Ecclesial patterns among migrant churches in Rotterdam
Worldwide migration is not a new phenomenon but there are new processes. Similarly in the Netherlands migrant churches are not new but there are new types and the scale of their numbers has increased dramatically over the last twenty years. The social value of migrant churches in Rotterdam was estimated in 2008 at 437,000 euros and in this paper I want to focus upon their identity. This will be done from the position of the insider or actor (anthropologically, the ‘emic’ approach) and of the outsider or observer (the ‘etic’ approach).

Firstly, I shall reflect upon the names of migrant churches whose self-descriptions provide interesting data. From my own survey of one hundred and thirteen migrant churches in Rotterdam
, it appears that as many as 63% of new forms (renewalist migrant churches) in Rotterdam use biblical words/phrases in their self-nomenclature. Whereas the historical migrant churches use traditional and denominational titles, new forms are more ready to adopt biblical symbols. Potter’s Hand and Manna  are distinctive symbols from the Old Testament of the bible. The website of Potter’s Hand New Covenant Word International Ministries declares: “We are the voice and the hand that encourages people to change their lives with hope, comfort and peace.” The name of Holyfire Revival International Ministries was intentionally based upon two New Testament texts: “Every man’s work shall be revealed by fire”
 and “For our God is a consuming fire.”
 Redeemed Christian Church of God uses a bible text
 that suggests what God did in the past is what God can and is doing now. The use of biblical language and word pictures suggests a conscious connection with the beginnings of Christianity. 

Their use of biblical terms and symbols indicates a conscious connection with early Christianity. A study of biblical images from the New Testament has created four clusters that convey the ideas of pilgrimage, new order, people and transformation.
 When these categories are applied to the field studied in Rotterdam, biblical symbols are more readily found in the names of the renewalist than the historical forms of migrant church. Only 17% of historical migrant churches contained biblical words or ideas in their name whereas the majority or 80% of renewalist church names did so. Using Driver’s main sets, the idea of ‘pilgrimage’ (the Way, Manna, Bread of Life, Come and see) was represented in 10% of all migrant churches (23% of renewalist), ‘peoplehood’ (Family, Filadelfia, Persecuted) 13% (20% of renewalist) and ‘transformation’ (Salt of the Earth, House of Praise, Abundant Grace, Victory) 11% (17% of renewalist). The most represented New Testament symbolism was that of ‘new order’ (the Banner, Holy Fire, Fire and Action, God’s Kingdom) in 20% (29% of renewalist). 

As many as 80% of historical migrant churches refer to themselves as a denomination and 51% explicitly describe themselves in national or ethnic terms. Only 20% of historical migrant churches use biblical words and only 8% used the description ‘evangelical’ and/or ‘international.’ In contrast only 8% of renewalist migrant churches expressed their identity in national or ethnic terms
, 15% used ‘evangelical’ and ‘international/ global/universal.’ 

Desire for an inclusive or distinctive identity can lead to re-branding exercises. In 1996 the Scots Church modified its name by adding the word ‘international’ to express a growing cosmopolitan character without losing its attachment to Scotland or Rotterdam. A few years later the International Christian Fellowship formed so that asylum-seekers of various ethnic backgrounds could be effectively nurtured in Christianity. It is increasingly common to find new forms of migrant church describing themselves as ‘international’ (though not always as ‘churches’). The somewhat nationalist and institutional character of historical churches is contrasted by the African-led ministries known as Glorious Chapel International and Christian Family International. The enterprise and risk involved in religious faith is exemplified in Daring Faith International and in Ministry of Faith International (previously known as Mountains of Fire and Miracles). Potter’s Hand New Covenant Word International Ministries was formerly known as New Anointing International Ministries (but the name was changed since another movement had a similar name). Divine power and aid is communicated through Abundant Grace Ministries and Holdfast Revival Ministries International. Nomenclature is a tool that renewalist migrant churches use to establish a positive faith-identity.

In the pluralist society of Rotterdam, the migrant church phenomenon has given rise to a variety of mixed communities which tend to ‘project’ a global consciousness and disown a nationalistic outlook. Their choice of names reflect an identity of being migrant and global people who are connected with a biblical world. In this way they give priority to the global community and promote a biblical consciousness. The term ‘international’ is a popular title. Though not found in biblical texts, it captures the biblical vision of “every nation, of all tribes and peoples and tongues”.
 Many pastoral leaders reject the use of the term ‘migrant’ preferring instead ‘international’ or denominational or cultural names in the case of historical churches. I have indicated previously
 that, at a pastoral level, ‘international’ communities can become obsessed with themselves (the space between national identities). Chandra Mallampalli has demonstrated how the concept of ‘internationalism’ has its political origins in “the American Protestant formula that links Christianity to the production of a just society.”
 In the twentieth century Protestant missions shaped American identity and, with missions aiding the spread of democracy, internationalism became a underlying framework for understanding Christian identity. Though internationalism affirmed difference through the involvement of many nations, it also served to limit difference by using the framework of national symbolism. (Perhaps this is a warning to pastors of American and Scots International churches!) Is not clear yet if trans-nationalism is any less of a political project and sound basis for the formation of Christian community. According to Grace Davie, it may have value for new forms that draw their names and identities beyond that of the nation-state.
 Internationalism, at least in an American context, is suggestive of a political project without having to be committed to any one nation-state whereas trans-nationalism indicates involvement and commitments to at least two nations without necessarily involving political idealism. If trans-nationalism involves commitments to two or more different cultures without political idealism, it may offer an intercultural approach where different places are connected through a person’s activities rather than a political (or democratic) construction. 

The need for contextualization defined how the Gospel (and therefore the church) related to a new context. David Bosch
 drew attention to two principles on how Christians should live as pilgrims or aliens in society. They are about either indigenizing (where each culture seeks to be at home with the Gospel) or being a pilgrim (where the Gospel puts us out of step with society). The projection of global or international identities reflects an indigenizing into the global urban context and the use of biblical nomenclature indicates a community identity that is Christian. Stanley Hauerwas coined the phrase ‘resident aliens’ where “a colony is a beachhead, outpost an island of one culture in the middle of another.”
 In contrast with historical forms and indigenous churches, new forms of migrant church, especially in their first generation, project themselves as new Christian colonies in space that is foreign. 


Turning to the ‘etic’ approach, there are various problems in attempting to classify something that is new. The dangers are that ‘new’ does not easily find congruence with the ‘old’, the ‘new’ is still in a process of formation and becoming established, and the observer does not take time to properly engage with the new actors. In the last ten years, various observers and analysts of migrant churches have attempted to describe them according to the traits of age, association and mission. 

There is an issue about whether ‘age’ should allow for the definition of historical migrant churches. In the Netherlands historical migrant churches are mostly thought of as coming from countries with which there were colonial connections – namely, Indonesia, the Moluccas, Suriname and the Dutch Antilles.
 Most migrant Christians from these countries have come to the Netherlands only since 1945. Both Kathleen Ferrier and Cornelis van der Laan tend to use ‘historical’ to describe churches that developed out of the colonial interests rather than to historic movements in migration into the Netherlands. Sjaak van’t Kruis even raised the question of whether the word ‘migrant’ can be used for historic churches in which many members are now Dutch citizens.
 Though these communities are considered to be more integrated, they continue to provide a home for new migrants. Where new migrants from other countries (congruent with their country of origin) become involved in greater numbers the character of the community develops from a Dutch hybrid into an international one. These should be considered as historical migrant communities because they continue to call a pastoral leader and offer a liturgy and cultural life from out of their country of origin. These migrant churches include the French and Scots churches that stemmed from the Reformation, English and German church from the eighteenth century, Scandinavian Seamens’ missions from the nineteenth century and migrant people groups connected to the Orthodox Church and Roman Catholic Church in the twentieth century. 


The trait of association is normally described in terms of visible unity and ecumenicity. Cornelis van der Laan has distinguished those belonging to ecumenical mainstream migrant churches from newer forms which he describes as reverse-mission, denominational or independent. The categories of ‘ecumenical’, ‘denominational’ and ‘independent’ are not mutually exclusive ones and there is a danger of pejorative judgments being made about what is mainstream or appropriate forms of ecumenicity. As the ecumenism of the World Council of Churches develops into networks through the Global Christian Forum, our understanding of what it means to be ecumenical is being reconfigured. It is quite conceivable that over time a reverse mission church from “a mother church in the country of origin” and an independent migrant church to “have developed into a denomination of their own.”


Compared with others, the German context is more congruent to the Netherlands and it may be instructive to look at the experience of the Evangelical Lutheran Church in Westphalia. Claudia Wahrisch-Oblau viewed migrant churches from a thoroughly ministry-orientated context where the local German Protestant churches restructured their work in order to work together. Through contact with African and Asian churches she was able to create a “programme for co-operation between German and immigrant congregations” and, to continue in her own words, she made “a tentative categorization of immigrant congregations.” 
 According to their missionary involvement and approach to forming ecclesial organizations, she identified four groups ranging from the established and denominational, the traditional mission and denominational, the reverse mission and denominational to the independent and non-denominational. A simple basis of faith and test of organizational stability was used as the basic condition for membership but it was discovered that the newer (independent non-denominational) congregations composed as much as 50% of the whole field. 


In terms of numbers, almost half of all immigrant congregations are 
independent non-denominational ones. Slightly less than a quarter 
belong to the reverse missionary category, and the established / 
denominational congregations account for slightly more than one-fifth.
 

When more than 50% of the field belong to one category, new criteria are needed to provide a clear and more practical map of migrant churches as they adapt and develop. The character of migrant churches requires additional criteria other than whether one belongs to a denomination or undertakes a certain missionary approach.


Mission is another trait of churches that has influenced analysis. Within the concept of reverse mission of African-initiated migrant churches in Europe, Afe Adogame has distinguished new forms of community on a more organizational and structural basis and defined them in terms of three categories. 
 They either grew up in Africa and are branches of mother churches with headquarters there, or grew up in Europe and established headquarters in Africa and further afield, or formed inter-denominational groups/para-church organizations. This categorization does not make provision for the large scale involvement of migrants in local Dutch churches. Inter-denominational groups represent a provisional form that develops between traditional denominations in a transitioning context (e.g. a university or gentrifying neighbourhood). 

In the North-American context, Jehu Hanciles introduced missiological motifs based upon biblical narratives in order to compare and contrast approaches of new African migrant churches.
 He distinguished between four organizational and missionary types. Individual migrants who establish independent churches are ‘Abrahamic’, churches that help one another are ‘Macedonian’, established churches that operate under the structure of Western denomination are of ‘Jerusalem’ and those individuals in association with Western established churches are typified as ‘Samuel-Eli.’ 


The traits of age, association and mission are external characteristics o migrant churches observable to researchers. From her observation of migrant churches in the Netherlands and Hungary, Dorottya Nagy described four distinctive models based upon their internal characteristics. The four kinds of community are “mixed communities of migrants and non-migrants, international communities, already existing homogeneous ethnic communities, and new homogeneous ethnic communities.”
 These models can be demonstrated in a matrix that is determined by their position towards diversity and homogeneity, and towards traditional and contemporary expressions of faith:
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While these internal characteristics describe the pluralism of migrant churches, there is something more to be observed in the creation of migrant churches, and I want to examine two theoretical approaches to formation in a pluralist society. The first co-ordinator of S.K.I.N.
 in the Netherlands, Kathleen Ferrier, offered a nuanced analysis by focussing upon their identity in the formation. Ferrier distinguished between those formed by churches with a worldwide ecumenical identity, those that resulted from local Dutch initiatives and those established by new migrants in creating independent churches.
 The difficulty is that formation is a continual process and the adult may not always bear resemblance to the baby. Moreover formation does not take place in a vacuum but in a specific context in which religious actors pick up new traits and characteristics from relationships with others. 

Two approaches to understanding the formation of Christian communities in a pluralist society have been developed around two related paradigms. Based upon that of globalization, Robert Schreiter described the formation of religious identity as involving resistance, hybridity or hierarchy.
 In facing globalization, ‘resistance’ might involve the refusal to act or participate in ways that are traditionally expected.
 ‘Hybridity’ may involve the redrawing of boundaries between religious and cultural groups.
 Hybridization is found in the developing international identity of renewalist migrant churches led by immigrant pastors using Dutch, English and French languages. In a pluralist environment, the approach of ‘hierarchy’ involves church leadership to manipulate the cultural and religious identity.
 

Based upon the paradigm of trans-nationalism, where migrants continue to act in two or more countries, Peggy Levitt described three approaches to the development of mixed ethnic or transnational communities variously by recreation, negotiation or extension. The ‘recreated’ option is where Christian migrants or missionaries working among them decide that incorporation into existing churches is not possible and set up a new one.
 The ‘negotiated’ option involves a less centralised approach in which a group of interested parties discuss the formation of an international community.
 The ‘extended’ option involves the attempted integration of migrants into local churches through a centralised decision-making process and extension of spiritual resources.
 There appears to be some congruence between the resistance approach and the recreated option, the hybridity approach and the negotiated one and the hierarchy approach with the extended one. Within the globalization paradigm, however, identity is felt to be under threat and the approach to forming new community appears more defensive than under the trans-national concept. 

The shape and identity of migrant churches is still not clear. They do not easily fit the old categories. Many of those that formed since 1990 (mostly through pastoral leaders from Africa, Latin America and Asia) are still young and in their first generation in the Netherlands. The criteria of age, association, mission, internal composition and approach to formation have been used in ‘etic’ studies of migrant churches. of changes in nomenclature there is evidence that some historic migrant churches and more Dutch-led Evangelical/Pentecostal churches are developing as trans-national communities. In ‘emic’ studies, new forms of migrant churches project through biblical images a new order of being God’s people in a globalizing world. The concept of trans-nationalism may offer a more positive paradigm than that of globalization for their study. 
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