I found, however, that not a great deal has been 

written on the subject, and what has been written remains relatively obscure. The popular 

history of the Anglican Church has largely been written as the history of the English 

                                                 
108 Craig Van Gelder, The Missional Church in Context: Helping Congregations Develop 

Contextual Ministry, Kindle ed. (Grand Rapids, MI: William B. Eerdmans Pub. Co.), loc. 343-344. 

Emphasis added. 

109 Ibid., loc. 345. Emphasis his. 

110 Ibid., loc. 346-347. 
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Reformation and the process of colonizationðchurch growth by empire. The English 

Reformation, with its various settlements, took particular shape in The Book of Common 

Prayer (BCP). As an episcopal church, the history of Anglicanism has also often been 

told as the history of bishops and dioceses.  

While the official histories of the Anglican Church have told the stories of 

princes, bishops, missionaries, colonies, and dioceses, the real history of Anglicanism, 

the practices of faith of ordinary people, and of parish life, has largely been ignored. 

While local parish histories exist, many of these tend to tell the stories of clergy.111 One 

of the ways in which the parish life of everyday, ordinary persons is becoming known is 

through the scholarly work of persons unearthing and studying the personal diaries of 

people of the time.112 This is exciting and important work. 

Early influences upon the Anglican parish tradition are traced to the English 

Reformation and the actions of Henry VIII  in the closing of monasteries and causing the 

monastic tradition to move to the parish. The BCP simplified the Divine Office for parish 

life, so that Matins and Evensong set the rhythm of daily worship. To this day, the BCP 

requires each cleric to say the Divine Office ñunless prevented by sickness or other 

urgent cause.ò113 It is understood that not every parishioner may have the freedom to 

                                                 
111 An exception and good example of a parish history is Fred Habermehl, St. Mark's, Persons of 

Hopeful Piety: Anglican Church, Niagara on the Lake, 1790-2000, edited by Donald L. Combe and St. 

Mark's Anglican Church Archives Committee (Niagara-on-the-Lake, ON: Archives Committee of St. 

Mark's, 2000). 

112 I consider my friend, Dr. Emily Hill, to be a hero for undertaking this important work. Her 

doctoral thesis was Emily S. Hill, ñWomen, Work, and God: The Incarnational Politics and 

Autobiographical Praxis of Victorian Labouring Womenò (Unpublished thesis, McMaster University, 

2015). 

113 The General Synod of the Anglican Church of Canada, The Book of Common Prayer, lvi. 
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participate in the Office by attending service in the church proper. For that reason, the 

parish clergy are enjoined by the BCP to cause the church bell to be rung at the time of 

the Office, ñin order that the people may come to take part in the Service, or at least may 

lift up their hearts to God in the midst of their occupations.ò114 This may seem to be 

quaint anachronism today. I would argue, however, that this remains an important 

influence in the Anglican parish tradition. While the monastic tradition was partly an 

escape from the place of ordinary life, the Anglican parish tradition attempted to bring 

daily rhythms of prayer and worship together with the rhythms of everyday, ordinary life. 

The work of prayer and worship were no longer just for the cloistered, but for the whole 

people of God. 

The BCP understands the parish as the local neighborhood, not merely as an 

ecclesiastical structure. While the BCP tradition assumes a Christendom context, it 

understands the parish neighborhood as a locus of Godôs mission in the world. The 

following prayer is typical. 

Most merciful Father, we beseech thee to send down thy heavenly blessing upon 

thy Church in this Parish, that all its members may dwell together in unity and 

brotherly love. Keep far from us all self-will and discord. Endue thy Ministers 

with righteousness, and enable them faithfully to dispense thy holy Word and 

Sacraments, to bring again the outcasts, and to seek the lost. Grant that we may so 

receive their ministrations, and use thy means of grace, that in all our words and 

deeds we may seek thy glory and the advancement of thy kingdom; through Jesus 

Christ our Lord. Amen.115 

The typical Anglican in North America identifies their local parish church as their 

primary unit of belonging in the church. This reality is sometimes met with some 

                                                 
114 Ibid. Emphasis added. 

115 Ibid., 736. 



155 

 

ambivalence on the part of bishops and other diocesan leaders who would prefer to 

imagine the diocese as the primary unit. Part of this ambivalence comes from a desire to 

maintain that, in Anglican polity and practice, the bishop is the chief and senior pastor, 

not only of the diocese, but of each parish church. Another, related reason for this 

ambivalence is a concern about congregationalism. 

I sometimes feel that assertions of congregationalism by parishes, on one hand, 

and concerns regarding congregationalism by diocesan leaders, on the other, are in fact 

two sides of the same coin. This coin is essentially a problem minted in modernity. On 

one hand, the reality of creeping congregationalism is fueled by a sense of memberôs 

democratic rights, and based upon modern ideas of personal autonomy and freedom. The 

fear of congregationalism at the diocesan level sometimes seems reactionary.  

John Wesley, an Anglican priest, once famously said, ñThe world is my 

parish.ò116 Sometimes, however, the church has been guilty of forgetting that the parish is 

our parish. Paul Sparks, Tim Soerens, and Dwight J. Friesen explore the idea of the 

parish in their book, The New Parish: How Neighborhood Churches are Transforming 

Mission, Discipleship and Community.117 These authors suggest a renewal of the concept 

of parish. They acknowledge that the word ñparishò may come with some baggage. 

While the word has positive images, there are also memories of manipulation, 

hierarchies, patriarchal structures, and abuse.118 Their concept of the new parish allows 

                                                 
116 John Wesley, The Journal of John Wesley, Online ed. (Chicago, IL: Moody Press, 1951), 

http://www.ccel.org/ccel/wesley/journal.i.html, Online book. Emphasis added. Wesleyôs view also has 

much to commend it.  

117 Sparks, Soerens, and Friesen, The New Parish. 
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for the neighborhood to have a voice that contributes to the church and a sense that the 

Spirit is working through the many relationships in the neighborhood to teach ñwhat love 

and faithfulness look like in that particular context.ò119 The authorsô concept of the new 

parish is diverse and includes the many expressions of the church living in the same 

neighborhood. By using the word ñnew,ò the authors do not mean to suggest they are 

presenting something they have invented. They are merely giving witness to a movement 

they have witnessed where the Spirit is at work in neighborhoods to give new shape to 

the church, moving it beyond insularity to neighborliness. 

Some of the strengths of the Anglican tradition are its beliefs, rites, rituals, 

sacraments, and other theological distinctives. Within the Anglican traditionôs big tent, 

many have found a home. In the age of rapid change in which we live, the traditionôs 

gifts of longevity and its formative tradition are increasingly important. The capacity to 

know our own story as distinct from all of the competing stories that run counter to the 

common good, human flourishing, and the reign of God, is crucial and potentially 

prophetic. Most Anglican congregations knew how to do this very well in their 

neighborhoods in the era before the automobile, when people were still rooted in a 

particular place. With the advent of the automobile and urban sprawl, people began to 

live above place. Many Anglican congregations, along with other ñheritage churches,ò 

have only a vague recollection of what it meant to have their identity rooted in a 

neighborhood.120  
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St. Saviourôs inheritance of the Anglican parish tradition provided the PAR 

Leadership Team with a way of thinking about the relationship of the parish church and 

the neighborhood. The concept of the new parish gave the team inspiration for shaping 

and analyzing interventions for this project.  

Summary: The Neighborhood (The Parish) 

Each of these conceptsðthe missio Dei in vicinia, a theology of place, 

contextuality, and the Anglican parish traditionðprovide ways of thinking about the 

local congregation in the context of its neighborhood. As such, they informed the PAR 

Leadership Teamôs planning of interventions, particularly as they were shaped towards 

the uniqueness of St. Saviourôs context, and the context of individuals in the 

neighborhoods where they live. These concepts and principles subsequently provide a 

way of analyzing the fit and appropriateness of the interventions in the discussion of 

findings.  

Christian Practice 

There has been a vigorous discussion regarding Christian practice in recent years. 

The roots of this conversation can be traced to Thomas Aquinas, who himself drew 

heavily from Aristotle.121 Alasdair MacIntyre has been influential in this conversation in 

recent times and his work has been foundational for others, such as Stanley Hauerwas 

and John Milbank.122 

                                                 
121 Aristotle and Roger Crisp, Nicomachean Ethics (Cambridge: Cambridge University Press, 

2000). 

122 Stanley Hauerwas, A Community of Character: Toward a Constructive Christian Social Ethic 

(Notre Dame, IN: University of Notre Dame Press, 1981); Hauerwas and Willimon, Resident Aliens; 
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When MacIntyre gave the Gifford Lectures he developed an extensive account of 

the craft-like nature of morality. Modernity had argued that the moral good is available to 

any intelligent person no matter what their point of view. MacIntyre argues, however, 

that in order to be a good moral person one has to be made into a particular kind of 

person who can acquire knowledge about what is good or true. Transformation is 

required if one is going to be moral.123 MacIntyre asserts, ñTo share in the rationality of a 

craft requires sharing in the contingencies of its history, understanding its story as oneôs 

own, finding a place for oneself as a character in the enacted drama narrative which is 

that story thus far.ò124 

MacIntyre likens the transformation required to that of becoming an apprentice to 

the master of a craft. In this apprenticeship, we seek to acquire the intelligence and 

virtues necessary to become skilled practitioners. MacIntyre explains that one must learn 

a number of situational skills, such as, recognizing the distinction between what in a 

particular situation is really good to do, and what only seems good to do, but is not in fact 

so. Apprentices learn first from their teachers, and then in their continuing development, 

how to identify their mistakes by applying ñthe acknowledged standard, the standard 

recognized to be the best available so far in the history of that particular craft.ò125  

Apprentices must learn the difference between what is good and what is best for 

them within their craft. That is, the apprentice must understand the excellence that is 

                                                 
123 Alasdair C. MacIntyre, Three Rival Versions of Moral Enquiry: Encyclopaedia, Genealogy, 

and Tradition Gifford Lectures Delivered in the University of Edinburgh in 1988 (Notre Dame, IN: 

University of Notre Dame Press, 1990), 63. 

124 Ibid., 65; quoted in Bartholomew, Where Mortals Dwell, 261. 
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available to them at their particular level of training and ability, and also the telos towards 

which they strive.126 MacIntyre argues that habits of judgement that are rooted in 

inadequate and corrupt desires, taste, and practices must be transformed through initiation 

into the craft. Those who engage in the craft must come to terms with, and make 

themselves adequate to the standards of the craft.127 

Hauerwas picks up this argument in After Christendom: How the Church Is to 

Behave If Freedom, Justice, and a Christian Nation Are Bad Ideas.ò 

The Enlightenment tried to show that the mind was immediately appropriate to a 

factual world without training. In contrast, our minds are adequate to that which 

we come to know only by being formed by the skills and practices of a tradition. 

Such training, of course, not only transforms us but transforms what it is that we 

think we need to know. That is why there can be no knowledge without 

appropriate authority.128 

The master is a master because he or she has learned how to advance the craft and how to 

direct others to do the same, and knows how the tradition can move towards the telos of 

the craft.129 Hauerwas concludes that this ñreminds us that Christianity is not beliefs 

about God plus behavior.ò130 What makes us Christians is not what we believe, but that 

we have been called to be disciples of Jesus. ñTo become a disciple is not a matter of a 

new or changed self-understanding, but rather to become a part of a different community 

with a different set of practices.ò131 
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I believe that it is important for me to offer the reminder here that such attention 

to practices within a community of disciples also implies that those practices be rooted in 

a particular place. The word, inhabit, means to dwell in a place. It shares a Latin root 

(habi), with the word, habit, which can refer to an acquired behavior, or customary 

practice. When we inhabit a particular neighborhood, it is not simply a matter of 

geography, but a bringing to bear in a particular place on an entire vision of life and 

human flourishing. 

Practicing the Faith 

The Christian practices discussion has been furthered by a number of other 

authors whose work is important for this project. These include Dorothy Bass, Craig R. 

Dykstra, Miroslav Volf, David Fitch, Paul Miller, and Benjamin T. Connor.132  

Dorothy Bass edited the important book, entitled, Practicing Our Faith: A Way of 

Life for a Searching People.133 Bass has collaborated with Craig Dykstra, whose 

definition of faith I have already discussed and accepted. When Dykstra served as senior 

vice-president for religion of the Lily Endowment, he was in a position to support the 

practices conversation, which was centered around Bass at Valparaiso University, and 
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known as the Valparaiso Project on the Education and Formation of People in Faith. A 

glance at the projectôs website reveals numerous valuable resources for parish use.134 

Dykstra and Bass coauthored the first chapter in Practicing Our Faith, where the 

foundations that have shaped the Christian practices conversation are laid out.135 Dykstra 

and Bass define Christian practices as ñthings Christian people do together over time in 

response to and in the light of Godôs active presence for the life of the world in Christ 

Jesus.ò136 These authors explain that ñpractices address fundamental needs and conditions 

through concrete human acts.ò137 Practices have value, not only in accomplishing their 

ends, but in participation, even when it seems that the intended ends were not achieved. 

ñThey are doing it not just because it works (though they hope it does) but because it is 

good. The observable outcome is, in a sense, beyond them; a different satisfaction comes 

just from taking part.ò138 When we enter a Christian practice we enter into a community 

with standards of excellence.139 Christian practices also help us to see that our daily lives 

participate in the missio Dei.140 
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Bass and Dykstra ground the many practices of the faith in the central practice of 

worship. Worship is a way of speaking about all the practices in the sense that they each 

can be described in terms of a response to God. Worship is a way of rehearsing the reign 

of God through ritual. The authors point out that worship is also a practice in the same 

sense that a piano student may practice the scales.141 Practice shapes us in the skills we 

need for excellence in the craft. 

In this discussion, I touch only on those specific practices that seemed important 

within the scope of this project. This is not to say that other practices, which I do not 

describe here, did not come into the project. Christian practices are not lived out as 

discreet activities, but weave together in a real life.142 The practices described here are 

those the PAR Leadership Team intended to engage with as the project unfolded. These 

are hospitality and citizenship. 

Hospitality 

Hospitality is a practice that was exercised in each of the activities of this PAR. 

The learning community engaged in four main activities: (1) refugee sponsorship, 

welcome, and settlement; (2) partnership with musicians; (3) Messy Church; and (4) 

building community with persons at risk for social isolation. My discussion of the 

Christian practice of hospitality reviews several areas. I begin by discussing the universal 

need for hospitality and move on to consider the fear of the stranger; the experience of 

estrangement; learning and hospitality; and, finally, radical welcome. 
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The universal need for hospitality. We have noted that Christian practices 

correspond to real human needs. Ana María Pineda wrote the chapter on hospitality in 

Practicing Our Faith.143 She notes that the human need for shelter ñis a fundamental 

human need.ò144 Because the need for shelter is universal, none of us know when we may 

find ourselves uprooted and reliant on the hospitality of others. Pineda observes that 

throughout human history, there have been times when people have found themselves 

dislocated, and when this has occurred, people have taken them in and sometimes not.145 

The placelessness and rootlessness of Western culture that I discussed above underlines 

the existential need that people have for hospitality. People long to be welcomed.  

The fear of the stranger. While the human need for hospitality remains constant, 

so does the fear of the stranger it seems. ñUnfortunately, the fear of óthe strange oneô has 

a long history in human societies.ò146 The stranger is unknown and, therefore, potentially 

challenges what we do know. The stranger causes us to worry about dangers and raises 

our fears, so that we human beings try to keep strangers at a distance.147 

                                                 
143 Ana Mar²a Pineda, ñHospitality,ò ibid. 

144 Ibid., loc 955. 

145 The Syrian refugee crisis is the most recent and large-scale example. Other examples from the 
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St. Saviourôs recently hosted a screening of the award-winning documentary film, 

Salam Neighbor.148 The filmmakers of the documentary were given the opportunity to be 

embedded with 85,000 refugees in the Zaôatari refugee camp in Jordan. These two young 

American men were allowed by the United Nations High Commission for Refugees 

(UNHCR) to register and set up a tent in the camp as though they were refugees 

themselves. The film shows that the presence of these two is not immediately welcome 

among their new Syrian neighbors, but initial concern gives way quickly to acts of 

welcome and generosity towards their visitors. By the end of the film, the filmmakers 

have made many new friends. They have learned through the process of listening and 

from difficult mistakes. In the conclusion, the community gathers in the filmmakerôs tent 

to share some farewells. One of the young Syrian men references how his community is 

often portrayed in the American media. ñThey show us as blood-thirsty terrorists,ò he 

observes. Then he asks, ñNow you have met us, are we like that?ò He answers his own 

question, ñNo, we are just like you. All people are the same. We are neighbors.ò149 The 

film offers a powerful insight into our initial fear of the stranger and how, indeed, all 

human beings share similar basic needs and aspirations for hope and a future. 

The experience of estrangement. The deep need for a renewal of hospitality in our 

culture corresponds not only to the presence of strangers, or even our own sense of 

dislocation, but also to the reality of estrangement that is prevalent in society. ñWe are 

short not only of tables that welcome strangers but even tables that welcome friends.ò150  
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In St. Saviourôs immediate neighborhood, we have many examples of how the 

elderly are isolated from the affection and care of their own families and how busy 

families with young children find little time even to welcome each other over supper at 

home. As mentioned above, St. Saviourôs conducted informal research that identified a 

number of groups at risk for social isolation in the neighborhood, including young 

families, seniors, and persons with disabilities.  

Hospitality as learning. The fact that hospitality brings us into contact with the 

stranger opens us up to the opportunity for communicative learning. Amos Yong refers to 

this reality in his book, Hospitality and the Other: Pentecost, Christian Practices, and the 

Neighbor.151 Yong observes that ñthe human family may be more divided then we would 

like to admit.ò152 Yong notes, however, that despite the fears of global terrorism, the fear 

of stranger ultimately takes a back seat to the hospitality advocated by the worldôs 

religions. Yong refers to the ñmassive mobilization of disaster relief, the charitable efforts 

and commitments of people, and the many acts of unrelenting kindness, all of which 

brought together people across traditionally divided religious lines.ò153 Yong argues for a 

kind of hospitality for Christian mission that is appropriated to the ñpostmodern, 

pluralistic, and post-9/11 world.ò154 Yong develops the concept of the missio Dei along 

the lines of hospitality. He observes that participation in the missio Dei is nothing more or 
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less than participation in the hospitality of God.155 Yong suggests that hospitality opens 

for us a ñófree space,ô where people of other faiths can enter, where strangers, even 

enemies, might be transformed into friends, where hosts do not dictate how much a guest 

must change but rather provides a safe forum for change to occur.ò156 Such Christian 

hospitality involves not only risking hosting people of other faiths, but being guests of 

such strangers. It also includes the risk of being vulnerable to them and with them.157 

Paul Murray introduces the concept of receptive Catholic learning in his book 

with Luca Badini Confalonieri, Receptive Ecumenism and the Call to Catholic Learning: 

Exploring a Way for Contemporary Ecumenism.158 Murrayôs focus is ecumenical 

dialogue. In the same way that hospitality is needed to overcome the estrangement 

sometimes expressed within families, receptive Catholic learning draws the Christian 

family together. Murrayôs first chapter begins with a quote from St. Augustine. Augustine 

was exploring the meaning of the Eucharist with the newly baptized: 

So if itôs you that are the body of Christ and its members, itôs the mystery 

meaning you that has been placed on the Lordôs table; what you receive is the 

mystery that means you. It is to what you are that you reply Amen, and by so 

replying you express your assent. What you hear, you see, is The body of Christ, 

and you answer, Amen. So be a member of the body of Christ, in order to make 

that Amen true é Be what you can see, and receive what you are.159 
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Receptive ecumenism and Catholic learning is a matter of becoming more fully what we 

are, a process of growth and change. Openness to the encounter with the other, who is 

also our brother or sister, is the key to this growth and learning.160 Such learning is a 

communicative process.  

Receptive ecumenism also speaks to the curiosity that I believe is key to learning 

and growth, and especially the learning and growth possible in a communicative process 

such as hospitality. Murray notes that receptive ecumenism:  

é is concerned to place at the forefront of the Christian ecumenical agenda the 

self-critical question, ñWhat, in any given situation, can oneôs own tradition 

appropriately learn with integrity from other traditions?ò and to ask this question 

without insisting, although certainly hoping, that these other traditions are also 

asking the same question.161  

In this way, receptive ecumenism and Catholic learning express the same core values of 

responsible hospitality.162 

Radical welcome. The form of hospitality which may have most to offer the 

practice of neighborliness may be what Stephanie Spellers calls ñradical welcome,ò in her 

book, Radical Welcome: Embracing God, the Other, and the Spirit of Transformation.163 

As Spellers uses the term, radical welcome refers to ñthe spiritual practice of embracing 

and being changed by the gifts, presence, voices, and power of The Other: the people 
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systemically cast out of or marginalized within a church, a denomination and/ or 

society.ò164 As in the models of hospitality discussed above,  

Radical welcome is concerned with the transformation and opening of individual 

hearts, congregations and systems so that The Other might find in your 

community a warm place and a mutual embrace and so that you are finally free to 

embrace and be transformed by authentic relationship with the margins.165 

The author of Johnôs Gospel asserts God found no welcome at the incarnation. 

ñHe was in the world, and the world came into being through him; yet the world did not 

know him. He came to what was his own, and his own people did not accept himò (John 

1:10-11). Despite the reality that there was no hospitality for God, God shows an 

abundance hospitality towards humanity. ñBut to all who received him, who believed in 

his name, he gave power to become children of God éò (John 1:12). Hospitality is a key 

Christian practice particularly because of the way that it calls us to welcome others in the 

radical way that we have been welcomed by God. 

McKnight and Block comment: ñhospitality is the signature of not only an 

abundant community, but a confident one. é A wounded community does not have this 

capacity. Hospitality generates from trust and produces trust. It is what is missing in the 

world of fear and scarcity.ò166 

Citizenship 

Citizenship as a Christian practice remembers that Christians have a role to play 

in participating in the variety of institutions that are important for the common good of 
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the neighborhood. The missio Dei in vicinia reminds us that God is already at work in the 

neighborhood, and that includes the ways in which God may be working in and through 

the various institutions that are part of community life. Rowan Williams agrees that 

Christians should exercise their citizenship by developing a critical identification with: 

é whatever political groupings speak for a serious and humane resistance to 

consumer pluralism and the administered society. These days, such groupings are 

less likely than ever to be found within historic mainstream political parties, 

though there are some countries happily, where moral imagination has not been so 

completely privatised.167 

Robert Bellah and his co-authors in The Good Society argue for greater 

participation of citizens rather than less. They clarify that they are interested not only in 

smaller, face-to-face groupsðfamilies, congregations, neighborhoodsðbut also the 

larger structures that so dominate life today. ñIndeed,ò they write, ñit is our sense that 

only greater citizen participation in the large structures of the economy and the state will 

enable us to surmount the deepening problems of contemporary social life.ò168 

The Christian American poet, novelist, and essayist, Wendell Berry, speaks to his 

passion for citizenship in relation to his appreciation for place. He is less open to the 

possibility of citizen partnerships with colonizing mega-systems. He writes, ñI am a 

member, by choice, of a local community.ò169 He notes that he has much less choice 

whether to participate in the economic market or political state. He observes that while 

the market economy might pretend to be a friend of the local economy, 
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é the great centralized economic entities of our time do not come into rural 

places in order to improve them by ñcreating jobs.ò They come to take as much of 

the value as they can take, as cheaply and quickly as they can take it. They are 

interested in ñjob creationò only so long as the jobs can be done more cheaply by 

humans than by machines. They are not interested in the good healthðeconomic 

or natural or human, of any place on this earth.170 

While I understand Berryôs skepticism, I agree with Bellah and Williams on the value of 

citizen participation in societal institutions. 

Cardus is an influential Christian think tank, headquartered in Wellington, and 

which is ñdedicated to the renewal of North American social architecture.ò171 While I 

donôt always in agreement with the particular analysis Cardus brings to various issues, I 

affirm that their approach and call for robust engagement is extremely valuable. Social 

architecture is of concern to Christians who are engaged citizens living into the practices 

of neighborliness. 

Biblical texts such as Psalm 137 and Jeremiah 29 call for the people of God to 

participate in the life of their new home in exile, participating in Godôs work of restoring 

the all things to the wholeness God intends. The exiled may embrace many of the features 

of the local culture in which they find themselves, but they participate within that culture 

with a view towards an alternative future. Not all features of the local culture are 

consistent with the vision of life which Christians share through their participation in 

Godôs mission in the world. Indeed, the church may often weep as the Hebrews did in 

Babylon (Psalm 137). When the dominant message of the surrounding culture is one of 

violence, ecological destruction, and out-of-control materialism, the church sings the 

                                                 
170 Ibid., 11. 

171 The quotation is from the Cardus web site. For confidentiality reasons, I do not provide a full 
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Lordôs songðan alternative vision and message of hope for the futureðand weeps for 

the violence and destruction which surrounds it. 

One of the ways that Christians sing their song in a foreign land within North 

America today, is when they express an alternative view to the western consumerist 

society. John McKnight and Peter Block observe that North American society has 

converted its citizens into consumers and that ñthe essential promise of a consumer 

society is that satisfaction can be purchased.ò172 These authors go on to say that the 

consumerist culture has inculcated the belief that ñwhat is fulfilling or needed in life can 

be boughtðfrom happiness to healing, from love to laughter, from rearing a child to 

caring for someone at the end of our life.ò173 The church has a role to play in being and 

becoming the sort of community that holds out an alternative in the neighborhood. 

McKnight and Block refer to this alternative becoming possible in the shift from the 

consumerist way of consumption and scarcity, to the citizen way of cooperation and 

abundance.  174 The best hope for the culture we live in is a vision for life firmly grounded 

in a view of God, embodied in Jesus Christ, in an alternative community called the 

church, and a life marked by neighborliness.  

As a people in exile, the people of God live as dual citizens.175 In the Letter to the 

Ephesians, the author instructs, ñSo then you are no longer strangers and aliens, but you 
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175 As Hauerwas and Willimon argue, Christians are called to be ñresident aliens.ò See Hauerwas 

and Willimon, Resident Aliens. 
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are citizens with the saints and also members of the household of God, built upon the 

foundation of the apostles and prophets, with Christ Jesus himself as the cornerstoneò 

(Ephesians 2:19-20). We are citizens who share a vision of life called the kingdom of 

God. The apostle Paul, nevertheless, claimed his Roman citizenship by demanding the 

rights that it afforded him.176 Like Paul, we live as citizens of two societies. 

The radical hospitality I spoke of above, challenges us to embrace the stranger. It 

is a fact that some are stranger than others. We should note that Jesus was particularly 

strange, is the sense of odd, queer, and peculiar. Likewise, the church is formed as a 

peculiar people.177 The church is peculiar in the sense of being a particular people. 

However, the church has a vocation to be peculiar in the other sense. The church is odd, 

queer, and peculiar, even when it is at home in the culture, because of its prophetic 

identity. The decentering word of God that continues to create the church, calls it deeper 

into the life of Christ, and deeper, therefore, into the foolish ways of the cross. It is 

precisely this differenceðthis odd character of the churchðthat exposes the worldôs 

ways of violence, exclusion and injustice. 

Christians may engage society in a way that helps to shape opinion through its 

witness and participation in society. Duane Friesen, a theologian writing from an 

Anabaptist perspective, argues that the church does this: 

¶ By unmasking the myths of society that perpetuate violence and selfishness by 

challenging the truthfulness of the societyôs narratives; 

                                                 
176 See, for example, Acts 21:39; 22:25 and 25:10. 
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¶ By engaging the society simply by being itself and living out of its alternative 

vision; 

¶ By participating in the democratic process, working in partnerships with one 

another and sympathetic partners to promote positive change; 

¶ By engaging in the politics of resistance and protest;  

¶ By making a difference through service in our community, meeting real 

human needs; and, 

¶ By engaging in our vocation and every day, ordinary lives in such a way that 

we contribute to the common good and partner with Godôs mission in the 

world.178 

One way to think of the churchôs presence in society, embodied in the lives of 

Christians who live their ordinary, everyday lives engaged in society, is through the 

narrative of the incarnation. 

If é Jesus Christ is the supreme act of divine intrusion into the worldôs settled 

arrangements, then the church is especially the church when its members scatter 

in their various places of employment and practice the professions with the 

institutions of our society, within political and economic life. The church is the 

church as members work with other in voluntary associations that seek to bring 

about change in society. It is the church when Christians propose policies to meet 

basic needs of human beings, as well as when they seek to write laws and 

administer laws to meet these needs. 179 

A Christian view of citizenship must take into account the biblical call to do justice. As 

Friesen observes, ñMarxôs slogan, ófrom each according to his ability, to each according 

                                                 
178 These six ways of engagement are outlined by Duane Friesen in: Duane K. Friesen, Artists, 

Citizens, Philosophers: Seeking the Peace of the City: An Anabaptist Theology of Culture (Scottdale, PA: 

Herald Press, 2000), 214-218. 
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to his need,ô echoes a theme in the Book of Acts.ò180 In Christian theology, we refer to 

this as ñGodôs preferential option for the poor.ò181 

Christians must work for justice, but past injustices cannot simply be forgotten. A 

passion for justice must be motivated by love and made complete by forgiveness. 

Anglicans were among the first to offer the First Nations peoples of Canada a formal 

apology for the legacy of Indian Residential Schools. Many Anglican institutions were 

complicit in the nationôs injustices towards First Nationsô people. Children were forcibly 

removed from their homes and sent to the schools, many children were physically and 

sexually abused, and there was an official government program to erase indigenous 

languages. Anglicanôs have marked their repentance in many ways including a costly 

financial contribution towards a healing fund. Healing can only come when we take 

responsibility for our sin and guilt.  

When we have identified with those who have suffered injustice, Jesus provides 

us with a model for forgiveness. As Miroslav Volf puts it, ñIn the presence of God our 

rage over injustice may give way to forgiveness, which in turn will make the search for 

justice for all possible. If forgiveness does take place it will be but an echo of the 

forgiveness granted by the just and loving God.ò182 

                                                 
180 Ibid. 

181 This phrase has its origins in Catholic social teaching and liberation theology. See for example, 

Pontifical Council for Justice and Peace, ñCompendium of the Social Doctrine of the Church,ò The 

Vatican: Libreria Editrice Vaticana, 2004, 

http://www.vatican.va/roman_curia/pontifical_councils/justpeace/documents/rc_pc_justpeace_doc_200605

26_compendio-dott-soc_en.html (accessed June 1, 2016); Leonardo Boff, Cry of the Earth, Cry of the 

Poor, Ecology and Justice (Maryknoll, NY: Orbis Books, 1997). 

182 Miroslav Volf, Exclusion and Embrace: A Theological Exploration of Identity, Otherness, and 

Reconciliation (Nashville, TN: Abingdon Press, 1996), 124-125. 
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The PAR Leadership Team considered citizenship as one of the practices of 

neighborliness as it designed the learning community intervention and the projects and 

activities within it. The practice of citizenship was also one variables measured in the 

questionnaires and explored in interviews and focus group protocols.  

Summary: Christian Practice 

Christians are called to simultaneously inhabit the kingdom of God with its vision 

for the common good, and their neighborhoods. In their life in the neighborhood, and the 

practices that give shape to that life, they bring to bear in a particular place an entire 

vision of life and human flourishing. In this section, I discussed the Christian practices of 

hospitality and citizenship as habits which are key to the life of neighborliness.  

The PAR Leadership Team considered these important practices as they designed 

the intervention for this project. Christian practice provided a vital frame for considering 

faith development and participation in the mission of God in the neighborhood. The 

learning community formed in this project focused deliberately upon apprenticing 

participants in Christian practices of hospitality and citizenship. 

Biblical Perspectives 

The theological frames discussed above are themselves informed by biblical 

perspectives. From a Christian perspective, the biblical narrative is the story of Godôs 

activity in the world. That story, therefore, shapes the Christian understanding of God and 

of Godôs world. In the discussion below, I now want to draw upon a few key biblical 

texts that speak to the vocation of Christian congregations and individuals within their 

neighborhoods among their neighbors.  
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Neighborliness and Discipleship in Luke 9 and 10 

The tenth chapter of Lukeôs biography of Jesus provides a biblical perspective on 

neighborliness. This chapter has three main movements which include, Luke 10:1-24 

(The Mission to Neighborhoods); Luke 10:25-37 (The Parable of the Good Neighbor); 

and Luke 10:38-42 (Jesus in the neighborhood of Mary and Martha).183 These three 

passages from the tenth chapter of Luke, comprise Jesusô key teachings on 

neighborliness, including the biblical imperative, ñYou shall love the Lord your God with 

all your heart, and with all your soul, and with all your strength, and with all your mind; 

and your neighbor as yourselfò (Luke 10:27, emphasis added). Before looking at Luke 

10, however, I want to begin with the passage that immediately precedes it, which puts 

these passages in the context of Jesusô journey to Jerusalem, and importantly, what it 

means for disciples to follow him. The context for this is a particular locale. 

Following Jesus: Discipleship in Luke 9:51-62 

A new section of Lukeôs Gospel begins at Luke 9:51, with Jesus firmly setting his 

sights on going to Jerusalem. Luke asserts the timeliness of Jesusô decision to go to 

Jerusalem, saying that this occurred ñWhen the days drew near for him to be taken up 

é.ò (Luke 9:5). This reference links the present action with the end, or telos, of Jesusô 

own journey, being the cross, resurrection, and ascension, all of which are closely related 

to Godôs redemptive purposes in the world. Jesusô journey is explicit throughout Luke 9 

and 10 (9:56; 10:1, 38), yet the journey remains in the background as the focus remains 

                                                 
183 ñThe ways local churches would take form and understand their place in these cultures was not 

in their being Platonic, ideal churches with well-crafted vision and values and mission statements, but 

through the existential wrestling with the story of Jesus in these shifting local contexts.ò Roxburgh, 

Missional, 70. 
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on Jesusô teaching about the reign of God, the meaning of discipleship, and the missio 

Dei in vicinia. 

Few people travelled in the ancient world. Time away from oneôs main 

occupation in life was expensive and travel was dangerous.184 First century Jews were an 

exception to this general rule of limited travel, since it was normative for them to make 

an occasional pilgrimage to Jerusalem. The Jews who lived in Galilee could make the 

pilgrimage to Jerusalem by walking for two or three days.  

Such a pilgrimage was filled with meaning as they would remember the great 

journey of the Exodus, when their ancestors traveled from their captivity in Egypt to their 

new life in the Promised Land.185 Jesusô journey to Jerusalem is to fulfill his own 

Exodus.186 Everything that Jesus teaches about the reign of God, the meaning of 

discipleship, and the missio Dei in vicinia, has this Exodus journey as backdrop. 

James and John appear in this pericope as a reminder that even those who sign on 

for this journey do not immediately grasp all that it entails. In Luke 9:54, James and John 

want to command fire to come down upon the Samaritans who have not welcomed Jesus. 

Perhaps this is Lukeôs way of speaking to the ambition of these two, as in the account in 

10:35-40. James and John seem to think that they are in the same position as Elijah of the 

Old Testament calling fire down upon their enemies. Jesus reveals that such violence is 

                                                 
184 The dangers of travel are underlined especially in the passage we will consider at Luke 10:25-

37. 

185 N. T. Wright, Luke for Everyone, Second ed. (London: SPCK, 2004), 117. 

186 Ibid. See also Luke 9:31. 
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not in the nature of his redemptive journey.187 As I have argued, the journey of 

discipleship is one of imitatio Trinitatis. This exodus is not a triumphant march that will 

sweep all resistance aside. This is a journey of progress in the kingdom of love and 

grace.188 

It becomes clear in Luke 9:52-62 that not all people will receive the reign of God 

with open arms or follow Jesus on this journey. A Samaritan village rejects Jesus and his 

message in Luke 9:52-53. They would not ñreceive him, because his face was set toward 

Jerusalemò (Luke 9:53; emphasis added). E. Earle Ellis offers the explanation that the 

Samaritans reject Jesus and his companions, not so much because of their identity, as 

their destination. The center for worship in Samaria was a ñcountertype and rival to the 

temple in Jerusalem.ò189 This was a source and point of animosity between these peoples. 

Galilean pilgrims passing through Samaria on their way to Jerusalem were not only 

unwelcome, but also subjected to harassment, and overt violence.190 While Samaria 

rejected Jesus and his disciples, the fact remains that when they arrive at the end of Jesusô 

journey, in Jerusalem, all will reject him. Would-be disciples must choose, not only 

whether they will receive Godôs reign, but whether they will follow in the way of Jesus 

with all its demands and risks. This comes clearly into focus in Luke 9:57-62 and the 

encounters along the way.  

                                                 
187 See my comments on Isaiah 42:1-4 above. 

188 Wright, Luke for Everyone, 118. 

189 E. Earle Ellis, The Gospel of Luke, New Century Bible Commentaries (Grand Rapids, MI: 

Eerdmans, 1981), 151. See John 4:20, where Jesus is in conversation with a woman of Samaria regarding 

this difference between Jews and Samaritans. 
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Luke presents three potential candidates for discipleship in Luke 9:57-62. The 

first and the third are volunteers; the second is called by Jesus. Jesus challenges them all 

by reminding them the journey ahead is difficult and demands are great. The passage 

concludes with Jesus saying, ñNo one who puts a hand to the plow and looks back is fit 

for the kingdom of Godò (Luke 9:62, emphasis added). The statement reminds us that 

being a disciple, or follower of Jesus, is hard work, but that the journey with Christ 

propels us forward in the redemptive progress of the kingdom of God.  

The journey is one of the primary biblical motifs for describing discipleship. The 

trope of journey suggests a change of location; however, such a change of location may 

only rarely be geographical. In the Gospels, the essence of a change of location appears 

mostly to do with alignment with Jesusô journey and telos of the reign of God. We see in 

the texts I examine below that this journey leads to a new life of neighborliness. We see 

in this pericope, and in those that follow, that a change of location may also involve 

dispossession, rejection, and sacrifice. Such a journey is undertaken by choice. It is the 

response of faith. Such a choice is shown to be the appropriate response to the redemptive 

activity of God in the world.  

The Mission to Neighborhoods: Luke 10:1-9 

Luke 10:1-24 is a familiar passage at St. Saviourôs. Alan Roxburgh reintroduced 

this passage to me when I attended a diocesan clergy conference where he was our guest 

speaker. I had already read Roxburghôs book with Fred Romanuk, The Missional Leader, 

where he talks about the influence this text has had upon congregations engaged with it in 
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lectio divina.191 Roxburgh had conference participants reflect together on this text and 

shared again the story of how this passage had transformative effects in his Vancouver 

area congregation.  

Soon after this, I invited Pernell Goodyear, whose congregation had also been 

dwelling in this passage, to be the guest speaker at a St. Saviourôs Parish Council retreat. 

He took this passage as his theme and expanded upon it by speaking about seven 

practices or habits of a missional church that his own congregation had gleaned by 

reading and living into this text. He described the church possessed of these habits as, 

ñCultured, Partnered, Storied, Neighbored, Shared, Normalized, and Kingdomized.ò192   

Cultured 

The church needs to understand and engage with the culture that it finds itself in. 

Jesus said,  

Carry no purse, no bag, no sandals é Remain in the same house, eating and 

drinking whatever they provide, for the laborer deserves to be paid. Do not move 

about from house to house. Whenever you enter a town and its people welcome 

you, eat what is set before you (Luke 10:4a, 7-8). 

In Luke 10, Jesus sends his followers out instructing them to take nothing with them. 

They relied completely on the hospitality of strangers and when they entered a house or a 

community, they accepted what they received.  

Communication is always culturally specific and conditioned. Goodyear told the 

story of his encounter with a man in an inner-city park. Goodyear was sitting on a park 
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192 Pernell Goodyear, ñSeven Suggestions from One Congregation's Reflections on Luke 10:1-9,ò 
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bench and observed a man moving towards him who was shaking involuntarily, and who 

looked to be either mentally ill, in drug withdrawal, or both. The man appeared to be 

paranoid and was constantly looking over his shoulder. Eventually, the man sat down 

beside Goodyear, looked around one last time, and then leaned forward as if to share an 

important secret. ñThe boat is in the bay,ò he said. 

ñExcuse me?ò Pernell said. 

ñThe boat is in the bay!ò With the repetition of the message, the man got up and 

walked away as quickly as his legs could take him.193 

What did this cryptic message mean? Was this good or bad news? For someone 

waiting for a boat to arrive in the bay, this might be very good news. However, if we 

knew the boat to be carrying some sort of disasterða bomb or dread diseaseðthis might 

be very bad news indeed. Communication is contextual.194 

The church speaks its message in a context, but sometimes uses a language that 

others do not understand. The churchôs insider language may have no meaning, or in 

other cases, a meaning in the wider culture that is quite contrary to the meaning intended. 

While the church may shout its slogans, the average person in the neighborhood is just as 

likely to misunderstand. 

When one enters the house of another culture, one has the opportunity to learn the 

cultural references and speak the local dialect. Goodyearôs point was that this passage 

calls the church to immerse itself in the culture to which it has been sent. Being 
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ñculturedò does not mean that the church needs to blindly accept all of the features of the 

wider culture it finds itself in, but to understand and engage with the culture in order to 

communicate with and subvert it.195 Engaging with another culture also opens us to the 

other and to the possibility of being ourselves subverted by God who is already at work 

among our neighbor. 

Partnered 

 The concept of the missio Dei reminds the church that the mission of God is 

primarily just that, Godôs mission.196 The church in mission is Godôs partner. As the 

church moves forward in mission it must keep in mind that there is no place where the 

church can go where God has not gone before. One of the key questions that we can ask 

is the question about what God is already doing in our neighborhoods. The church can 

ask how it can collaborate in what God is already doing. 

The Luke 10:1-9 passage begins, ñThe Lord appointed seventy others and sent 

them on ahead of him in pairs to every town and place where he himself intended to goò 

(Luke 10:1). Jesus sent others ahead of himself. They were partners in his ministry. He 

also sent them in pairs, to collaborate with one another in their mission. Partnerships are 

ways of living into our neighborly vocations. 

There are obvious strengths in partnerships. Churches can consider whether there 

are partnerships they have ignored in the past. Individual parishes can consider their 

natural partnerships with other regional and denominational partners, sister parishes, and 
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affiliated ministries. Local ecumenical partners may provide more natural relationships in 

certain neighborhoods.  

The partnership most often overlooked, however, is the partnership with those to 

whom the church is sent. Too often, the church has been guilty of doing ministry to 

people, rather than with people. What would it mean if the church running a soup kitchen 

invited the homeless to make the soup? Partnership and neighborliness go together. 

Neighbored 

Goodyear defined the quality of being neighbored as a commitment to the 

local.197 This commitment calls churches to engage with the people right in their own 

neighborhoods. ñWhatever house you enter, first say, óPeace to this house!ô And if 

anyone is there who shares in peace, your peace will rest on that personò (Luke 10:5-6a).  

It has sometimes been the practice of congregations to do demographic studies 

before reaching out in their neighborhoods. These can be of limited use, since 

neighborhoods are not comprised of people who can be summed up by numbers, but of 

real people and families whom we encounter in conversation and friendship. The best 

way to get to know our neighbors is not by studying them with a kind scientific 

objectivity and detachment, by seeking the facts. Learning comes through communicative 

action, by actually talking with neighbors and getting to know them, person by person, 

family by family. Jesusô counsel for his followers, to get to know the people to whom 

they have been sent around the dining room table is an excellent model to follow. It is 

also a living into the missio Dei in vicinia. 
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Storied 

Goodyear points to the common activity that occurs when people gather around 

tables of hospitality as described in Luke 10:7-8. People tell stories. Goodyear suggests 

that the church in mission needs to listen more and talk less. The church must be prepared 

to listen to the stories of the people to whom we are sent, to hear Godôs story in their 

stories, and to be immersed in Godôs story. In listening to the stories of others, we hear 

who they are and what is important to them. When we have first listened, and understood, 

and only then will we able to share our own story. Our own story is part of a bigger story 

that we may also tell and point to. Godôs people in mission need to be familiar with the 

story of Godôs work in the world. This is not primarily Bible knowledge, but the lived 

story of Godôs activity in the world and in our lives. The world is changed by such 

conversations. Story-telling, listening, and conversation are communicative and 

potentially emancipatory processes.198 

Shared 

The missio Dei in vicinia and the move to authentic neighborliness is linked to 

learning.199 We need to learn from the extraordinary generosity of God. Jesus said, ñGo 

on your way. See, I am sending you out like lambs into the midst of wolvesò (Lu 10:3). 

Following Jesus leads in the way of dispossession and sacrifice. Lambs are food for 

wolves. Godôs story is not Western cultureôs narrative of the ladder of success and the 

                                                 
198 I am indebted to Don Posterski for this insight. Posterski was for many years the President of 
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upwardly mobile. Philippians 2 describes Jesus as the one whom, in the incarnation, 

humbled himself, even to death on a cross. Following in the way of Jesus means that we 

will  make ourselves vulnerable, and share our lives with others. Can the church share in 

such a way that the people on the margins become the people at the center? Can the 

church give its life to the poor? The missio Dei in vicinia calls neighbors to a life shared 

where abundant community is possible.200 

Normalized 

Goodyear recognized that Luke 10:1-9 seems to indicate that the life of mission 

should be the regular, ordinary mission of the church.201 This does not mean that our 

missional work should be domesticated and risk-free, but it does mean that mission is 

vital to the churchôs identity. We do not need gurus to show us how to do mission 

because this vocation belongs to all. We are called to be Jesusô people all of the time, not 

just on Sunday morning. We are called to be Jesusô people, whether we are clergy or lay. 

We need to be recognizable as the people of Jesus. The missio Dei in vicinia is the 

normal vocation of the church and his to do with the ordinary, everyday lives of her 

members. 

Kingdomized  

Finally, Goodyear created the word ñkingdomizedò to fit with his other six 

suggestions.202 Jesus sends out his followers with the instruction, ñcure the sick who are 
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there, and say to them, óThe kingdom of God has come near to youôò (Luke 10:9). It 

needs to be recognized that the missio Dei in vicinia is subversive to the dominant 

culture. Jesus calls us to join him in his healing mission. In Luke 10:17, the seventy will 

return to Jesus with joy and say, ñLord, in your name even the demons submit to us!ò 

(Luke 10:17). The powers and dominions of our own ageðthe narcissism, materialism, 

consumerism, militarism, and so onðwill  be overthrown by the coming reign of God, an 

age of justice and peace. 

Participation with  God: Luke 10:10-24 

I signalled above that I find Dykstraôs definition of faith helpful. He defines faith 

as the ñappropriate and intentional participation in the redemptive activity of God.ò203 I 

argued that Dykstraôs definition makes sense of categories of faithfulness and 

unfaithfulness. In Luke 10:10-24 these various responses to Godôs redemptive activity in 

the world are contrasted. 

In Luke 10:10 it becomes apparent that not everyone will welcome the kingdom 

of God or its messengers sent by Jesus. Jesus tells those whom he sends that they and 

their message may be rejected by the towns to which they are sent, much in the same way 

that Jesus and his companions had been rejected by the village of Samaria in Luke 9:52-

53. Jesus laments, in Luke 10:15-16, over the Galilean towns of Capernaum, Bethsaida, 

and Chorazin, which apparently had also rejected Jesusô message. Their lack of a faith 

response, their failure to participate in the redemptive activity of God, is its own 

judgement.  

                                                 
203 Dykstra, ñWhat Is Faith?,ò 55. Emphasis added. 
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Jesus rejoices in the participation of his followers in Godôs redemptive activity in 

the world in Luke 10:21-24.  

At that same hour Jesus rejoiced in the Holy Spirit and said, ñI thank you, Father, 

Lord of heaven and earth, because you have hidden these things from the wise 

and the intelligent and have revealed them to infants; yes, Father, for such was 

your gracious will. All things have been handed over to me by my Father; and no 

one knows who the Son is except the Father, or who the Father is except the Son 

and anyone to whom the Son chooses to reveal him.ò Then turning to the 

disciples, Jesus said to them privately, ñBlessed are the eyes that see what you 

see! For I tell you that many prophets and kings desired to see what you see, but 

did not see it, and to hear what you hear, but did not hear it.ò (Lu 10:21-24) 

N.T. Wright describes this as a moment of ñvision and delightò in which Jesus celebrates 

the depths to which God has allowed Jesusô followers to participate in Godôs redemptive 

purposes in the world.204 Wright also observes that hereðand at every chanceðthe 

witness of the New Testament seems to be that one does not need any special privilege, 

learning, or intelligence in order to enter into the kingdom of God or participate in Godôs 

redemptive reign.205 Jesus observes that there have been rulers of Israel, leaders, 

prophets, and self-appointed teachers, who longed to see and participate in what the 

followers of Jesus have seen and participated in, but who did not. As Jesus makes his way 

to Jerusalem, he rejoices that the Fatherôs purpose is already being accomplished among 

the diverse group who has followed him.   

The Parable of the Good Neighbor: Luke 10:25-37 

Jesus and his followers are on the road to Jerusalem and so, it is not surprising 

that he chooses to tell the story of travelers in his first parable in this context. This story 

                                                 
204 Wright, Luke for Everyone, 125. 

205 Ibid. 
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has become so well known in Western culture that have given new meaning to the word, 

ñSamaritan,ò has changed. The word is commonly used with the adjective ñgoodò before 

it, to describe a person who stops to lend assistance. This is certainly not what was meant 

by the word in Jesusô day. As discussed above, a great animosity existed between Jews 

and Samaritans in the time of Jesus. Despite Jesusô own intention to travel through 

Samaritan territory in his journey to Jerusalem and the cross, he is rejected by the people 

of the Samaritan towns. 

This parable is often interpreted in very moralistic terms, as if to say that if you 

see someone in the ditch, you should stop to help them. ñGo and do likewise,ò says Jesus 

(Luke 10:37). This is certainly good moral advice. This moral lesson is enhanced if one 

remembers that Samaritans and Jews hated one another; then message of the parable is 

expanded to be a lesson against racial and religious prejudice. This is also good moral 

advice.  

Jesusô message in this passage is, however, far more radical than either of these 

options and has to do more with competing visions of what it means for Israel to be 

Israel, and by extension, what it means for the church to be the church. The definition of 

what it means for Israel to be Israel, is closely related to the identity of Israelôs God and 

the answer to the question, ñWho is my neighbor?ò (Luke 10:29).  

For the lawyer in the story, however, God is the God of Israel (only), and the 

neighbors that one is called to love are, therefore, Jewish neighbors. Jesus offers a 

different view. God is a God of grace and love for the entire world, and it follows from 

this that a neighbor is any person in need. Since Godôs love and grace are for all, Godôs 

redemptive activity encompasses all. Those who respond to God in faithðwho respond 
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to God by participating in Godôs redemptive activity in the worldðwill  necessarily love 

their neighbor, and assist the person in need. 

N.T. Wright argues that when the lawyer asks Jesus the question, ñWho is my 

neighbor?ò he is hoping to expose Jesusô supposedly heretical views concerning Godôs 

wider plans for the whole world.206 Jesus obliges with an answer that does go to Godôs 

wide-reaching grace. However, Jesus shows that these views are not heretical, but the 

fulfil lment of Godôs command which the lawyer claims as vital.207 Wright concludes, 

ñNo church, no Christian, can remain content with easy definitions which allow us to 

watch most of the world lying half-dead in the road.ò208 

There is a connection between the Parable of the Good Neighbor in Luke 10:29-

37 and the pericope from Luke 9:51-52 discussed above, where Jesus begins his journey 

to Jerusalem and the cross, entering a Samaritan town. The shortest route from Galilee to 

Jerusalem involves taking a road through the heart of Samaria and is villages. Lukeôs 

immediate connection between Jesusô decision to begin this journey and the entrance into 

a village of Samaria in Luke 9:51-52 seems to suggest this route. This was not, however, 

the most common route of travel for Jews making their way from Galilee to Jerusalem. 

The more common route involved avoiding the heart of Samaria by making a detour to a 

more easterly road following closer to the Jordan River. The final part of this detour 

involved the road back to the west from Jericho to Jerusalem.209  

                                                 
206 Ibid., 129. 

207 Ibid. 

208 Ibid., 129. 

209 See www.bible-history.com/maps/palestine_rit_times.html. 
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All  the travelers described in Luke 10:30-36 were travelling this road. The 

question arises for Lukeôs readers then, whether these travelers making their way from 

Jericho to Jerusalem are doing so because they are completing a journey designed to 

avoid Samaritans. If this was the case, the priest, the Levite, and the man who was 

robbed, beaten, and left for dead, shared more in common than we may have realized. 

The fact that it was a Samaritan traveling this road who shared love for his neighbor 

would then be doubly surprising. Lukeôs readers are surprised that Jesusô sets up a 

despised Samaritan as the hero of his story, over and against the priest and the Levite. 

They are also surprised to learn that the Samaritan has already been breaking boundaries 

and traveling the same road. The road which the Jewish characters of the story traveled in 

bigotry, the Samaritan travels in solidarity. 

Jesus makes it clear that neighbor-love crosses boundaries and makes neighbors 

of people whom otherwise might have found themselves separated by culture and 

practice. God is not just the God is Israel. God is God of the entire world and all of its 

neighborhoods, where all people are made neighbors.   

Jesus in the Neighborhood: Luke 10:38-42 

The radical message of the love and grace of God continues in Luke 10:38-42 

where Jesus enters into the neighborhood (and indeed the home of) Martha and Mary. We 

know that the location of this story in time does not entirely fit the context, as Bethany is 

geographically close to Jerusalem, and Jesus has not yet arrived there. The location of 

Bethany, near the road between Jericho and Jerusalem, may instead be Lukeôs point. 

Since this story is more than a chronological telling, there is a hint that the stories relate 

in some other ways. The previous story had to do with the redrawing of the borders 
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between Godôs people. Jesus here addresses what is another problematic boundary, that 

between genders. 

One traditional reading of this story contrasts active and contemplative forms of 

spirituality. The faithful life requires both. If we accept the definition of faith as an 

appropriate response and participation in the redemptive activity of God in the world, we 

know that the faithful life is not all sitting at Jesusô feet. It necessarily involves sitting at 

Jesusô feet and learning from him, but is also includes following him in the places where 

he goes, and loving the neighbors whom he gives. 

Marthaôs complaint against Mary was likely not merely about the workload left to 

her in the kitchen, but the fact that Mary was acting like a man.210 Mary was sitting with 

Jesus in the public room of the house where only men would sit. By sitting at Jesusô feet, 

Mary was taking her place as Jesusô student. More than this, however, by sitting at the 

seat of the rabbi, one also signaled that they wanted (by studying with the rabbi), to 

become a rabbi. Mary had quietly taken her place as a would-be leader and teacher in the 

kingdom of God.211 Jesus affirms her right to do so.  

Jesusô views on race or gender are not based on abstract views of equality, 

egalitarianism, and human rights, as they are in our Western society. Jesusô views are 

based on the abounding love and grace of God. Mary represents all women who, when 

they hear the proclamation of the kingdom of God ñknow that God is calling them to 

listen carefully so that they can speak of it too.ò212 

                                                 
210 Wright, Luke for Everyone, 130. 

211 Ibid., 131. 
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These passages from Lukeôs Gospel have been instructive. They inform our 

understanding of the learning community that we call the church and the role that all 

people can play as apprentices and masters, sharing their experience and practical 

knowledge of what it means to respond appropriately to Godôs redemptive activity in the 

world. 

Conclusion: Neighborliness in Lukeôs Gospel 

There is the option to choose from among many biblical passages that might shed 

light on what it means to love God and neighbor. Those I have discussed above have 

provided a rich language and imaginative vision for the work of the PAR Leadership 

Team, the learning community, and for the discussion of findings in this project.  

Since the love of God and love of neighbor are so closely linked in the biblical 

tradition, the two cannot be separated. We cannot have orthodoxy without orthopraxy, or 

vice versa. The biblical lens of neighborliness and the relationship between the love of 

God and the love of neighbor gives us a way to think about the relationship we find at St. 

Saviourôs between our experience of loving God and loving our neighbors. Is it possible 

to love God, but ignore our neighbors? Does loving our neighbors in some way help us to 

love God? What can loving our neighbors teach us about loving God? These are some 

questions that this biblical lens can help us explore.  

Jesusô Teaching Ministry in Mark 

I have already touched on the biblical theme of discipleship in consideration of 

the texts above. In this section, I would like to consider some key texts in Markôs Gospel. 
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Apprenticeship in Jesusô Teaching Ministry: Mark 1:14 -45 

Now after John was arrested, Jesus came to Galilee, proclaiming the good news of 

God, and saying, ñThe time is fulfilled, and the kingdom of God has come near; 

repent, and believe in the good news.ò As Jesus passed along the Sea of Galilee, 

he saw Simon and his brother Andrew casting a net into the seaðfor they were 

fishermen. And Jesus said to them, ñFollow me and I will make you fish for 

people.ò And immediately they left their nets and followed him. (Mr 1:14-18) 

Simon and his brother Andrew were skilled in a trade. Mark tells us that they 

were fishermen. We might presume that, like James and John who left their father 

Zebedee and his hired men in the boat to follow Jesus (Mk 1:19-20), Simon and Andrew 

had likely been apprenticed in the family business. Jesus tells Simon and Andrew that he 

will ñmake you fish for peopleò (v.17). He invites them to take on a new trade, where 

instead of working with their father to gather fish, they will work with Jesus to gather 

people.213 I find Bowenôs description of the Trade School of Jesus (mentioned above) 

very helpful. Joining Jesusô mission of proclaiming the good news of the kingdom of God 

includes taking up a new trade, learning the ways of Jesus and the kingdom he proclaims. 

This theme develops throughout Markôs Gospel, as disciples follow Jesus through various 

neighborhoods, where Jesus does those things he ñcame out to doò (v.38). This includes 

casting out demons and demonstrating the power to free (1:39; 4:35ï5:20; 6:45-51); 

healing the sick (1:29-34, 40ï2:12; 3:1-12; 5:21-43; 6:12, 53-56; 7:24-36); gathering 

community (2:13-17; 3:13-19; 6:1-11); feeding the hungry (6:30-44); and teaching about 

the reign of God (2:19-28; 3:20-33; 7:1-23). At the end of Mark 7 the author has the 

crowd affirm that Jesus ñhas done everything well éò (v.37b). 

                                                 
213 Bowen, Green Shoots out of Dry Ground, loc. 292-293. 
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The Learning Community in Mark 8 -10 

We observe Jesusô own teaching methods at work in Mark 8-10. When we arrive 

in Mark 8:1 the disciples have already been learning from Jesus as they have followed 

him and accompanied him in his work.214  

This section begins with the feeding of four thousand people in an isolated place 

(8:1-8). The account begins with Jesus drawing his disciples into a discussion about how 

he and they might respond to the needs of the large crowd that has gathered (8:2-5).215 He 

begins by affirming his compassion for the crowd (v.2) and the harsh reality that if they 

are sent away hungry ñthey will faint on the wayðand some of them have come a great 

distanceò (v.3). The disciples predictably respond by reflecting upon the scarcity of 

resources in the desert. As Jesus questions their perspective, it becomes clear that the 

disciples see only scarcity (vv.4-5). The dramatic moment comes when Jesus takes bread, 

breaks it, and distributes it in a way that miraculously feeds the crowd with an abundance 

remaining (vv.6-8). Jesusô action moves the gathered community from scarcity to 

abundance. 

Further teaching arises in the next pericope (8:14-21). Jesus has spoken a warning 

about the ñyeast of the Pharisees and the yeast of Herodò (v.15b), which the disciples had 

failed to understand. The fact that the disciples had forgotten to bring any bread (v.14), 

becomes an occasion for further teaching, where through questions and responses, Jesus 

                                                 
214 I am indebted to Robert Banks for bringing this passage to my attention. See Banks, 

Reenvisioning Theological Education, loc. 1016-1026. 

215 The reader will note that I italicize a number of verbs and adjectives in this section. I do this to 

highlight the great variety of teaching methods employed by Jesus. 



195 

 

explainsðand seems to become not a little exasperated with the disciplesô lack of 

understanding (vv.17-21). 

Jesus and his disciples next continue to a nearby town and Jesus performs a yet 

another healing of a blind man, which the disciples watch (8:22-26). The visit to other 

nearby villages continues and in one of these places, Caesarea Philippi, Jesus asks the 

disciples further questions (8:27-30). He asks first about who people believe him to be. 

He asks them next what they themselves have concluded about him. This results in 

Peterôs confession, ñYou are the Messiahò (v.29d). In turn, this leads to Jesus offering an 

instruction about the suffering of the Son of Man (vv.31-32a). Peterôs rejection of Jesusô 

teaching about the suffering and death of the Messiah (v.32b) occasions further teaching 

from Jesus about the cost of discipleship (8:31ð9:1). 

The action, then, continues as Jesus chooses three disciples to join him on the 

mountain and to witness his transfiguration. They discuss the meaning of this occurrence 

in connection with the resurrection on their way down the mountain (9:2-14). The pubic 

exorcism of a young person becomes the context for an argument among the disciples as 

to which of them is the greatest (9:15-29). Further questions from Jesus lead to a 

discussion about the meaning of greatness and service in the kingdom of God (9:33-49). 

Jesus and his disciples again move on to another locale, where Jesus teaches a 

large crowd, and becomes engaged with the Pharisees in a debate about divorce (10:1-

10). The discussion continues privately with the disciples (10:11-12). The two encounters 

that followðthe first with children who were brought to Jesus, the second with a wealthy 

young manðbecome rich teaching moments (10:13-31). 
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Finally, Jesus takes the disciples on the road towards Jerusalem and expands on 

his predictions of his death and the cost of discipleship (10:32-45). Another healing of a 

blind person closes this section (10:46-52). 

Robert Banks points out that Jesus makes use of these diverse occasions to teach 

the Twelve: events, disputes, challenges, observations, questions, and comments. Jesus 

makes use of ñpersonal and group failure, inappropriate ambition and conflict among his 

followers, the presence or appearance of small children, a prostitute or a sick person; 

everyday objects and activities in the home, fields, or countryside.ò216  

Banks raises an important question regarding Jesusô teaching method described in 

the Gospels. He asks, to what extent does Jesus ask for imitation of what he does and 

says. For some scholars, Jesusô invitation to follow is considered synonymous with an 

invitation to imitate. Banks concludes that in the Gospels the imitation of Jesus plays 

only a minor role in Jesusô teaching method. Rather, Jesus seems to direct his disciplesô 

attention more towards the kingdom of God, the will of God, and an imitation of ñGodôs 

character and actions.ò217 

Discipleship as Participation in God in John 

I was recently sharing with a friend over coffee how my preaching ministry, 

particularly in the Sundays of Easter this year, seemed filled with the themes and 

concepts that I am dealing with in the orienting framework for this project. Themes 

concerning neighborliness seem to be everywhere, and particularly in the Revised 

                                                 
216 Banks, Reenvisioning Theological Education, loc. 1036-1037. 

217 Ibid., loc. 1046. 
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Common Lectionary (RCL) texts appointed for these Sundays (Easter, Year C) from 

Johnôs Gospel.218 My friend commented how when such things happen we know that we 

are looking at only one of two possibilities. He said, ñYou are either really on to 

something, or you are completely deluded.ò I hope to show that I am on to something. 

The Second Sunday of Easter: John 20:19-31 

Three important elements of this narrative stood out to me as speaking to the 

missio Dei in vicinia. The first has to do with Jesusô appearance behind locked doors 

(v.19). The second, Jesusô commissioning of his followers, ñAs the Father has sent me, so 

I send youò (v.21). The third is Jesus breathing on them and inviting them to receive the 

Holy Spirit (v.22). 

It is significant that Jesusô followers are to be found, ñon that dayò (v.19a, 

emphasis added)ðthe day of Jesusô resurrectionðbehind locked doors, because of their 

fear of the religious authorities. The locked doors are the physical consequence of the 

existential reality that fear has cut this community off from their neighbors. They have 

closed the door, literally and metaphorically, to any communicative process. They have 

no way to know for certain if they, in fact, are at risk of further persecutions from their 

neighbors, or agents of the religious-political system of their day. The door to 

communicative and emancipatory action is closed, and remains so until Jesus appears 

behind the locked door and presents an alternative perspective.  

The alternative perspective that Jesus brings is best described as resurrection. In 

his resurrection, Jesus has not only overcome death, but the power of the religious-

                                                 
218 Consultation on Common Texts, The Revised Common Lectionary (RCL) (1992), 

www.commontexts.org. 
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political system that killed him. While they succeeded (for a time) in killing him, Jesus 

resurrection meant that they were not ultimately successful. Death was not the last word. 

The fact of Jesusô resurrection addresses the fear that kept disciples locked behind doors. 

If there is no reason to fear death, the religious-political system has lost significant 

power. Resurrection is emancipatory and frees Jesusô followers to move beyond locked 

doors into communicative action with their neighbors. 

Jesus appears to his disciples behind these locked doors and explicitly 

commissions them to move out into the neighborhood. Jesus says, ñAs the Father has sent 

me, so I send youò (v.21b). The missio Dei in vicinia is all in this half verse. In this text I 

hear everything I have already rehearsed concerning the theological concepts of 

perichoresis, imitatio Trinitatis, and participation in God. When, here at the end of Johnôs 

Gospel, I hear Jesusô commission, ñAs the Father has sent me, so I send youò (v.21b, 

emphasis added), I recall a phrase from the beginning of John that describes how the 

Father has sent Jesus into the world. ñThe Word became flesh and blood, and moved into 

the neighborhood. We saw the glory with our own eyes, the one-of-a-kind glory, like 

Father, like Son, Generous inside and out, true from start to finishò (John 1:14, The 

Message).219 The resurrected Christ sends his followers out into the neighborhood in the 

same way that God moved into the neighborhood in the incarnation. The followers of 

Jesus, as they participate in God, now continue the incarnation and participate in Godôs 

redeeming purposes in the neighborhood.  

                                                 
219 Biblical quotations cited from The Message are from Eugene H. Peterson, The Message: The 

Bible in Contemporary Language (Colorado Springs, CO: NavPress, 2003). 
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The resurrected Jesus breaths on his followers and invites them to receive the 

Holy Spirit. This fulfills the promises that Jesus made before his death, most significantly 

in the Farewell Discourse of John 14-17. These texts are highlighted in the RCL Sunday 

Gospel readings in Year C, and I discuss some of these further below. The fulfillment of 

this promise is also significant, at this moment as Jesus commissions his disciples to 

move beyond locked doors, and sends them as the Father has sent him. The Father has 

sent the Son, not simply as an emissary or ambassador, but as Godôs own presence in the 

neighborhood. The Son sends his followers similarly, as divine presence in the world.  

The Third Sunday of Easter: John 21:1-19 

This passage describes a miraculous catch of fish by the disciples, who have 

significantly, returned to their fishing nets. While these followers of Jesus are no longer 

locked behind doors, it does not seem that they have embraced their new mission in the 

neighborhood. Instead, they have returned to their old lives. Having done so, it becomes 

apparent that their efforts are not fruitful. The miraculous catch that Jesus provides seems 

to be an invitation to a more fruitful engagement and partnership with Jesus. 

The second half of this passage forms a restoration narrative for Peter. Three 

times Jesus asks Peter, ñdo you love me?ò (vv. 15, 16, 17). It seems likely that the author 

intends the reader to connect these three with Peterôs three denials of Jesus, which feature 

prominently in the earlier passion narrative of this Gospel (18:17, 25, 27). 

There is, however, much more going on in the restoration narrative of John 21:15-

19 than meets the eye in most English translations of this text. Throughout this passage 

different Greek words are translated as ñloveò in the English translations. Agape and 

phileo both denote important and noble forms of love, but there are distinctions between 
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their meanings. St. Thomas Aquinas defined agape love as ñto will the good of 

another.ò220 In the Christian tradition agape describes the unconditional, sacrificial love 

that God has for his people and the greatest of the spiritual gifts.221 Phileo is also a word 

that describes robust love; it denotes ñaffectionate regard, friendship,ò usually ñbetween 

equals.ò222 With these meaning in mind, the conversation between Jesus and Peter can be 

rendered quite differently. It begins with Jesus asking, ñSimon é do you love me with 

sacrificial, self-giving love é?ò (v.15a). Peter replies, ñJesus, you know that I hold you 

in extremely high regardò (v.15b). This question and response are repeated essentially 

word for word in verse 16. The third time of questioning differs. ñSimon é do you really 

hold me in high regard?ò (v.17a). This translation makes better sense of the authorôs 

aside, ñPeter was grieved because he (Jesus) said to him the third time, óDo you love 

(phileo) me?ôòðas well as Peterôs responseðòLord, you know everything, you know 

that I love (phileo) youò (v.17b, c).  

This reading also makes better sense of verses 18 and 19 which speak to the ñkind 

of deathò by which Peter ñwas to glorify Godò (v.19). Jesus tells Peter that when he is old 

he will indeed lay down his life. In the midst of this encounter with Jesus, so soon after 

having denied Jesus three times, Peter may not have had confidence to claim to bear 

sacrificial, self -giving, agape love for Jesus, but Jesus knows Peterôs heart and future. 

Peter will indeed lay down his life in love. Thomas Aquinasô definition of agape love as 

                                                 
220 Thomas Aquinas, ñSumma Theologica,ò I-II, 26, 4. 

221 See 1 Corinthians 13. 

222 Henry George Liddell et al., A Greek-English Lexicon, Revised ed. (Oxford: Oxford University 

Press, 1996), s.v., ◖ɘɚɘɎ; ibid.; Henry George Liddell et al., A Greek-English Lexicon, 9th, Kindle ed. 

(Lighthouse Digital Publishing, 2012). 
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love that ñwills the good of anotherò (at the expense of oneself) is a good definition of the 

neighbor-love of which the New Testament speaks.  

The Fifth Sunday of Easter: John 13:31-35 

The primary importance of John 13:31-35 passage in the Easter sequence, as 

related to my interests in this project, has to do with Jesusô saying in verses 34 and 35, ñI 

give you a new commandment, that you love one another. Just as I have loved you, you 

also should love one another. By this everyone will know that you are my disciples, if 

you have love for one another.ò This clear link between love for neighbor and 

discipleship does not require much comment. 

Verse 33 introduces a tension in Johnôs narrative that becomes more important in 

passage to be considered below. Jesusô saying, ñWhere I am going, you cannot come,ò 

produces an anxiety for his disciples and readers. How are we to follow Jesus if we 

cannot be with him? Obedience to Jesusô command to hold our neighbors in love is part 

of the answer to that question. The other part of the answer is revealed in passages 

considered below.  

The Sixth Sunday of Easter: John 14:23-29 

Jesus continues to address the anxiety that I identified above in this passage, 

however, his words take on a mysterious tone. ñI am going away, and I am coming to 

youò (v.28b). Jesus is clearly preparing his disciples for his departure. ñI have told you 

this before it occurs, so that when it occurs, you may believeò (v.29). Jesus speaks a word 

of peace to his disciples who find themselves troubled by the prospect of Jesusô 

departure. ñPeace I leave with you; my peace I give to you. I do not give to you as the 

world gives. Do not let your hearts be troubled, and do not let them be afraidò (v.27). 
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Jesus makes it clear that the peace he gives is peace with a difference. His ñgoing 

awayòðthe reason for their anxietyðis clearly a reference to Jesusô upcoming death. 

The peace he offers seems to be linked with the fact that Jesus is also ñcoming to youò 

(v.28b). Jesusô return in his resurrection may be the meaning of this promise, however, 

taking the context of the passage as a whole, the peace ñcoming toò (vv.23, 27 and 28) 

the disciples seems to be a coming of God the Father, Son, and Holy Spirit (v.26). Jesus 

makes it clear that those who love him and keep his word (perhaps primarily his 

commandment of neighbor-love), will enjoy the Fatherôs love. Jesus assures, ñand we 

will come to them and make our home with themò (v.23).  

This is strong neighboring language. Eugene Peterson renders the second half of 

verse 23, ñIf anyone loves me, he will carefully keep my word and my Father will love 

himðweôll move right into the neighborhood!ò (v.23, The Message). God moved into 

our neighborhood in the incarnation. In sending the Holy Spirit upon the church, God 

moves into the neighborhood to make a permanent home. The word ñAdvocateò in verse 

26 is an English translation of the Greek word ñparaclete,ò literally meaning, ñthe one 

who comes alongside.ò In my Easter proclamation, I made the claim that it is a fair 

translation to speak of the Paraclete as the ñneighboring Spirit.ò 

Seventh Sunday of Easter: John 17:20-26 

The missio Dei in vicinia, framed by the concepts of perichoresis, participation in 

God, and neighborliness are themes we find again in the Gospel reading for the Seventh 

Sunday of Easter in the RCL, Year C. John 17:20-26 is part of Jesusô High Priestly 

Prayer in John 17. 



203 

 

I have always been interested in the prayers of Jesus recorded in the Gospels. On 

a number of occasions, the Gospel writers tell us about Jesusô followers coming upon him 

and finding him in prayer. The experience makes an impression, as in Luke 11:1, for 

example, where it prompts one of Jesusô disciples to ask, ñLord, teach us to pray, as John 

taught his disciples.ò Jesus responds with what we know as The Lordôs Prayer and other 

extended teaching on prayer. From the perspective of Trinitarian theology, there is 

something intriguing about Jesus in prayer, a view into the relationships within the 

Godhead: God praying to God.223  

The prayer of John 17 is doubly fascinating because, not only is Jesus praying to 

the Father, but the content of the prayer itself addresses the relationality within the 

Godhead as well as the participation (deification) of Jesusô followers. ñAs you, Father, 

are in me and I am in you, may they also be in us éò (v.21b). The perichoretic 

relationship between members of the Godhead is extended. Jesus makes the reason for his 

request clear and suggests further that the unity he prays for is purposeful, or, in other 

words, missional. Jesus prays that ñall may be oneò (v.21a)ðthat is, Jesusô followers 

with one another, and with the Father, and the Sonðòso that the world may believe that 

you sent me (v.21c, emphasis added).224 Unity serves mission by confirming that God has 

made a home in the neighborhood. More than Godôs mere presence in the neighborhood, 

unity serves the missional purpose of being a sign of Godôs loving purposes in the 

neighborhood: ñso that the world may believe that you sent me and have loved them even 

as you have loved meò (v.23c, d; emphasis added). 

                                                 
223 The Son prays to the Father. Does the Father pray to the Son? 

224 See also verse 23. 
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The Day of Pentecost: John 14:8-17 

The Gospel Reading appointed by the RCL for the Day of Pentecost in Year C 

repeats the Easter promise of the neighboring Spirit. Jesus is addressing his followerôs 

anxieties of abandonment. We can hear this anxiety in Philipôs plea, ñLord, show us the 

Father, and we will be satisfiedò (v.8). Jesusô answer to Philip offers the assurance that 

the Father has been revealed in Jesusô communicative action. ñThe words that I say to 

you I do not speak on my own, but the Father who dwells in me does his worksò (v.10b). 

Jesus invites Philip to ñbelieveò (v.11a) on the basis of Jesusô communicative action, 

because of his practice: ñbelieve me because of the works themselvesò (v.11b). 

Jesus offers further assurance that, even if now the followers of Jesus do not fully 

understand, the neighboring Spirit will continue Jesusô communicative, learning 

process.225 This ñSpirit of truthò accompanies the community of Jesusô followers and 

forms them as a learning community of practice.226 

Jesusô promises in this pericope regarding growth in this learning community of 

practice are quite astounding. Jesus has told Philip that we will know the Fatherðwhich 

is to say in part, that we will know the missional, neighborly ways of Godðby seeing the 

works (communicative actions) of Jesusô himself. But Jesus claims that his followers 

ñwill do greater works than these, because I am going to the Fatherò (v.12b). Jesusô 

                                                 
225 See also John 16:13. 

226 We see Jesusô promise that the neighboring Spirit will form a learning community of practice 

fulfilled in the Pentecost narrative of Acts 2. When the Spirit miraculously provides the gift of language, 

the purpose is communicative. When those who hear the disciples speaking the good news in their own 

tongues are ñamazed and perplexedò and ask the question, ñwhat does this mean? (Acts 2:12), Peter 

suddenly emerges as an outstanding communicator in his address to the crowd (Acts 2:14-36). The author 

tells us that approximately three thousand were baptized into the new Christian community that day. The 

learning nature of this community is further emphasized. ñThey devoted themselves to the apostlesô 

teaching and fellowship, to the breaking of bread and the prayersò (Acts 2:42). 
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learning community of practice will continue to grow and develop because the Paraclete, 

the neighboring Spirit, comes along side. 

Throughout these Easter readings I found themes and concepts that I have been 

dealing with in the orienting framework for this project. I will leave it up to my readers, 

and the worshippers at St. Saviourôs who heard my sermons on these texts, to decide the 

extent to which I was engaged in exegesis or eisegesis. As my friend suggested, I am 

either ñon to something, or completely deluded.ò What I have seen in these texts is that 

God is creating a people who participate with God in the missio Dei in vicinia who, 

accompanied by the neighboring Spirit, continue the ministry of Jesus in bringing to light 

the reign of God, and who embody Godôs life of love in their own love of God and 

neighbor. 

The biblical perspective on discipleship will be crucial for this study, since the 

basic intervention is the formation of a learning community, or a community of disciples. 

Following Jesus into the neighborhood is really at the heart of this project. This biblical 

lens helps us understand process of discipleship. The church has too often given people 

the impression that the invitation to live as a Christian is an invitation to something static 

or unchanging. Our liturgy in the Anglican Prayer Book tradition, for example, has 

changed very little since the days of Cranmer.227 In some churches, we actually attach the 

furniture to the floor.  

All of this enhances the impression that things in the church are not meant to 

change. Christians sometimes wrongly assume that once they are baptized, nothing more 

                                                 
227 The Anglican Church of Canada has not authorized a new prayer book in more than 30 years. 

A process for the development of new liturgical materials is, however, now underway. 
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is required beyond participation in the maintenance of the institution. A biblical 

understanding of discipleship, however, comprehends that the invitation to follow Jesus 

is an invitation to a process, a journey of growth and discovery in the company of others, 

which is meant to reorient life dramatically towards the reign of God. As such, this 

biblical lens provides not only a rationale for inviting people to join in the discipleship 

process of the learning community, but a way of analyzing the efficacy of individual 

interventions. Did they help people in their journey of discipleship? To what extents were 

they disruptive to the status quo and to what extent did they help reorient life? The 

biblical lens of discipleship helps us address these questions. 

Chapter Summary 

Here at the end of chapter 4, I have completed laying out the orienting framework 

for this project. In chapter 3, I discussed theoretical concepts related to spiritual 

formation and learning theory, critical social theory, and neighborhoods and 

neighborliness. In this chapter, I explored a number theological frames related to each of 

the concepts of the missio Dei, perichoresis, the kingdom of God and the common good, 

the neighborhood, and Christian practice. I also explored a number of biblical 

perspectives including, neighborliness and discipleship in Luke, Jesusô teaching ministry 

in Mark, and discipleship in John as participation in God. The themes of practice, 

learning, neighborliness and the role of congregations that emerged in chapter 3 were 

expanded upon in this chapter.      

Practice 

Practice emerged as an important concept for this study in chapter 3 because I 

defined faith, spiritual formation, and engagement with God in Godôs mission, in terms of 
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participation with God. In this chapter, we have noted that Christian discipleship can also 

be understood as participation in God. I discussed how learning and apprenticing in the 

practices are the way the life of faith is formed in Christian disciples. I also discussed 

how Christian practice forms a community of virtue that is so needed in our citiesô 

neighborhoods. I noted that Christian practices are those ñthings Christian people do 

together over time in response to, and in the light of, Godôs active presence for the life of 

the world in Christ Jesus.ò228 I discussed a number of specific Christian practices that are 

important to this project. Christian disciples inhabit particular neighborhoods with a 

vision of life oriented towards the reign of God. 

Learning 

In the previous chapter, I talked about how this project seeks to participate in the 

life-long learning that conforms us to the image of Christ for the sake of the world. In this 

chapter, we saw how the practice neighborliness (especially, for example, hospitality) 

creates its own learning opportunity. I reviewed Jesusô teaching methods described in the 

Gospel of Mark, and noted that Jesus seemed to use every opportunityðfrom more 

formal teaching moments, to occasions of failure, questions, arguments, and 

frustrationsðto teach his followers his way. I noted that Jesusô teaching method did not 

insist primarily on imitation of him, as much as it pointed to the reign of God, and 

imitation of the Father. I also noted that in Johnôs Gospel, the neighboring Spirit is given 

to the church to continue to teach and form the people of God in the ways of Christ, so 

that the church might do ñeven greater worksò (John 14:12). 

                                                 
228 Bass and Dykstra, ñPracticing Our Faith,ò loc. 552-553. 
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Neighborliness 

Chapter 3 looked at neighborliness from the perspective the New Urbanism, the 

power of community, and social capital. I noted the tremendous potential that 

neighborhoods have for the common good. In this chapter we noted that neighborliness is 

a primary category of Christian discipleship. In Lukeôs Gospel, Jesus affirms the 

summary of the law, ñYou shall love the Lord your God with all your heart, and with all 

your soul, and with all your strength, and with all your mind; and your neighbor as 

yourselfò (Luke 10:27). As we participate in God as Christian disciples, we reflect and 

share Godôs own love for the world and for our neighbor. We noted how, in the biblical 

tradition, the love of neighbor transcends and breaks down barriers. I also argued that 

place is not incidental to the living out of neighborliness. We make meaning as we live 

out our vocation of neighborliness in a particular place. The making of neighborhoods is 

part of the work of neighborliness. 

Congregations 

In chapter 3, we began to note the potential role that congregations can have in 

their neighborhoods and as learning communities.229 In this chapter, we noted that 

congregations have a vital role as a hermeneutic of the gospel, and community of 

virtue.230 I noted how congregations are indeed learning communities of practice. I also 

discussed the Anglican parish tradition, and what it has to offer, as we think about the 

relationship of congregation and neighborhood. 

                                                 
229 This has also been well demonstrated in Ammerman and Farnsley, Congregation & 

Community. 

230 Newbigin, The Gospel in a Pluralist Society; MacIntyre, After Virtue. 
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These many themes have come together to provide the orienting framework for 

this project. These concepts led the PAR Leadership Team to choose a number activities 

that we part of the overall intervention designed to assist the people of St. Saviourôs in 

forming a learning community engaged in practices of neighborliness. This orienting 

framework is apparent in the research design that I discuss in chapter 6, and in the 

discussion and analysis of results in chapters six and seven. 
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CHAPTER FIVE  

METHODOLOGY 

Introduction to Methodology 

I investigated how the practices of a learning community might enhance the 

missional engagement of St. Saviourôs Anglican Church in their local neighborhood. My 

specific research question was: 

How might a participatory action research intervention, which utilizes a learning 

community to engage in the Christian practices of neighborliness, help the 

members of St. Saviourôs Anglican Church engage more fully in Godôs mission in 

their corporate gatherings and daily lives? 

The primary research method employed in this project was transformative mixed 

methods. This method makes use of both quantitative and qualitative methods to form a 

PAR intervention. 

Rationale for Using the Methodology 

Davydd James Greenwood and Morten Levin have written an Introduction to 

Action Research. They define action research as,  

é social research carried out by a team that encompasses a professional action 

researcher and the members of an organization, community, or network 

(ñstakeholdersò) who are seeking to improve the participantsô situation. AR 

promotes broad participation in the research process and supports action leading 

to a more just, sustainable, or satisfying situation for the stakeholders.1 

                                                 
1 Greenwood and Levin, Introduction to Action Research, loc. 274. 
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The ñstakeholders,ò as Greenwood and Levin describe them, are in the case of this 

project, the members of St. Saviourôs Anglican Church who are invited to join God in 

Godôs mission in the neighborhood. These members committed to join in Godôs mission 

in their baptism and, therefore, have an interest in practicing their faith in every aspect of 

life, together as a congregation gathered, and in their individual lives in the 

neighborhood.2 The ñimproved situationò that Greenwood and Levin describe, is an 

increased participation in this mission, particularly through practices of neighborliness. 

The ñbroad participationò called for took place in various aspects of the learning 

community formed through various parish activities, and in the research instruments 

themselves.  

The use of the transformative mixed methodôs approach was crucial for exploring 

my research question, which sought to empower the parish community in forming a 

learning community around the practices of neighborliness. The baseline questionnaire 

and interviews helped to paint a picture of where the parish began this process, and 

served to raise interest for the project in the congregation as a whole. The PAR 

Leadership Team chose to develop a learning community by employing four parish 

projects and activities, where the practices of neighborliness would be central, and where 

the congregation could engage and learn through these practices. Focus groups gathered 

data about these learnings. The end-line questionnaire and interviews painted a picture of 

where the congregation had arrived at the end of the process. 

                                                 
2 The baptismal covenant within the liturgy of the Anglican Church of Canada contains 

wonderfully missional language. The General Synod of the Anglican Church of Canada, The Book of 

Alternative Services, 150. 



212 

 

Transformative mixed methods in general, and Action Research in particular, are 

designed to empower and effect democratically-informed change in a system. This type 

of research is an intervention in itself. Before the formal interventions began, announcing 

to the congregation that this research was to happen, and conducting the baseline 

questionnaire, were early interventions of their own. The announcement and baseline 

questionnaire highlighted the practices of neighborliness and the importance of learning 

as a community. When the more formal intervention began, the congregation was 

prepared to engage. Overall, the methods described here became a catalyst for positive 

change in the congregation. 

Theological Rationale for Using This Methodology 

Some may find a project that involves social science research to be an odd 

undertaking for a priest or a Christian congregation. It may be helpful to articulate a 

theological rationale for undertaking this project within the framework of social science 

research in general, and with the methodology of transformative mixed methods and PAR 

in particular.  

Social Science Research 

Van Gelder argues that the church does its best missional discernment when its 

strategic action is not only communally discerned, and biblically and theologically 

framed, but also theoretically informed.3 Christians can find support for taking on 

learning from the social sciences within their own biblical and theological tradition. 

                                                 
3 Craig Van Gelder, The Ministry of the Missional Church: A Community Led by the Spirit, Kindle 

ed. (Grand Rapids, MI: Baker Books, 2007), loc. 1647-1826. 
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Christians tend to believe that although their knowledge of the world and of the kingdom 

of God is limited and perspectival, the world can be truly known, which makes 

information to be gained from the social sciences useful. The social sciences often have 

the benefit of bringing different information to the table. For those who may find 

themselves skeptical of the churchôs voice, and authoritative texts and traditions, the 

additional perspective of social science research may lend a layer of credibility to the 

churchôs missional discernment from what might be for them a more-trusted source.4  

Participatory Action Research (PAR) 

Social science research, as part of a discernment process, has the potential to level 

the power dynamic. Participatory Action Research (PAR) is particularly designed to 

accomplish this.5 Within PAR, members of the community are empowered to form an 

Action Research Team (ART). This team conducts the research and plans the 

interventions that are part of the research. The ARTðas part of the systemðdetermines 

what interventions are to be employed and analyzes these interventions from its own 

perspective in terms of what is good for the system.6 PAR enhances the communally-

discerned element of the missional discernment process. 

                                                 
4 I do not myself accept the premise that science provides a ñmore-trustedò source, but I 

understand that some take such a view. 

5 Greenwood and Levin, Introduction to Action Research, loc. 238-239. Davydd Greenwood and 

Morten Levin describe action research ñas a set of collaborative ways of conducting social research that 

simultaneously satisfies rigorous scientific requirements and promotes democratic social change.ò 

6 David Coghlan and Teresa Brannick, Doing Action Research in Your Own Organization, 3rd, 

Kindle ed. (London: SAGE, 2009), loc. 343-346. David Coghlan and Teresa Brannick argue that, ñAction 

researchers work on the epistemological assumption that the purpose of academic research and discourse is 

not just to describe, understand, and explain the world but also to change it (Reason and Torbert, 2001). 

The issue is not so much the form of the knowledge produced or the methodology employed to gather data/ 

evidence, but who decides the research agenda in the first place and who benefits directly from it.ò 
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The use of PAR finds justification within a theological paradigm that values 

communal discernment and includes the voices of as many as possible. The Christian 

tradition of the priesthood of all believers suggests that all members of the community 

have something important to contribute to the entire church. Within the New Testament, 

and especially the writings of Paul, there is strong language that suggests that although 

there is diversity within the body of the church of Christ, each part of the body plays a 

crucial role.7 Spiritual discernment is possible because the Holy Spirit indwells each 

member of the body, and since each member receives the same Spirit, each member 

potentially plays an important role in the process of discernment.  

Transformative mixed-methods and PAR have the goal of improving the situation 

of participants. We refer to this, in theological language, as promoting the common good. 

The interventions of this project seek to help the church become more fully itself in 

becoming people who follow the commandment of Jesus to love their neighbor. It also 

seeks to enhance the life of the neighborhood through greater participation in 

neighborliness.  

I made an argument earlier in this paper for biblical and theological reflection in 

relation to the work of social science, and have closed the circle here by arguing for the 

legitimacy of social science research in general, and PAR in particular, from a biblical 

and theological perspective. Having introduced the research methodology, I now explain 

in some detail the research design. 

                                                 
7 See especially 1 Corinthians 12. See also Ephesians 4:4-16, Colossians 2:19, and 3:15. 
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Research Design 

Modified PAR Design 

The basic research design for a typical PAR was modified for this thesis project. 

In a typical PAR, the entire population would have the opportunity to participate in the 

ART and in creating the PAR design. In this project, I employed a PAR Leadership Team 

comprised of volunteers from the population. The PAR Leadership team was recruited 

from members of St. Saviourôs who expressed interest in joining the team. The 

membership of the team is described in chapter 6. The PAR Leadership Team was 

encouraged to advocate for the maximum benefit of the population in seeking more 

robust missional participation in the neighborhood.  

The PAR Leadership Team 

The PAR Leadership Team met three times as the project began. The first meeting 

was held in October, 2015. At that meeting I introduced some of the literature which 

provided theoretical lenses, theological frames, and biblical perspectives. Participants 

suggested additional literature to be considered. The PAR Leadership Team also began to 

consider what types of interventions might be helpful in creating a learning community at 

St. Saviourôs. I collected data in each meeting of the PAR Leadership Team by keeping a 

journal of these meetings. 

A second meeting of the PAR Leadership Team occurred in January, 2016. The 

research design began to take shape at this meeting. At that time, we noted that St. 

Saviourôs had already undertakenðor was about to undertakeða number of projects and 

activities that would involve engagement with practices of neighborliness. It was, 

therefore, suggested that rather than adding further activities, this research take advantage 
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of the existing ones with a view to maximizing the learnings in each. It was agreed that 

St. Saviourôs learning community would be formed around the practices of 

neighborliness in the activities and projects already committed to. This was to be 

accomplished by consolidating and sharing learnings by various means, including the 

research instruments themselves. The four parish activities identified included: (1) the 

formal sponsorship and welcome of a refugee family; (2) a concert project with local 

musicians; (3) engagement with persons at risk for social isolation, including persons 

with disabilities; and, (4) the parishôs Messy Church. 

A third meeting of the PAR Leadership Team took place February, 2016. At this 

meeting, I presented some results of the baseline questionnaire. The PAR Leadership 

Team also suggested an intervention that would accompany the refugee sponsorship 

project. ñGuess Whoôs Coming to Dinnerò (GSCTD) would be an event involving house 

dinners, where hosts and guests are paired without knowing who has been invited. The 

goal of this intervention was experiential learning through the extension and reception of 

hospitality and immersion in a neighborly encounter. Each house dinner included a 

person who told the gathered group about the experience and progress of the family the 

parish had sponsored as refugees. The invitation to GWCTD can be found in appendix J. 

Basic Elements of the Data Collection and Analysis 

The active phase of this research project began by establishing a baseline. I 

employed a baseline questionnaire to gather quantitative data, measuring the missional 

engagement of individual parishioners in their various neighborhoods. Some qualitative 

data were also gathered by means of open-ended questions in the same questionnaire. 
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Further qualitative data were gathered from three interviews. These baseline instruments 

are described further, below. 

The formation of the Learning Community, which is at the heart of this project, 

was accomplished in four activities and projects which ran between January and July 

2016.8 These are also described below. 

Qualitative data were gathered from meetings of the PAR Leadership Team by 

means of my own observations recorded in memos and journals. Further qualitative data 

were gathered by employing a focus group protocol for each project in the intervention. 

The focus group protocol is also described below. 

The research concluded by collecting end-line data. Quantitative data were again 

gathered by the means of an end-line questionnaire corresponding with the baseline 

instrument. Additional questions were added in order to gain insight into participantsô 

levels of engagement in the various projects. Demographic questions deemed to be 

redundant, because the data had been gathered at baseline, were omitted from the end-

line instrument. Interviews were also conducted for the end-line, and were based upon a 

similar protocol as the baseline, with the addition of questions inquiring into learnings 

from participation in the intervention and its projects. These instruments and protocols 

are also discussed below and included in the appendices that follow. The basic research 

design is summarized in Figure 5.1, also below. 

                                                 
8 It should be noted that various elements of these projects preceded this period, and many 

elements continued at St. Saviourôs past the conclusion of this research project. 
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Figure 5.1. Research Design 

Development and Use of Instruments 

Baseline Questionnaire 

The population for the baseline and end-line surveys was all members of the St. 

Saviourôs over the age of eighteen.9 Initial field-testing of the questionnaires was 

                                                 
9 For the purposes of this study, I am defining church membership as those persons who regularly 

attend worship at St. Saviourôs Church. Traditionally, Anglicans know nothing of church membership. 

Voting members at the annual meetings of ñVestryò are defined as all persons who are regular 

communicants, support the parish through financial giving, and participation in worship, which have 

reached the age of sixteen years, and have not voted in the Vestry of another parish during the past six 
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completed with my cohort colleagues. Final field-testing was completed with volunteer 

members of a neighboring parish. The baseline questionnaire and implied consent letter 

are included in appendix A.  

The questionnaires were administered as a census of the entire population. I used 

both Survey Monkey, and printed questionnaires with reference numbers, so that late 

participants could be encouraged, and so that paired t-tests comparing baseline with the 

end-line, would be possible.10 Invitations to complete the online version of the 

questionnaire were sent by e-mail to all members for whom the parish had an e-mail 

address. Paper copies were mailed with an addressed, postage-paid return envelope to all 

others. Each invitation included the implied consent letter. The baseline questionnaire 

was administered between November 6, 2015 and January 30, 2016.  I received a total of 

eighty responses to 119 invitations, for a return rate of 67.2 percent. The PAR Leadership 

Team was pleased by the rate of return.  

Responses submitted in printed questionnaires were entered into Survey Monkey 

by myself. The data from Survey Monkey were exported to Microsoft Excel to begin the 

process of data cleaning. Final data cleaning was completed in SPSS.11 SPSS was also 

used to complete various statistical analyses. 

                                                 
months. Parishioners are normally understood to be those who regularly attend worship. See Canons of the 

Diocese of Niagara, 2014 (1974). 

10 Survey Monkey is an online tool for creating and administering questionnaires. Survey Monkey. 

Palo Alto, CA: Survey Monkey Inc., www.surveymonkey.com.  

11 SPSS is a statistics software program. IBM Corp. Released 2013. IBM SPSS Statistics for 

Windows, Version 22.0. Armonk, NY: IBM Corp. 
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Baseline Interview Protocol 

Baseline interviews were conducted with respondents to the baseline 

questionnaire using a quota sample. Three interviews were conducted. Interviewees were 

selected in proportion roughly to the average attendance at the main Sunday services.12 I 

decided that one male and one female interviewee would be chosen from among those 

who regularly attend the Discovery Service. One person (without reference to gender) 

would be chosen from the Choral Service. Respondents to the baseline questionnaire 

were asked if they would be willing to be interviewed and whether they planned to 

participate in the various projects of the intervention. Those who responded affirmatively 

created a pool from which I drew my sample. The only other criteria for selection 

involved the availability of potential interviewees to meet with me. 

I personally conducted these interviews in February, 2016. Interviewees signed 

the informed consent form included in appendix C. These interviews were all conducted 

at St. Saviourôs Anglican Church. Participant responses were audio recorded in two 

forms. The recordings were transcribed, and coded by myself using the process described 

below for qualitative data. The baseline interview protocol is included in appendix D. 

Focus Group Protocol 

Focus group meetings were convened related to each of the projects connected 

with and forming the intervention of creating a learning community. Focus groups 

followed the protocols included in appendix F. Focus group participants were asked to 

                                                 
12 There are normally three Sunday services at St. Saviourôs. These include: The Early Service 

(8:15 a.m., said Holy Eucharist, traditional); The Discovery Service (9:30 a.m., less formal Holy Eucharist 

with a worship band); The Choral Service (11 a.m., Choral Holy Eucharist in the classic Anglican 

tradition). By the referring to the main Sunday services, I mean only the Discovery and Choral service, 

where most members attend.   
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sign the informed consent form as included in appendix G. The focus groups were all 

conducted at St. Saviourôs Anglican Church. Each group took approximately seventy 

minutes to complete. These focus groups met between June 29 and August 11, 2016. 

Focus group participantsô responses were recorded in audio and video, transcribed, and 

coded by myself using the process described below for qualitative data. The participants 

in these focus groups are also described in chapter 6. 

End-line Questionnaire 

The end-line questionnaire followed the basic design of the baseline 

questionnaire. Certain aspects of the questionnaire, such as demographic information, 

were redundant and, therefore, not included. Additional questions asked about 

respondentôs participation in the various activities within the intervention. The coding of 

the end-line questionnaire followed the same process as the baseline questionnaire. The 

questionnaire was administered between September 8 and October 4, 2016. A total of 119 

invitations were sent to the identical sample as the baseline questionnaire. Each invitation 

included an implied consent letter. Seventy-two responses were received for a return rate 

of 60.5 percent, which corresponded favorably with the baseline response rate. The end-

line questionnaire and implied consent letter are included in appendix B.  

End-line Intervi ew Protocol 

The intention and plan had been to repeat interviews at the end-line with the same 

participants that had been interviewed at baseline. The personal circumstances of two of 

these participants required a change of plan, since one was unable to meet for an 

interview, and another had not participated in the interventionôs activities. I chose four 

other persons to participate in the end-line interview whom I knew to have participated in 
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at least two of the interventionôs activities or projects, and who were available to meet 

with me. The participants in these interviews are described in detail in chapter 6.  

As with the baseline interviews, I conducted these interviews personally. These 

took place between August 15 and September 17, 2016. Three of these were conducted at 

St. Saviourôs Anglican Church, one was conducted at a participantôs home, and the other 

in a coffee shop in the neighborhood. In all cases, the interviews took place where the 

participant indicated they felt most comfortable. Participants were asked to sign the 

informed consent form found in appendix G. Participant responses were audio recorded 

in two forms, transcribed, and coded by myself using the process described below for 

qualitative data. The end-line interview protocol is included in appendix E.   

Intervention and Projects 

Learning Community 

The PAR Leadership Team planned the intervention that was employed in this 

project. The main intervention across this PAR study was the establishment of a learning 

community to engage in and learn through practices of neighborliness. As I explained 

above, the PAR Leadership Team decided that it would be advantageous to work with the 

few activities and projects that the congregation had already decided upon, where 

practices of neighborliness would play a major role. Participation in these were used as 

occasions for learning. Members of the congregation explored the practices of 

neighborliness in depth through: (1) the sponsorship of a refugee family; (2) a concert 

project with local musicians; (3) engagement with persons at risk for social isolation; and, 

(4) a project designed to assist the social integration of persons at risk for social isolation. 

This last project included a number of small efforts, such as: (a) friendly visits to a group 
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home for persons with mental illness; (b) community dinners; (c) The Artaban Supper 

Club; (d) The Knitting Circle; and, (e) friendly visiting and sacramental ministry for 

seniors. 

Refugee Sponsorship Project 

Alan Kurdi died on September 2, 2015. Alan was just three-years old, a Syrian 

boy of Kurdish descent. His family were refugees from the Syrian conflict, looking to 

eventually find a new home in Canada through Europe. They died making the treacherous 

crossing of the Mediterranean Sea. The image of Alanôs lifeless body as it lay on a 

Turkish beach had an enormous impact upon the notice taken of the Syrian refugee crisis 

by the world. This was especially true in Canada, where this crisis became an issue in the 

federal election in the summer and fall of that year.  

St. Saviourôs Anglican Church, and the diocese of which it is a member, 

committed to refugee sponsorship as a legacy project for significant anniversary 

celebrations in 2015. The attention that came to the refugee crisis assisted in gaining 

support for the project within the parish and in the neighborhood. While the refugee 

sponsorship project of the parish was not an intervention in itself, the project created an 

opportunity for learning community. 

The sponsored refugee family arrived as newcomers to Canada in January of 2016 

very soon after the PAR Leadership Team had decided to include this project. There were 

many ways in which members of St. Saviourôs and partners from the neighborhood 

participated. Members of St. Saviourôs, with community members from the 

neighborhood, made up a steering committee that met regularly to organize the project. 

Smaller working groups were established for tasks. One was responsible to find 
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appropriate housing. The familyôs new home needed to be furnished and equipped. A 

preliminary budget had to be prepared. A plan had to be made to introduce the family to 

the everyday activities of life in their new neighborhood. People were needed to welcome 

the family at the airport, and to bring them to Wellington. Relationships needed to be 

forged and trust built. Volunteers were need to introduce the family to public transit, the 

grocery store, the local mosque, day care, English classes, and banking. The family 

required assistance in connecting with telephone and other utilities. Coordination was 

required to help the family gain access to health and dental care.  

Many friendships were forged along the way, not only between the refugee family 

and their new neighbors, but among the many neighbors who came to work together. 

Many people participated at different levels. The Steering Committee estimated that up to 

thirty people from the congregation had some direct involvement with the family within 

the first eight months of their arrival, while up to sixty were involved in project in some 

way. This number did not include the large wider circle of people who supported the 

project with financial donations. Appendix O contains data from the end-line 

questionnaire that further describes the participation of respondents in this project (see 

especially, Table O.5 and Table O.6).   

In addition to the involvement of those who participated directly in the refugee 

sponsorship project, the congregation was regularly informed about the project. There 

were celebrations at worship gatherings when the funds were raised to support this 

endeavor. The celebration continued when the family arrived at the end of January, 2016. 

Several members of the congregation met the family at a parish dinner in February, 2016. 

A video was prepared and shown to the congregation in May, 2016, in which the family 
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shared some of the details of their escape from Syria, as well as the ordeal of life in 

Jordan as refugees. There were very few members of St. Saviourôs who were untouched 

by the parish involvement in this project.  

Guess Whoôs Coming to Dinner (GWCTD) was an intervention devised by the 

PAR Leadership Team to assist with telling the story of our refugee familyôs arrival. This 

event also allowed participants the opportunity to reflect on the universal human need for 

hospitality. In this intervention, members of St. Saviourôs were for several weeks invited 

to attend the dinners that would be held on the same evening in June 2016. A copy of an 

invitation can be found in appendix J. GWCTD was described as ñan experience in 

hospitality, welcome, giving, and receiving.ò13 The invitation explained, ñThe idea is to 

find yourself sitting around a dining table with people you may have seen, but have not 

really met, or do not yet know very well.ò14 Six dinners were hosted with a total of thirty-

six participants. Each dinner employed the use of a discussion guide that asked 

participants to reflect together on their experience of giving and receiving hospitality. At 

least one person who had direct experience working on the refugee sponsorship project 

was part of each dinner and was asked to share something of their experience. 

The Refugee Sponsorship Project Focus Group (Ref-FG) was not only an 

opportunity to collect data about peopleôs experiences while engaging in practices of 

neighborliness through the project. The focus group provided an opportunity to reflect 

upon the experience of the practice of neighborliness in the refugee project, to share 

                                                 
13 See the invitation to GWCTD in appendix K. 

14 Ibid. 
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learnings, and to consolidate new knowledge. Ten persons participated in this focus 

group and they are described in detail in chapter 6.  

The Concert Project  

St. Saviourôs has an ongoing relationship with local musicians, their audiences, 

and the neighborhood, through its concert project, known as Arts on Main. Arts on Main 

began when local musicians approached the parish about using the church proper as a 

performance space. St. Saviourôs recognized this opportunity as an occasion for living out 

its vocation in the neighborhood as a builder of community. The artists that we work with 

have also seen value in collaborating with us in responding to the needs of persons at risk 

for social isolation. We are developing partnerships with local businesses to sponsor 

blocks of tickets that can be sold at reduced rates, or given free, to people whom 

otherwise would not be able to afford an evening out at a concert. Some seniors and 

persons with disabilities that we have connected with find themselves in this category. 

There were several opportunities for involvement with this project. A steering 

committee was formed to guide the management of the project overall. This group 

consisted of six members, all of whom were volunteers from the congregation. Around 

this group were a committed group of volunteers who offered hospitality to musicians, 

presenters, and audiences at the various concerts. During the period of this PAR study, 

from January through August 2016, a total of twenty concerts were held, with audiences 

ranging in size from thirty-five to 168. The hospitality offered included welcoming 

people at the door, taking tickets, handing out programs, assisting people to their seats, 

directing them to facilities, serving refreshments, and generally being a friendly, 

welcoming presence.  
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One of my favorite moments came at a concert at the beginning of the summer, 

where one of our favorite musicians and partners was having a special album release 

concert, which included other special musical guests. Ticket and refreshment prices were 

kept intentionally low to ensure that everyone would have a nice time and feel free to 

purchase the albums on offer. At the beginning of the concert, one of the musicians gave 

a shout-out from the stage to the volunteers selling the refreshments at the back of the 

room. The musician asked the crowd, ñWhere can you go out for a night of music and 

buy five-dollar tall cans?ò (referring to the low price of the excellent craft beer on offer). 

A person in the crowd yelled out the approving answer: ñAt church!ò That response 

speaks to the hospitality St. Saviourôs seeks to offer.  

As St. Saviourôs began the concert project, some members of the congregation 

expressed a certain ambivalence. Some struggled to understand the connection between 

the concerts and the aspiration to join God in Godôs mission in the neighborhood. Some 

wondered if the concert project was really an attempt at money-making for the 

congregation. In response, leaders of the project tried to emphasize the missional 

opportunities they saw inherent in the project. They emphasized the opportunity the 

congregation had to exercise hospitalityðand to do so without strings attachedðas 

people made their way in and out of the church building to enjoy the concert experience. 

Leaders also expressed that a partnership with artists in the creation of beauty was a way 

of contributing to the common good. These same leaders articulated a vision for the 

concert project as an opportunity for St. Saviourôs to be exactly the sort of community 

that it is called to be in the neighborhood: a place of welcome, beauty, refuge, and 

inclusion. 
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One of the ways that the creation of a learning community was enhanced in this 

project, was in a special meeting of leaders of this project, other parish leaders, and some 

of the people who had expressed ambivalence. This meeting was held in May, 2016. 

Through a communicative process, a greater understanding was gained concerning the 

role that St. Saviourôs was playing in promoting the common good in the neighborhood 

in this project. This meeting spawned further conversation at St. Saviourôs Parish Council 

and around dining room tables.  

Participant volunteers for the concert project were busy with twenty-six 

performances during eight months. Because of the frequency of the concerts, some of 

which were series running over five straight evenings, there was a need to recruit many 

volunteers. The recruiter was successful in encouraging several people whom I might not 

have predicted would volunteer. Appendix Q contains data from the end-line 

questionnaire that further describes the participation of respondents in this project (see 

especially, Table O.1 and Table O.2). The concert project steering committee reported to 

me that more than twenty persons participated as volunteers in the project. 

The Concert Project Focus Group (Concert-FG) provided an opportunity to reflect 

upon the experience of practice, to share learnings, and to consolidate new knowledge. 

Six persons participated in this focus group and they are also described in detail in 

chapter 6. Five of the participants in this focus group were from the leadership team. The 

sixth person had enjoyed the experience of volunteering with the project, but had been 

one of those persons who had previously had difficulty seeing how the project connected 

with the mission of the church. 
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Messy Church 

Messy Church is a worship service for designed to engage the entire family and 

be inclusive of children and their needs. The basic concepts and ideas for Messy Church 

are borrowed from the Messy Church movement which began in the Church of England 

in 2004.15 Messy Church avoids some of the challenges that families find with the regular 

patterns of Sunday worship in many congregations. At Messy Church, adults and children 

are not segregated, but participate in the various aspects of the worship experience 

together. Participants can never be late for Messy Church, because it starts when you get 

there. Adults donôt need to worry if their children will sit still, because there is no such 

expectation.  

The experience involves moving among various stations, which include the 

opportunity to engage with a biblical story and theme, through crafts, games, and stories. 

Snacks are provided when families arrive and these are enjoyed as families make their 

way through the various stations. Later in the evening, participants gather for a brief time 

of singing, story-telling, and prayer, after which a nutritious, child-friendly meal is 

served. Messy Church is held early on a week-night once a month and many families 

report that this time is more meaningful to them than four Sundays in church. I note that 

as the parish priest, I spend more quality time interacting with families at Messy Church, 

than I am ever able to do in Sunday worship. 

There were multiple opportunities for people to participate in Messy Church. The 

Messy Church planning team meets to plan the program. The team chooses a theme for 

                                                 
15 Messy Church, ñMessy Church: The Story So Far,ò Abingdon, 

http://www.messychurch.org.uk/story-so-far (accessed February 18, 2017). 
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the season and then a number of biblical stories, one for each session of Messy Church 

throughout the year. The Messy Church planning team meets twice between each session 

to plan the various elements of the upcoming gathering, including crafts, games, and 

food, related to the theme. The second monthly meeting usually centers around the 

preparation of craft materials. Each of these meetings give the leadership of Messy 

Church the opportunity to reflect on their experience of meeting families from the 

neighborhood. 

On the evening of Messy Church, participants and visitors are welcomed by 

volunteers. Each of the stations have at least one volunteer who interacts with 

participants, hearing their stories, sharing the details of the activity, and relating the 

biblical story in connection with it. Other volunteers prepare and present the singing, 

story-telling, and prayer. Additional volunteers prepare, serve, and clean up from the 

meal.  

In addition to volunteers who assist the gathered community in the experience of 

Messy Church, there are, of course, the participant-worshippers themselves. The Annual 

Report of St. Saviourôs Church for 2016 states that there was an average attendance of 

fifty -nine guests at Messy Church throughout the year, which included eighteen adult 

participants, twenty-four children, and sixteen volunteer hosts.16 Appendix O contains 

data from the end-line questionnaire that further describes the participation of 

respondents in this project (see especially, Table O.3 and Table O.4). 

                                                 
16 Average attendance at Messy Church was virtually unchanged from 2015 in 2016. A full 

citation for the Annual Report is not given because of this thesis projectôs commitment to confidentiality.  
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The participant-worshippers at Messy Church who attend each month can 

generally be described in three categories. The first includes several families who also 

attend St. Saviourôs Sunday services, or who have another family connection with the 

parish. The second includes several families who attend Sunday worship at other 

churches, but who enjoy Messy Church at St. Saviourôs. The third includes those persons 

for whom Messy Church is their only worship gathering in any given month.  

Most participants heard about Messy Church by word-of-mouth. It has been 

reported to us from families who attend, that Messy Church is the talk of the playground. 

Children tend to hear about Messy Church from one another. Parents tend to hear about 

Messy Church from other parents. A large banner on St. Saviourôs building directs people 

to more information on the parish website. 

The focus group for Messy Church participants (MC-FG) was held in June 2016. 

An open invitation was relayed to all Messy Church participants at the June Messy 

Church gathering. The nine participants attending the focus group were all volunteers at 

Messy Church, although not necessarily members of the planning team. The participants 

are described in chapter 6, below. The focus group provided an opportunity to reflect 

upon the experience of the practice of neighborliness, to share learnings, and to 

consolidate new knowledge.  

Project with Persons at Risk for Social Isolation 

The informal research that St. Saviourôs conducted in its neighborhood in 2013 

revealed that there were many people living in their neighborhood who were either 

suffering from, or at risk for, social isolation. The groups of people so identified 

included: seniors, persons with disabilities, and families with young children. St. 
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Saviourôs understood that part of its vocation in the neighborhood was to build 

community, and thus, committed to find ways to address and alleviate social isolation for 

these groups. 

The establishment of Messy Church in 2013 was an attempt to foster community 

among isolated young families. St. Saviourôs hired a student as a Community Outreach 

Worker in the summer of 2014, which helped us to connect with persons with disabilities 

in the neighborhood. A partnership was developed with a local non-profit that provides 

housing for persons with disabilities, especially those with mental illness, and some 

friendships and programs developed. A weekly Bible study was sponsored by members 

from St. Saviourôs in a local group home.  

The projects and activities which the PAR Leadership Team identified and 

connected with the learning community formed around practices of neighborliness 

included what was referred to as the project for building community among persons at 

risk for social isolation. This project, in fact, included six smaller activities. (1) Monthly 

visits were made by members of St. Saviourôs Youth Group to a group home for a games 

night and social time. A number of adults accompany the youth on these monthly visits. 

Youth shared something of their experience with these visits with the congregation by 

means of a video, and invited the participation of the wider worshipping community. 

Four additional persons from the congregation were able to join the youth group for these 

visits. 

(2) Community dinners are occasionally offered as a place for the neighborhood 

to gather. During this PAR study, the Shrove Tuesday Pancake Supper invited the 
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community for dinner and provided an opportunity for the parish to tell the story of its 

work in refugee sponsorship.  

Another dinner was sponsored and provided by the parish especially with 

neighbors from Artaban Place especially invited and welcomed. Out of this gathering the 

concept of the Artaban Supper Club was formed.  

Luncheons are also held twice a year with the intention of bringing isolated 

seniorôs together. We know that many seniors in the neighborhood suffer from social 

isolation. By employing many volunteers, we are able to provide transportation and 

accompaniment to these two special gatherings at St. Saviourôs. These meals typically 

occur before Christmas and Easter and include an opportunity to share in Holy Eucharist 

in the church proper before the meal. A number of seniors tell us that these gatherings are 

moments that they look forward to throughout the year. 

(3) The Artaban Supper Club is sponsored by St. Saviourôs and meets monthly. It 

is an occasion when residents of the non-profit, affordable housing development next 

door to the church, come and share in friendship and a meal. All people who live in the 

building are welcome to attend and several St. Saviourôs parishioners, most of whom are 

also residents in the building, offer support for this project. 

(4) The knitting circle was established as a place for people who are available 

during the day to find meaningful social connections. St. Saviourôs knitting circle joins 

with the knitting circle of another congregation in the neighborhood every other week, 

and social connections are thus multiplied.  

(5) St. Saviourôs offers friendly visiting and sacramental ministry to a local 

seniorôs residence and many seniors who are shut-in their homes by disability. In addition 
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to the pastoral staff of the parish, several volunteers participated in this work. Appendix 

O contains data from the end-line questionnaire that further describes participation in 

these (see especially, Table O.7 and Table O.8). 

I convened only one focus group connected with this project and it was related the 

Artaban Supper Club. I accepted the invitation to attend the Artaban Supper Club 

meeting on April 29, 2016, and at that meeting shared in the meal and fellowship. 

Following the meal, I explained my research project, and asked if participants might be 

interested in participating by attending a focus group. It was suggested by a Supper Club 

participant that I return for the next gathering and run a focus group following the meal 

on that night. I returned and ran the focus group on June 27, 2016. Those who attended 

the dinner on that evening received another introduction to my thesis project and had the 

consent form explained. Supper Club participants were given the opportunity to exercise 

a choice not to take part in the focus group, however, all in attendance at the meal 

remained and participated. There was a total of nine participants in this focus group, four 

of which, were members of St. Saviourôs congregation. These participants are described 

in detail in chapter 6.   

Analysis of Data 

Quantitative Data 

Survey questions asking for quantitative responses were pre-coded. From these 

data, I report descriptive statistics, including the total number in the sample (N), 

frequency, percentage, and mean, where appropriate. I also use inferential statistics, 

specifically paired and independent t-tests, for analyzing the baseline and end-line data 

from questionnaires. These measures provide the analysis of data that determines if, in 
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fact, a statistically significant result is found with respect to change in participantsô 

practices of neighborliness. Questionnaires at both baseline and end-line used numbered 

identifiers for participants allowing for the paired t-tests, but protecting the 

confidentiality of respondents.  

Qualitative Data 

I analyzed the qualitative data utilizing the layers of coding described by Kathy 

Charmaz in her book, Constructing Grounded Theory.17 Charmaz calls for two main 

phases of coding where the initial phase of examining each word, line, or segment is 

followed by a focused, selective phase that draws together significant or frequent codes 

ñto sort, synthesize, integrate, and organize large amounts of data.ò18  

My own line-by-line coding, as Charmaz suggests, gave me starting points for my 

data, without determining its content. This phase of coding also allowed me to generate in 

vivo codes, drawn directly from the language of the participants.19 The initial phase of 

coding was followed by focused coding that involved the clustering in vivo codes into 

larger categories. The initial focused coding of various qualitative data sets produced 

large numbers of focused codes. To bring these to a more manageable number, I 

proceeded with a second level of focused coding where necessary. Primary-level and 

secondary-level focused codes are reported in chapter 6, with further detail included in 

                                                 
17 Charmaz, Constructing Grounded Theory. While I use this method for coding, this project does 

not rely upon Grounded Theory. 

18 Ibid., 115. 

19 Ibid., 117. 
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appendices L, M, and N. Axial coding further clustered focused codes. Finally, 

theoretical coding explained the relationships between the axial codes.  

The questionnaires included some open-ended questions designed to capture a 

limited amount of qualitative data. The wording of these questions asked for categorical 

responses and, therefore, responses were simply coded according to those categories.  

Chapter Summary 

This chapter described the use of the transformative mixed-methods modified 

PAR methodology employed in this study. It detailed some of the changes that were 

made in the research design as originally envisioned, and what was conducted given the 

realities of conducting PAR research in a learning community and the unpredictability 

inherent in the real life of a congregation and its people.  

The transformative mixed-methods and use of a PAR in this project opened the 

parish of St. Saviourôs to the possibility of embracing change that improved the parishôs 

missional engagement in the neighborhood. Having described the methodology employed 

in this PAR study we are now ready to consider, in the next chapter, the results of this 

project. 
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CHAPTER SIX  

RESULTS OF STUDY AND INTERPRETATION 

Introduction to Results 

This study investigates how the practices of a learning community might enhance 

the missional engagement of St. Saviourôs Anglican Church in their local neighborhood. 

The specific research question is this: 

How might a participatory action research intervention, which utilizes a learning 

community to engage in the Christian practices of neighborliness, help the 

members of St. Saviourôs Anglican Church engage more fully in Godôs mission in 

their corporate gatherings and daily lives? 

In order to pursue this investigation, I employed a transformative mixed methods 

approach. This method made use of both quantitative and qualitative methods to form a 

PAR intervention. 

In this chapter, I begin by providing a summary of the research design to put the 

data presented into context. I then describe the participants in the study by providing 

some detail from the data collected about the PAR team, as well as contributors to both 

the qualitative and quantitative data, who participated in interviews, focus groups, and 

questionnaires. I then describe my interrogation of the quantitative data by means of 

various statistical tests, and the qualitative data by means of coding. I bring the various 

data into conversation and, finally, I present and summarize the findings. 
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Setting the Results in Context: A Brief Review of the Research Design 

The Transformative Mixed Methods approach employed a PAR Leadership Team 

to advise on the design of the central intervention, which involved establishing a learning 

community around practices of neighborliness. This central intervention used four of St. 

Saviourôs activities and projects, where practices of neighborliness were central, as 

learning opportunities. These included (1) a refugee sponsorship program, (2) St. 

Saviourôs Messy Church, (3) St. Saviourôs concert project, and (4) a project designed to 

assist the social integration of persons at risk for social isolation. This last project 

included a number of small efforts, such as: (a) The Artaban Supper Club; (b) friendly 

visits to Indwell (a group home for persons with mental illness; (c) The Knitting Circle; 

(d) community dinners; and, (e) Seniorôs programs.20  

The PAR Leadership Team was interested to explore the learning that would 

occur within the practices constituent of the projects and activities themselves, and in the 

conversation and reflection that were part of ordinary life in the parish, such as small 

group discussion, public prayer, and sermons. The PAR Leadership Team also intended 

that the tools designed to capture data for this studyðthe questionnaires, interviews, and 

focus groupsðwould themselves provide opportunity for deeper reflection and learning 

from the neighborly practices embedded within the various activities and projects. The 

flow of the research design is represented in Figure 6.1, below. 

                                                 
20 These projects are described in detail in chapter 5. 
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Figure 6.1. Research Design 

  






































































































































































































































































































































































































