Paper Three: Asian-Ethnic Congregations and the PCANZ
“Only on comparatively few occasions, such as the occurence of a national crisis, does the average New Zealander think about his Chinese fellowcountryman as more than a useful exile” Rewi Alley

 Introduction

It could be argued that ethnic congregations are un-Biblical and that the Church and its congregations must be multi-cultural. In the Gospel of John, Jesus prays for his disciples “that all of them may be one, Father, just as you are in me and I am in you”. (John 17:21) In Acts chapter 2, people from every nation join together to praise God as one. The Revelation of John anticipates a church in which “every tribe, tongue, nation and people bow before the lamb.” Who we are right now and our ethnic identity are less important than who we will be. 
Ethnic churches inevitably grow whenever people migrate to new lands. A dilemma then arises between the biblical and theological mandate to manifest the unity of Christ and an essentially pragmatic approach which acknowledges that ethno-centric and language based migrant churches are natural and inevitable. While ethnic congregations seem practical for language and cultural reasons, as Brian M. Howell says, “as a theological value, few would argue that culturally homogeneous churches are intrinsically superior to multi-cultural ones”. [1] For some, mono-ethnic churches isolate their members from other Christians and opportunities for interaction and cross-cultural learning are lost. There are also of course on the other hand powerful arguments for the ethnic congregation: “how can new migrants who do not speak English worship in an English speaking congregation?” It is also hard to argue against the point that migrant churches are most able to minister to their people groups in appropriate cultural and linquistically ways. It seems to be an obvious and very pragmatic choice. 
Asian congregations especially preserve strong elements of mono-ethnicism. All Churches are by nature conservative and traditional. The word conserve comes from the Latin meaning to keep safe or to protect. Tradition comes also from Latin and means to hand over, deliver or entrust. In one sense this is natural and yet it presents another apparent contradiction. All cultures conserve and hand on what they consider to be of value. People choose to come to New Zealand and live here and yet need on occasions a sacred space in an environment which is not dominated by New Zealand English speaking culture. This is not a dislike of or threat to New Zealand. Christians conserve a message from the past, and hand that message of the love of Jesus Christ onto their contemporaries and to future generations. In mission, we are handing over and entrusting a message from the past with the intention that it should be shared for all time with all, because of its universal value. 

Confusion arises over whether we are conserving and handing on the essence and kernel of the Gospel or the cultural shells in which the Gospel is inevitably encased. This has been much discussed. [2] For migrant congregations, the question becomes especially sharp: “which “traditions” can and should a migrant church leave behind in its homeland, as they navigate their way in their new countries?” There is a positive aspect to this question: while it is widely recognised that we can not separate the Gospel from its cultural settings, we can begin to identify those core Gospel elements that are universal and those traditional practices which are no longer necessary or suitable in this new cultural setting. The arrival of migrant congregations is a wonderful opportunity to glimpse the essence of the Gospel.
Base Map and Way Points: the Example of the Taiwanese Church

It is critically important for Asian congregations, Presbyteries and the Assembly to evaluate and plan their strategies within the right context. The changes in immigration over the last 2 decades have dramatically affected the development of Taiwanese ministry in the Presbyterian Church of Aotearoa-New Zealand. In 1986 around 187 people of Taiwanese background were permanently resident in New Zealand. From 1988, when New Zealand’s immigration policy opened the doors for Taiwanese migrants to settle, many North East Asians, including Taiwanese people, settled here, and in the Eastern area of Auckland especially. After a major inflow of Taiwanese migrants in the 1990s, there are now an estimated 39,000 people of Taiwanese heritage resident in New Zealand. Clearly Auckland’s base map or population landscape changed markedly with the impact of Taiwanese immigration.

In 1989, the Auckland Taiwanese Presbyterian Church was inaugurated. Taiwanese Christian families arriving in New Zealand sought a place to belong and became members of of the Howick Presbyterian Church. Some obvious major way points have appeared since then; the arrival of the Taiwanese first minister in 1991, the inauguration of ATPC as a new congregation in 1995, the arrival of subsequent ministers and most recently, in 2012, the purchase of a plot of land in Pakuranga for its new church. A memorable event was the visit of the General Secretary of the Presbyterian Church of Taiwan, Rev Dr Kao Chun-ming. He visited along with Taiwanese Church members to the PCANZ’s Maori Synod Marae in Ohope. That visit deepened the bonds between the PCANZ, Te Aka Puaho, the PCT, Howick Presbyterian and ATPC and made us ask what these bonds meant and demanded of us. That was milestone or way point to celebrate. [3]
Each way point was and is a critically important opportunity to take stock, to review, often to celebrate and plan effective co-ordinates to the next way point.  Some way points were perplexing however. In the first quarter of 1995, more Taiwanese arrived in New Zealand than from the UK. That was the first – and only - time in history that the UK was not our top source country for migrants. A radical shift then occurred. The fear and threat of Asian invasian bubbled over and the same response as a century earlier was imposed; all prospective migrants were required to pass an English test. The old order was quickly restored and the UK became the major source country once again. 
Subsequently the inflow of migrants from Taiwan and those countries where English is not widely spoken fell drastically. In recent years, the number of migrants from Taiwan has totalled less than 1% of all immigrants. Similarly, currently just 3,7% of immigrants come from South Korea annually, although Korean has become the second most widely spoken language on the North Shore. Now the majority of Asian migrants come from countries where English is widely spoken. 

Nevertheless, the Auckland Taiwanese Presbyterian Church was established in 1995. This was a joyous time, but one that took some explanation. There had been 6 happy years of being one Church at St Andrews. Why leave and form a new Church? Should English and Taiwanese speakers not remain one Body? The establishment of a visible and structured Church, with its own mission and ministry for the Taiwanese seemed natural to them, but this did not mean abandoning those who had provided hospitality for so long. The opening of the church required a “leaving”. Seen in another way however, it was a commissioning and blessing and pledge to continue to work together in a new way. The way we choose to see such a leaving and an opening requires great listening skills.
In ATPC, Over 25 years, language changes created new waypoints that demanded assessment and new directions. The older and first generation proudly speaks the majority vernacular of Taiwan, Taiwanese. The 1.5 generation speaks Mandarin as well, and better, because it is the language of education and communication in Taiwan. Increasingly they speak English. Those who have been born here or have come very early may only speak English. Worship and discipleship programmes now must accommodate all three languages. These are changes on the landscape that the Church must navigate its way through and which are discussed more fully below.

The Auckland Central Taiwanese Presbyterian Church was also formed in 1996 in Mt Eden. The Central Church sought to serve the growing numbers of Taiwanese who lived in the central suburbs of Auckland. The Taiwanese migrant inflow was still high. However, so too for a variety of reasons, was the outflow back to Taiwan and to Australia. The inflow of Taiwanese migrants would be reduced to a trickle as immigration numbers slowed. In 2008, the Auckland Central Taiwanese Presbyterian Church closed its doors and amalgamated with ATPC as fewer Taiwanese were settling within its designated areas. Closing the church was yet another way point and a sad moment for the people involved. 

“Closing” a Church is a way point that often contains much heart-ache. It meant the voluntary ending of the worshipping community who remained. There was a sense of failure that we hadn’t grown. And yet accepting that this was a positive way point was crucial. ‘Taking stock’ showed that there was no specific “failure”. A look at the correlations of trends in the central area of Auckland showed that the context was no longer the same as it had been in 1996. Closure in 2008 was right and timely; the Central Auckland Taiwanese Presbyterian Church had done its job for 12 years. Many Taiwanese had become Christians through the Church and had been ministered to. New directions were now needed and we need to move on. We needed new assessments of our ministry and mission. 

Understanding the Korean Christian Community in Korea and Their Mission Abroad

The growth of the Christian Churches in Korea has been phenomenonal. The number of Christians in the Republic of Korea has shot up from 623.072 in 1960 to 8,760.000 in 1985.  Today around 25% of the Korean population are Christian. Korea is a homogeneous, tightly structured society which was repressed by Japan from 1910 to 1945. Because the colonising power in Korea was Asian and not western, and because the Church stood up for and alongside the Korean people, Christianity became an attractive faith. [4] Moreover, many Christians left North Korea during the Korean War of 1950 to 1953. This strengthened the leadership of the Church in the South.

Up to the 1970s, the Korean Church was not able and could not afford to send missionaries out to foreign countries. The Church had suffered under Japanese oppression, the destruction during the 1950-53 Korean War and then from repressive dictatorship. However, tthe Church in Korea grew expedientially and doubled in size each decade from the 1940s. The sense that it was now time for Korean Christians to shoulder more responsibility for world evangelisation also grew. During the 1970s the economy grew and there was greater freedom for Koreans to move around the world. At the same time, there were more seminary graduates looking for positions and ministries. The number of missionaries overseas increased dramatically. In 1979, there were 93 Korean missionaries working abroad. By 1994, this number had reached 3,272. [5] By 2006 this had reached 14,905 serving in 168 different countries. They were sent by mission agencies which relate either to their denominations or to a local church, and often the agencies were completely independent. The last two categories are by far the greatest.

Generally the missionaries work with Koreans in the diaspora, while some work with local non-Korean people. The tasks, steps and methods in mission are much the same as those that the early western missionaries to Korea undertook, with an emphasis on evangelism, church planting, some diaconal service and the training of new Christian leadership. Paradoxically however since the late 1980s, Church growth in Korea has stagnated and even begun to decline in real figures. Growth that is less than 3% per year is in effect decline since it is not keeping pace with the general population growth. 
Nevertheless, Korean congregations continue to play a unique role within Korean, migrant communities. “The Korean Church in America served not only as a religious institution but became a community centre for KAs [Korean Americans] from the beginning of KA history in the US.” [6] Robin Yang notes about the Korean migrant experience in Australia: “to the migrant Koreans the church was more than just a place of worship. It was the information hub where ideas were shared, concerns were expressed, support and help were given and news heard. It was the communal meeting place for Korean people to congregate. It was a waterhole for Koreans living in a sometimes arid Australia.” [7] These strong attachments have meant an ethnocentric focus. This makes for an admirably strong, supportive community. Thirdly, and in contrast, the Korean Church in the diaspora, by holding on to its heritage can actually become anachronistic. It conserves traditions that prevailed when the first generation left Korea. 
McNeill writes of Korean missions in the former Soviet Union: “for both missionary effectiveness and long term social adjuestment, the focus on local culture in the regions where the Koran diaspora lives should be paramount and Korean culture secondary….to be effective in culturally diverse settings, Korean-Central Asians and Korean-Russians will need to deepen rather than weaken their links to their adopted homelands. This should be the goal of their missionary helpers as well.” [8]
Challenges of Ministry and Mission in the Korean Diaspora

These issues have been both accentuated and challenged in the diaspora. The speed with which increasing numbers missionaries have gone overseas has meant that there is a huge pool of inexperienced missionaries with few senior mission staff to act as mentors. Passion and zeal are not enough. Reflection, research, encouragement and continuing education are vital but are lacking. 

Secondly, the process by which the missionaries are recruited, selected and funded is driven by their local congregation in Korea. The local congregation also determines where the missionary serves and what they will do. The General Assemblies of the national churches are responsible only to for the training of the missionary. While most new missionaries undertake missionary training of some sort before departure, in many cases, this does not take place. Opportunities for continuing education, mentoring and missiological reflection have not kept pace with the number of missionaries. Determining and selecting the right people for the recipient context is not well managed and coordinated.

Thirdly, cooperation with local Christian communities is not a key priority for most mission agencies. Most missionaries arrive in the recipient country with no prior contact or agreement with the local Church and there is no prior discussion about what they will do. While there may well be partnership agreements at Assembly level between two national churches, missionaries often simply arrive without consultation. In this sense “ecumenical cooperation” is not the practice of Korean Churches. However, that does mean that the missionaries are not intending or wanting to work with the local church. Clearly, a better way of coordinating work needs to be established.

The Mega-Church Model of Korean Congregational Growth

Quite a number of studies are now emerging on Korean ministry and mission in the diaspora. [9] Korean scholars have analysed these trends and have begun a critical discussion of Korean Christianity. As we listen in to their conversation about their Church life, we find ourselves enlightened as to our own and the the situation of the migrant congregation today.  
Korean congregations in the diaspora generally model themselves the famous Korean mega-churches. The largest mega church, the Yoido Full Gospel Church founded by Rev. Yonggi Cho is said to have m more than 800,000 members. The model involves all members under a system of clear authority, which sets the aims and goals of the whole. The key principle is that everyone has a place and an opportunity to shine within a highly structured organisation. Hong makes the point that mega-churches provide strong pastoral leadership “that mediates the presence of God”. [10] This strong authoratative leadership generates a counter-balancing commitment from the congregation. Hong Young-Gi says:

In the design of the Korean mega-churches, it is stressed that the fundamental building block of the church should be a small, lay-led, home based, homogeneous group. Organised along the lines of a corporation, firm or social category, members can progress through the sub-groups of the church and this represents a step in their social journey. The rationalisation behind the Korean mega-churches is the differentiation of the social and intellectual spheres by giving them autonomy. However, it remains to be seen whether the bureaucractic apparatus will stifle the life that is supposed to assist it and preserve. [11] 

When this model works, it is very effective. Paul Kim described Binerri (Korean) Presbyterian Church in Dallas, Texas which has 2,000 members: “Senior minister, Rev Yun Gil Lee is a famous preacher and Bible study leader. All pastors and staff of the church were strong, in harmony and delightful. Binerri has ten full time and three part time staff in the ministerial team. They have 50 apostolic groups in the the church. The apostolic groups are not simply bible study groups, but they are well organised to work for the whole church in harmony and unity. The have bible study every Sunday at the same time in separate rooms but share lunch together.”  [12]
Korean congregations are self-contained and self-determining and there is little authority above the congregation. Hong stresses the modern technological pragmatism of these churches. They use state-of-the-art technology throughout their programmes. In Korea supremely, business acumen and IT know-how have been pressed into service for the promotion of the Gospel. One of the issues then is how to maintain the charismatic, vibrant spirit which allows self-expression within a highly rationalised, increasingly bureaucratic system that values IT presentation.
The mega-Church model creates two negative effects which become especially prominent in the diaspora. Firstly, the Church tends to turn into a business enterprise with the minister as the CEO and its member as a consumer of “blessing” which is the Church’s “product”. Of course, the Church is not a business, a supermarket or a market place, and so there is an inherent tension in this model. Cho notes how Korean Christianity was shaped by its background in shamanism and its emphasis on personal blessing. He says “it brought materialistic thinking and a disregard of social responsibility.” [13] Although many Korean Christians are vitally concerned with practical social care and economic and political justice, (often magnificently so), there is a tendency to think exclusively of one’s own church and of accruing “spiritual blessings”. This has much in common with the “prosperity doctrine” which is prevailent in some churches in New Zealand.
Secondly, the Shamanistic infuence has led to a quantity-growth perspective rather than deepening people’s faith understanding. It is second-nature for Korean ministers to want to create Korean Churches. Kim Ill-Soo writes: ‘the meaning of each (Korean) minister’s existence in both an idealistic and material sense is directed toward creating and leading his own ethnic congregation” [14] Cho notes however: “The standard of one’s ministry is evaluated by quantitative growth rather than (the) minister’s life and practice. This caused ministers to pursue the ideal of a ‘successful’ minister rather than the ‘faithful’ or ‘respectable’ minister”. [15] Historically and in contrast, from a Reformed Church point of view, the quality of a Church has nothing to do with growth or size, but ‘whether the Word is preached and the sacraments are administered rightly”. Growth in quality and quantity should follow. Whether this mindset that Korean minsters bring to New Zealand can be deepened and transformed is one of the great challenges of Asian ethnic mission. 
It is interesting to note the observation that while the power of Korean missionarie agree that that their power is theoretically limited by Scripture and the Book of Order, McNeill comments: “their (Korean missionaries) tendency to seemingly blind obedience as defaul position is tied more to Confucian tradition than to careful biblical and theological reflection.” and that “this tendency can lead to a newform of missionary colonialism’often aided and abetted by careless research”. [16] These themes of colonialism, Confucian influence and “careless research” are matters for the Korean community within the PCANZ to discuss. 
The Point of Decision: the Transition of Power to the Next Generation

Paul Kim identified four key stages of growth in Korean congregations in the USA and it is reasonable to expect that we will see these here. The first stage is the “conventional first generational church”. “The first generation Koreans demonstrate hard work, dedication and service to the Church. They are making great sacrifices for the Church which they established in a new land.”  [17] The focus is on conserving and promoting the Gospel in Korean for Koreans in the traditional Korean style. The survival of such congregations depends entirely on a constant inflow of migrants from Korea to maintain their self-understanding as a “home Church-away-from-home country”. The crucial point of decision comes with the transition of these congregations to the second stage, which Paul names the “English Ministry added Church”. 
The first generation imports its much valued church traditions and cultural practices from the home country. Ethnic congregations naturally and understandably use “the old wineskins” brought from home and these serve well as well-oiled and trusted means of ministry and mission. Inevitably however “old-wineskins” will not cope with the demands of transition. In the Korean American Church (KAC) there are two distinct groups; those Koreans who can speak Korean and those who cannot. The next generation will be lost to the Church unless appropriate English language ministry is provided as the Korean services do not address their needs and living context. How this manifests itself in the Korean experience in the USA has been widely researched. [18]. The situation has become serious; up to 95% of immigrant post high-school church-goers are projected to leave their ethnic churches. [19]. Their inability to communicate and the Americanisation of their values makes their Korean congregation church feel foreign.
Howell notes therefore that the pragmatic approach of establishing traditional ethnic congregations is understandable but ineffective: “(but) pragmatics do not make good theology, nor do they make good missiology.” [20] Daniel Baeq on the other hand notes that first generation Korean Americans have at times vigorously opposed the multi-cultural approach to the Church. Their reasons for doing so are also heard among the Pacific Island, Maori and Asian sections of the New Zealand as well. 
The leadership (which is mainly first generation KAs) is very reluctant to allow a major shift in church structure, language program, or leadership. Moving towards an ethnically herogeneous church, they believe, will lead to the loss of their Korean identity. To the first generation KAs, maintaining an ethnically homogeneous organization is necessary for preserving their Korean identity and culture. [21]
It would be easy to criticise the first generation of migrants. Sometimes, it is true that the claim that “identity will be lost” is little more than the older generation’s desire to hold onto power in the congregation. There is however genuine pain at the loss of things which are held to be important. These traditional values are in fact important, because they are part of the journey of the journey towards its end-station. If they are forgotten, we lose a perspective on who we are. Nevertheless, while the fear of being absorbed by the dominant culture and losing self identity and treasured values is understandable, the question arises as to whether the migrant Church is the appropriate place to “preserve” language and culture. Are the service of worship service and the Church’s Gospel outreach programmes the right place to conserve the language and “protect” cultural values? 

For the first generation of Korean migrant leadership, the answer is yes. There is, they argue, a need to minister to migrants in their mother or “heart” language and to meet the needs of this first generation. The migrant church needs to maintain its culture and language so that it can minister to people of that the community effectively. The culture in itself holds perceived biblical values that should not be lost in a culture where that value may not be so evident. Respect for older people might be thought to be in that category. The question is how to resolve the dilemmas and conflicts that arise with the second generation for whom the answer is “no”. They have different concerns.
Many Korean churches in the US have now recognised the pragmatic need to provide for Korean-American young people. The founders, the first generation, need to hand over power to a different group who do not hold the same values. This can cause great pain as treasured ways of being the Church are left behind. Leadership training for English ministry is an urgent task. Within conventional first generational ethnic congregations, there is therefore inevitably a conflict over the concept of ethnicity. Daniel Baeq concludes that the second generation of non- Korean speaking people should be regarded no less than as their own distinctive ethnic minority. [22] The concept that there could be different ethnicities within communities or congregations which belong to the same language and racial grouping, is a new concept for many.
The key factors are based on generational change within the context of a new cultural and social landscape. Within Korea itself, while huge differences between the older and younger generations have also evolved as globalisation takes place, there is nevertheless social and historical continuity, albeit within rapid and with great change. In the migrant situation however a radically discontinuity takes place. A new language and culture not only intervenes but also claims a major part of the younger generation’s identity and sense of belonging. The next generation not only “moves on” but breaks its links with the past. It is right, good and inevitable that they do so. There is no choice but to accept and affirm this. This is, Baeq argues, a time for the first generation Korean American Church, which holds the power within the Church, to take stock and reassess the nature of the ministry as they have being carrying it out. 

Therefore the second generation KAs., including those who already attend KACs, need to be regarded as ethnic minority communities that need, if not greater, at least similar support from the first generation KACs: the first generation KACs should not view them as younger versions of themselves that can be controlled by them, but rather as a different people group with a different culture. By regarding them as another ethnic minority, the first generation KAs will be able to lay aside expectations and let the second generation KAs run a style of church that best accomodates their interests and needs. [23]
Where the second stage is allowed, and the second generation share power and decision-making, a third stage appears which Paul names “One Church Two Sessions” Church. The Korean speaking and English speaking sessions work side by side but with a considerable amount of autonomy including governance structures. The emphasis and commitment is on the relationships between the generations. The fact that the next generation does not speak Korean does not make them “children”; they are living in and addressing different situations. The fourth development is that of the Independent, Second Generation Churches which only speak English. These congregations may include people of other ethnic backgrounds. 
                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                In New Zealand, the English Ministry at the Auckland Chinese Presbyterian Church is a blend of three and four. It has an English Ministry alongside its Cantonese ministry. The English Ministry is made up of members whose families have been in this country for generations. The current members no longer speak Cantonese and, while they may know their home village, the have lost contact with any living contacts in China. So why have an English ministry to ethnically Chinese people? One reason is that from Monday to Saturday their lives flow almost exclusively along the banks of normal Kiwi society. Sunday is the opportunity to remember who they were, are and can be. It is an opportunity to witness to other Chinese people and their families have travelled and are travelling this way. On Sunday, the braided river of multi-culturalism allows this group to flow along a distinctive channel. The English Ministry is fully part of ACPC, working with the Cantonese Ministry with its staff operating as a team ministry with one session.
Integration of Korean Migrant Congregations into the Kiwi Christian Community
The first Korean congregation was established in 1985 by the Rev Kim Yong Hwan. Soon there were 3 Korean churches, in Wellington, Christchurch and Auckland. Today there are 15 Korean congregations. New Zealand is at a crucial way-point where difficult decisions need to be as to how to navigate forward. When Asian congregations become members of the PCANZ, there is an expectation in the host church that they will integrate into the local community. Issues arise when the leadership of either the host church or the migrant congregations understand the changing New Zealand base map and how immigration, ethnicity, integration and multi-culturalism correlate together. Only when these are determined can we navigate our way forward to the next waypoint.    

In New Zealand we have many Korean congregations of the first stage and others who have moved into the second development. This is the critical stage for us. Korean congregations make up by far the majority of Asian congregations within the PCANZ.  Most are small Stage One conventional first generation congregations. There are some key conceptual and ecclesiological issues here. What exactly constitutes a congregation? A “church” or “congregation” can be defined as a community of people who meet the criteria as defined in Chapter 5 of the Book of Order and who it can fulfill the requirements and obligations of a congregation to Presbytery and the national Church. Alternatively, a “church” can be “whereever two or three gather in My Name”. The latter is best described an “emerging congregation”. 

The difficulty is that the PCANZ has no place or terms of recognition, no Turangiwaewae for such groups. The first strategy development then is for the Assembly to establish a recognised concept of an “emerging congregation”. These emerging congregations could well be bound together in a network organised by the Asian Ministeries Centre, for the purpose of mentoring and encouragement. It may be that a life of 6 years and review would be appropriate. In the Uniting Church of Australia the concept of “congregations-in-association” has been raised. In essence such congregations participate in the life of the UCA while maintaining their membership in their home church. This difficulty of such a concept lies in the lack of formal relationship of these congregations to the UCA.  It also appears to be a way of getting the benefits of associating with the UCA with none of the responsibilities. The PCANZ may well however consider a different model, which focuses on relating to emerging congregations through an ecumenical network which has well defined parameters of benefits and responsibilities. A second key factor would be a clear understanding with the partner Churches overseas about the care of these congregations. 
The second strategic point for the PCANZ is that it is able to offer Korean migrant congregations moving into the second stage what they most desperately need. Paul notes on the English added church: “the leadership training is the most urgent training for developing English ministry.” [22] The training of not only ministers, but elders, deacons and youth leadership needs to take place in an English speaking context. That is where the PCANZ can offer most without creating anything new; it already educates its own people in English.

The third strategic point for the PCANZ is the most difficult to get right. When a congregation or denomination attempts to change to create a new kind of Christian community, there is an unsettling shift of power. This shift includes the power of decision making power on how the community worships, governs itself and understands its mission and ministry. When all are equal, “who decides priorities and how?” “How do we allow all to speak and be heard, understood and taken with equal seriousness?” It is especially difficult for the dominant group to accept change in the decision making processes. At heart is the issue that in its most brutal form says: “the way I see it is the right way and the way it is”. 
At heart are questions of empowerment and the sharing of resources and decision making powers. Christians with a European mindset exercise a certain power over other those cultures by preserving a great virtue - because they value “what is right.” However this often means what they assume is “right” is in fact right anappropriate. Also, doing things correctly becomes more important than the much respected Asian virtue of preserving relationships. A Presbytery may for example communicate with congregations by writing formal, signed letters on letterhead rather going to see the people involved. There are good-practice reasons for doing this. Sometimes Asian cultures will agree, (say, with the contents of a letter) even though they in fact disagree, in order to protect the relationship because that is the higher value. 

The PCANZ highly values doing things “decently and in order”. It seeks to maintain its standards of the goverance and good practice of its ministry and mission through the guidance of its Book of Order. Any change to the Book of Order is carefully discussed. In principle, there is everything right with this. However even many Pakeha (or Anglo-Saxon New Zealander), members of the Church, especially its younger members, have lost contact with their original European backgrounds and church culture that established, valued and treasured doing things “decently and in order”. This is a key “inner-cultural” loss. Those few in the Church most acquainted with the “way things are done” become the gatekeepers with the keys. Even with the most open attitude, this situation is intimidating to others 
Kil Bock Hong makes a startling, and even devastating, statement based on his experience as a Korean minister in Australia. He recognises and appreciates the tremendous welcome that he has received in Australia. And yet, the requirement to “fit in” to the Uniting Church of Australia’s governance and operational patterns, such as land titles and calling ministers as well as, in the Australian context at the time of Kil writing his article, open debate on the homosexual issue, leads to enormous pressure on the migrant minister and congregation:
We receive pains from the Western Churches and Christians who skillfully balance selfish capitalism and Christian love and compassion. We do not have much place to stand when the dominance is based on economical and political Machiavellism that says power is justice. [25] 

Kil is not simply blaming the Australian Church however. He also locates the difficulty in the minority complex and the greed and selfish of the migrant community in its reluctance to open up to new insights and possibilities. The Korean congregations have denied their responsibility of ministry to the Uniting Church. Howell argues that that focussing on one’s own ethnic people group and developing cultural and language appropriate strategies for reaching them excludes the North American (in his case) church from having a role beyond the financial support of the specialists engaged in that particular mission. The local host congregations should be equipped to meet the needs of the new comer and the migrant congregations have a role to play in achieving this. [26] The arrival of a significant migrant community is a major way point for the recipients as the new-comers offer ministry to them. While Asian congregations may find the responsibilities of membership of the Church a burden and the benefits unclear, there is nevertheless a ministry of encouragement and support that they must offer. 
The ministry of the migrant congregation can be offered in practical and effective ways. Amanarah Church in London Ont., Canada is an Arabic speaking congregation of the Presbyterian Churhc of Canada, with 60-70 people. Its mision priority was to form a dramatic arts team with focus on children. Its strategy was to use a puppetry team that was sent to work with other congregations of all backgrounds and through DVDs. The pastor notes:  “the program brings gifted artistic Christians together, allowing them to express their [abilities] while learning and experiencing more about God and His plan. [27] This congregation found a way to establish its cultural identity while working creatively across cultures. 
A Strategic Six Year Plan for Korean Congregations
The Asian Council is working on a number of strategies to help develop good relationships between the PCANZ at all its levels and Korean congregations.

1. We hope to find appropriate ways to assist Asian ministers and Presbytery elders, especially Korean, to partipate in their Presbyteries and Assembly. We hope that construcive ways to do this can be negotiated, agreed and put into practice. This may include for example a Korean ‘cluster’, which would include all the Korean ministers and Presbytery elders. While this proposal applies primarily to the Northern Presbytery at the moment, the cluster itself could include Korean ministers and elders from other Presbyteries, as many issues are common to all. The cluster would not have any Presbyterial powers. A chairperson, who speaks English would be nominated and and recognised by the Northern Presbytery. The Presbytery agenda would be translated into Korean. The cluster would be encouraged to identify those key issues on the agenda on which it wishes to comment and to discuss those together in Korean. The chairperson will then report to Presbytery on the discussion. The Presbytery may also address the cluster with any concerns. 
2. A recognised option of “emerging congregation” and overseas ministers as “partners in mission” is being explored. This would allow a relationship building period to be established between the Korean congregation and minister and the PCANZ. Clear definitions of the boundaries of autonomy, accountability, responsibilities and benefits for all parties and liabilities need to be established. There may be a period set as to when such an option ends, for example, six years, when a decision is made as to whether the congregation and minister become full members of the PCANZ.

3. Unlike other established English speaking congregations, migrant congregations are highly vulnerable to changes in the trends of immigration, ethnicity, integration and mutli-culturalism. We are looking at formulas for working out the formal commitments to of the conventional first generation church and how these might be adjuested to meet these changes. The transition to the English Ministry added congregation should be welcomed and seen as an investment with the new leadership coming through. 
4. We are looking at the ways in which the rules and guidelines in the Book of Order are applied so that more flexiblity can be found in key areas. Matters such as the process of calling ministers, membership of the Beneficiary Fund, the appointment and status of assistant pastors (providing New Zealand law is followed) may be more flexibly managed. The ways (rather the amounts) that financial contributions to the PCANZ and Presbytery are paid may be found. 

5.We are loojking at a consultation should be initiated with the Presbyterian Church of Korea and the Presbyterian Church of the Republic of Korea regarding the pastoral care and encouragement of Korean ministers and congregations in New Zealand. Many Korean Christian communities are too small to be considered for full membership of the PCANZ. A means needs to found to identify and encourage these groups and these ministers. This might mean arranging pastoral visits by senior members of the partner Churches in Korea. 
6. In conjunction with the partner churches, the Asian Ministries Coordinator will bring Asian ministers and leaders together for seminars, workshops and social events. Where possible, visits by lecturers from theological seminaries in Korea, and the Korean language Btheol programme at Charles Sturt University in Sydney should be arranged. The development of links between KCML and Korean theological seminaries would facilitate this process.

7. The Asian Ministries Centre is looking to establish a research programme into the nature and potential of cross-cultural mission and ministry in New Zealand. Such a programme would seek to identify accurately the issues and perceptions of issues that the Church faces, as well as develop proposals for the most appropriate strategies and possibilities for effective evangelism of Asians in New Zealand and infra-structure to enable mission and ministry to happen effectively and efficiently.
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