
 

DOCTORAL THESIS

Intercultural Reverse Missiology:

Towards an African British Contextual Theology

Olofinjana , Israel Oluwole

Award date:
2021

Awarding institution:
University of Roehampton

General rights
Copyright and moral rights for the publications made accessible in the public portal are retained by the authors and/or other copyright owners
and it is a condition of accessing publications that users recognise and abide by the legal requirements associated with these rights.

            • Users may download and print one copy of any publication from the public portal for the purpose of private study or research.
            • You may not further distribute the material or use it for any profit-making activity or commercial gain
            • You may freely distribute the URL identifying the publication in the public portal ?

Take down policy
If you believe that this document breaches copyright please contact us providing details, and we will remove access to the work immediately
and investigate your claim.

Download date: 23. May. 2023

https://pure.roehampton.ac.uk/portal/en/studentTheses/16319afd-f66a-47ec-8716-4b3047beee36


1 

 

 

Intercultural Reverse Missiology: Towards an African British 

Contextual Theology 

 

by 

 

Israel Oluwole Olofinjana (BA, MTh) 

 

 

 

 

 

A thesis in partial fulfilment of the requirements for the degree of 

Doctor of Philosophy 

 

Department of 

Religion, Theology, Culture and Philosophy 

 

University of Roehampton 

 

 

 

 

2021 

 

 



2 

 

 

 

 

 

 

 

 

 

 

 

This PhD is dedicated to Rev Dr Joel Edwards CBE (1951-2021) who 

inspired a number of the ideas and concepts in this thesis 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



3 

 

University of Roehampton 

School of Humanities 

 

Religion, Theology, Culture and Philosophy 

Whitelands Centre for Pentecostalism and Community Engagement 

 

Doctor of Philosophy 

Intercultural Reverse Missiology: Towards an African British Contextual 

Theology 

 

Abstract 

This submission for a PhD by Published Works contains a selection of my published works 

from the period 2010-2020. The submission employing an interdisciplinary approach 

demonstrates my contribution in the fields of practical theology, African theology and church 

history by developing reverse mission as a framework in understanding African identity, 

mission and mission theology in the British context. While the subject of reverse mission is 

not only an African phenomenon, I have, however, limited my study to African Christians in 

the British diaspora, while also drawing on other examples, of Latin American, South 

Korean, African-Caribbean and South Asian pastors and missionaries. The significance of my 

work has been my own contribution as an example of an intercultural reverse missionary 

serving within Baptists Together in the UK. 

 I have divided my contributions into three areas. Firstly, my publications have argued for the 

importance of understanding the mission of African Christians through the prism of 

intercultural reverse mission. Secondly, my publications have contributed towards 

missiological education through the development of intercultural reverse missiology. Lastly, I 

have developed African British Theology as a mission theology to improve the practice of 

intercultural reverse missiology.  

Key Words: African Christianity, Diaspora Missiology, Intercultural Theology, Reverse 

Mission, Reverse Missiology, Practical Theology 
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Introduction 
 

The research focus of my publications has been the reverse mission of African Christians in 

Britain. This was carried out by considering the history and mission contributions of African 

Christians through the lens of reverse mission. I am using the term reverse mission as an 

analytical framework in conceptualising and understanding the identity, mission contributions 

and mission theology of African Christians in Britain (Olofinjana 2015: 2019). The academic 

context of my work has been interdisciplinary, drawing upon methods and theories from 

missiology, church history, theology and the social sciences to explore the subject of reverse 

mission and contribute to the emerging field of African British theology. An important 

question in this enquiry, which I will later explore, is what is African British theology, and 

how is it different from Black British theology? 

 

While the research is located within practical theology, it is also contextual drawing from 

African theology to examine the mission of African Christians and the development of 

African British theology. Taking the view that missiology is a subsidiary of practical 

theology (Cameron and Duce, 2013), my research work interacts with missiology, 

investigating the mission history of African Christians with the aim of better situating and 

improving the missional engagement of African churches. For example, in looking at 

historical antecedents of African missionaries in Britain as a sight for developing intercultural 

reverse mission, case studies such as that of John Jea (1773-1817), Kwame Brem-Wilson 

(1855-1929) and Daniels Ekarte (1890s-1964) were used (Olofinjana, 2014: 2015: 2020).    In 

this regard, my work is church history because it interrogates the mission history of African 

Christians and churches in Britain, including African Newer Pentecostal Churches (ANPCs 

here after). In this context it also engages with the field of Pentecostal studies. ANPCs are 

churches that emerged from the Pentecostal and Charismatic renewal that took place in the 

1970s in interdenominational campus fellowships across African universities and schools, 

particularly West Africa (Ojo, 2006; Anderson, 2001; Asamoah-Gyadu, 2005; Burgess 2008).   

 

It is practical theology because I have engaged auto-ethnographic research critically 

reflecting on my experiences as a reverse missionary within a white-led UK denomination in, 

Baptists Together. I have reflected theologically on my professional practice as a Baptist 
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minister who has led three multi-ethnic churches.1 I have also reflected on case studies of 

other Christian missionaries to the UK from the Majority World (Olofinjana, 2013), and 

through conferences organised by the centre I founded, Centre for Missionaries from the 

Majority World. 

 

The main research question that integrates my publications since 2010 is: how has the 

phenomenon of reverse mission as I have framed it been manifest in the British context? 

Other sub-research questions are: what is the significance of reverse mission in missiological 

education and what is the contribution of reverse mission and the role of African identity in 

formulating a theological discourse in the British context? Throughout my publications I have 

coherently addressed these questions therefore they can be regarded as an integrated body of 

work in three interrelated areas: 

 

1) I have developed intercultural reverse mission as an analytic framework in 

understanding the practice of mission by African Christians in the British context. 

2) I have developed intercultural reverse missiology as a significant part of Diasporic 

Missiology. 

3) I have developed African British theology as a mission theology to enable the practice 

of intercultural reverse mission. 

 

My research makes an original contribution to knowledge because it has broadened the 

parameters of how we conceptualise and understand the reverse mission of African Christians 

through the lens of intercultural reverse mission.2 

 

My published research has argued that in understanding the mission of African Christians in 

diaspora, we need to have a holistic approach and overview of African Christianity and 

mission in Britain. My work has addressed the narrow definition and understanding applied 

to reverse mission. I have articulated an intercultural reverse mission firstly through my own 

experience as an intercultural reverse missionary, and secondly, by investigating the ministry 

                                                           
1 Multi-ethnic churches in this context describes an integrated church community consisting of different 

nationalities, ethnicities (including white British) and cultures congregating together for the purposes of 

fellowship and worship.  While the word multicultural is used to describe British society in terms of multi-faith, 

that is different faiths and religions, multi-ethnic, that is, different ethnicities, nationalities and cultures.  
2 Intercultural mission in this thesis refers to the cross-cultural nature of the gospel that can be expressed in a 

multicultural, multi-ethnic context locally or globally. 
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of African Christians in British church agencies, historic churches and independent 

evangelical churches.   

 

In addressing the significance of reverse mission in missiological education, I have developed 

and introduced reverse missiology into the teaching curriculum of a number of mission 

agencies and theological institutions in the UK, with my publications contributing towards 

teaching resources on the subject. These agencies and institutions include the Salvation Army 

William Booth College, Redcliffe College, London City Mission and Baptist Missionary 

Society. The introduction of the subject of reverse mission into these institutions is part of a 

wider trend in British theological colleges and agencies adapting their curriculum to reflect 

some of the emerging trends in diaspora missiology. 

 

 A further development of my original thought is the assertion that reverse missiology, that is 

theological reflections on reverse mission, incorporates a new emerging academic field I have 

termed African British theology.  

 

 

Another aspect of my published research was investigating Nigerian Pentecostal history 

(Olofinjana, 2011) with the aim to explore the origins of the “prosperity gospel” preached by 

many African Pentecostals. This was to construct prosperity gospel in the British context as a 

viable mission theology of African Pentecostals (Olofinjana, 2014a). Again in this line of 

enquiry a connection is established between practical theology and church history. I have 

therefore argued that prosperity gospel – if well-constructed – is a potential mission strategy 

for addressing systemic and structural issues in society. I have used African philosophy of 

Ubuntu to reconstruct prosperity gospel as a holistic mission theology (Olofinjana, 2015). 

Prosperity gospel in this context is therefore understood in holistic mission terms 

encompassing forgiveness of sins, deliverance from spiritual forces, divine health for the sick 

and wealth for those experiencing extreme poverty (Olofinjana, 2014a: 234).  

 

 

This thesis is divided into three parts. The first considers the experience and expertise that 

underpin my research contribution, through my story and professional practice. To fully 

understand this professional context in relation to my research contribution, I have divided 

my vocation into three distinct but interrelated areas: my experience as a church leader, 
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missional leader and theological educator. These roles demonstrate the interplay between my 

role as practitioner and as an academic scholar. The second part starts with a discussion on 

my research methodology, highlighting the various methods employed. It also examines my 

contribution in the light of key debates on the discourse of reverse mission, the significance 

in developing reverse missiology, and the development of an emerging field of African 

British theology. Finally, I discuss the coherence of my research alongside other criteria 

against which my published works will be evaluated. I also provide critical analysis by 

examining criticisms of my work and discussing the limitations of my research contribution. 
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Part 1: Genesis: Professional Context and Backstory of my Research 
 

1.1 Church Leadership 
 

As my research work is located within practical theology, I shall start by positioning myself 

within the study.  My professional context is that of a church leader, with this vocation being 

expressed through three church traditions; African Pentecostalism, British Baptists and 

British Charismatics.  

 

African Pentecostals 

I was born and raised as an African Pentecostal. This tradition has shaped my spiritual and 

ministerial formation. My Pentecostal experience began in an African Initiated Church (AIC 

here after), later continuing through an ANPC. It is worth noting that there is a debate among 

scholars as to whether AICs should be regarded as Pentecostal, due to their syncretistic nature 

that makes some of them akin more towards African religions than Christianity. Some 

scholars including Kalu (2008) and Asamoah-Gyadu (2001) accept some AICs as 

Pentecostals, arguing that their emphasis on pneumatic experiences qualifies them. I have 

adopted these scholars’ position in my published works and in this thesis. An interesting 

aspect of this debate is whether adherents of AICs will classify themselves as Pentecostals. I 

have explored this area of enquiry in one of my journal articles (Olofinjana, 2019b). But what 

is meant by the term ‘Pentecostal’? This is a complex question that cannot be unpacked in 

this thesis because there are several factors that need to be explored. Here I follow Allan 

Anderson’s broad framework of Pentecostals as a movement of churches scattered around the 

world with an emphasis on the Spirit and spiritual gifts (2010:16-17). 

 

AICs are also referred to as African Independent Churches, African Instituted Churches, 

African Indigenous Churches and African Initiated Churches (Pobee and Ositelu, 1998; 

Ositelu, 2002). They are churches that started during the early decades of the twentieth 

century through renewal, and reaction against the European Christianity introduced into 

Africa. AICs indigenised Christianity among Africans by developing African cultural forms 

of worship. My mother was an Aladura (Yoruba: praying people), joining the Church of the 
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Lord (Aladura) and later Cherubim and Seraphim.3 I was born and brought up in the latter in 

Nigeria, my mother being one of the church’s most senior women. 

  

Due to some internal crises in my life, aged seventeen I started attending Fountain of Grace 

Chapel, an ANPC. I became actively involved in this church, serving in various capacities. I 

attended the church’s bible college, earning a Certificate in Ministry and was later employed 

as a church officer.  

The combined experience of being in an AIC and later an ANPC gives me an insider’s 

perspective on African Pentecostalism. Given that African Christianity in Britain is majorly 

Pentecostal (Adogame, 2013), this Pentecostal experience from an African context has 

bearings on my research. 

British Baptists  

I joined the British Baptists in 2004, having relocated to the UK as a missionary sent by my 

Nigerian Pentecostal church. This sending was not with financial support or through a 

mission agency, but through commissioning and ongoing prayer support. My whole 

experience as a missionary sent from Nigeria to the UK embodies what it means to be a 

missionary from below (Escobar, 2013), that is, missionaries that are vulnerable, without 

financial power or structures. This missionary experience in itself brings a post-colonial 

critique to the notion of who can be a missionary in the twenty-first century.   

 British Baptists are part of the global Baptist family whose distinctive ecclesial polity is 

rooted in congregational leadership and believer’s baptism by immersion. My transition into 

British Baptists constitutes my experience as an intercultural reverse missionary. Since being 

part of the UK Baptist denomination, I have led two Baptist churches, as well as undertaking 

regional, national and international leadership roles. The first Baptist church I led was 

Crofton Park Baptist, a multi-ethnic church with a white majority (2007-2011). The second, 

is Woolwich Central Baptist –  a black majority multi-ethnic church (2014-February 2021).   

Regionally I was a district minister, overseeing approximately twenty-five Baptist churches 

in south-east London. Nationally, I was part of the Baptist Union national council (2013-

2017), and nominations team (2016-2021), which ensures that our national leadership and 

governing structures reflect the diversity of our Baptists Together family. Internationally, I 

                                                           
3 Church of the Lord Aladura and Cherubim and Seraphim Church were both founded in Nigeria, by Josiah 

Ositelu in 1930 and Moses Orimolade in 1925 respectively.  
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am a member of the Baptist World Alliance Commission for Mission, part of the umbrella 

body for Baptists globally. If my experience as an African Pentecostal gives me insider’s 

perspective, my experience as a British Baptist makes me an outsider with respect to African 

Pentecostal churches in the UK. Recognising this insider/outsider perspective is particularly 

important in situating the position of the researcher in the research (Bergunder, 2010). 

 

British Charismatics 

I left Crofton Park Baptist church to lead an independent Charismatic church, Catford 

Community Church (CCC, 2011-2014). CCC started as an Ichthus Christian Fellowship 

congregation, becoming independent in 2002 and joining a new local network of churches, 

Transform Network. William Kay describes Charismatic networks such as these as Apostolic 

networks, congregating around apostolic figures who utilise charismatic gifts and are able to 

mobilise resources and make rapid decisions (2007). 

 

CCC was a white majority middle-class church with Africans and African Caribbeans in the 

minority. Being an African minority in the church and within Transform Network raised 

questions of identity for me. One of the challenges I faced was whether I needed to sacrifice 

my African identity in order to minister effectively in a white majority context; to 

authentically minister in a white context, did I have to be African, or British, or both? These 

questions became the seedbed for my reflections on the development of African British 

theology, which I shall discuss later. 

 

1.2 Missional Leadership  
 

My work in missional leadership has been through the founding of the Centre for Missionaries 

from the Majority World (CMMW here after). CMMW was founded in 2013 to train 

missionaries and pastors from the Majority World (Africa, Asia, Caribbean and Latin 

America). A gap our team reflected on was enabling those who were reverse missionaries to 

train, equip and prepare other reverse missionaries and pastors to contextualise their mission 

for the European context. The centre was launched in 2013 at the Evangelical Alliance in 

London by former General Director Steve Clifford. On the same day, a new resource produced 

by the Centre was launched. This was a series of ethno-autobiographical case studies of reverse 

missionaries published in Turning the Tables on Mission (Olofinjana (ed), 2013).  
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CMMW’s work is in three areas: training, mission consultations and research. Training has 

been conducted through one-day mission conferences and short-term training addressing 

different areas of cross-cultural mission. Since our inception, we have organised twelve 

mission conferences in London, Birmingham, Bristol, Sheffield, and Hertfordshire. One of 

the pioneering contributions of our training is that it acts as a platform for reverse 

missionaries across the UK to share learning together with indigenous British leaders. It 

provides a critical space for theological reflections on reverse mission and diaspora mission.   

 

The shift in the centre of gravity of Christianity to the southern hemisphere (Walls, 1996; 2002; 

Jenkins, 2007), with new missionary inflow from the Majority World to Europe and the USA, 

has led to a rethinking of mission-sending by mission agencies. This means traditional 

European mission agencies are adapting their mission strategies and leadership to engage 

reverse missionaries. An example is Global Connections who have created a Diaspora Catalyst 

role to engage reverse missionaries. It is in light of this that CMMW offers mission 

consultations on diaspora mission through the lens of reverse mission to mission agencies.  

 

CMMW’s work has also focused on research on World Christianity in Britain leading to three 

publications. I have already mentioned Turning the Tables on Mission (2013), Partnership in 

Mission (Olofinjana, 2015) researched ecumenism from a BMC perspective, exploring their 

history, mission theology and intercultural ecumenism.  

 

A more recent edited volume is World Christianity in Western Europe (Olofinjana (ed), 

2020). This book investigates the phenomenon of World Christianity in Western Europe 

through diasporic identities, migrant narratives and their mission theology. It considers the 

complex Christian identity of people migrating to Europe, their stories and mission praxis. In 

part two of this thesis, I shall state the case for the significant contribution to knowledge that 

the last two publications have made. 
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1.3 Theological Educator 
 

The third strand of my vocation is as a theological educator teaching in theological colleges 

and mission organisations. As an African practical theologian my areas of specialisation are 

World Christianity, intercultural mission (See Corrie, 2014) – particularly reverse mission, 

diaspora mission and multi-ethnic churches and, contextual theology focusing on African 

Pentecostal Christianity, African theology and BMCs. As a mission educator, I have 

developed training materials used in equipping missional leaders. For example, I have 

worked with the Salvation Army to provide training on intercultural mission, developing 

training materials and delivering them at their William Booth College and national leadership 

mission conferences. The range of subjects introduced include, African theology, African 

British theology and developing a multi-ethnic church. In 2020, this intercultural mission 

training included leading one hundred and forty Salvation Army officers from across the 

country in a Bible-study series, exploring the subject of Brexit and its implication for mission 

and migration.  

 

I have also developed and delivered training on ‘The Practice of Christian Mission in the 

European Contexts’ at Redcliffe College Summer Schools, part of their MA module in 

Contemporary Missiology. The module introduced postgraduate students to the theologies of 

migration, examining reverse mission as an example. Other subjects included church planting 

from a BMC perspective and Pentecostal perspectives on integral mission, using the example 

of the prosperity gospel. While this section has introduced part of my professional context as 

a theological educator, I shall elaborate on the significance of teaching some of these subjects 

in these institutions in part two. 
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Part 2: Methodology and Contribution 
 

I will now discuss the methodology that underpins my research contributions, as well as 

mapping out my research contributions around key debates on reverse mission, the 

introduction of reverse missiology into the teaching curriculum of some theological 

institutions, and the development of a new field of African British theology. 

 

2.1 Research Methodology 
 

Practical theology is one of the disciplines my research is located, while also drawing on 

church history and missiology. One of the core methods employed in practical theology is 

theological reflection by the practitioner, on their professional practice (Swinton and Mowat, 

2006). Therefore, one of my methods is practised-based-research, using my ministry context 

and professional practice as a primary source. As an active participant, I have theologically 

reflected on my experiences as a missionary pastor in the UK – leading three multi-ethnic 

churches in London since arriving in 2004 as a missionary sent from Nigeria.  My approach 

is therefore auto-ethnographical research systematically analysing my personal experience.  

 

My empirical research is predominantly qualitative, employing case studies of African 

pastors in different UK church contexts, including multicultural churches and ministries. This 

has been achieved through mixed interview methods involving interview questionnaires sent 

by email to participants, telephone interviews and face-to-face interviews. This included 

surveys to gain opinions on particular subjects from informed observers. The majority of my 

research participants are African pastors, but also include African Caribbean pastors, white 

British pastors, white British missionaries and African Christians who attend African 

churches in Britain. The method of case studies has been preferred because of the benefit of 

storytelling, this is similar to the narrative approach (Dreyer, 2014). Employing this approach 

has enabled pastors to tell their stories, enabling their experiences to be referenced as 

examples.  

 

The African pastors I have interviewed or studied are drawn from different African countries 

to generate different perspectives on the subject of African Christianity, reflecting the 

diversity of African Christianity on the continent and in the diaspora. Pastors and leaders are 

drawn from Nigeria, Ghana, Ethiopia, Kenya, Zimbabwe, Malawi, Uganda and Zambia. 
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While many reside in London, others are based in Birmingham, Sheffield, Liverpool and 

Kent. The leaders interviewed have also been drawn from different church traditions, 

including Pentecostals and Charismatics, Church of England, Baptists, independent 

evangelicals and para-church organisations. However, as I am working within the Baptist 

denomination, I have conducted more interviews with African ministers within the Baptists 

Together, the main association of Baptist churches in the UK. 

 

The empirical data for my research and publications has been undertaken in two stages and in 

two countries, Nigeria and Britain. From 2000 to 2004, I conducted research in Nigeria 

through interviewing fifteen church leaders and observing thirty-three churches within the 

Nigerian Pentecostal movement. This research granted me a better understanding of Nigerian 

Pentecostal history from a Nigerian perspective.  I also organised and participated in 

conferences on the subject of African Pentecostalism, such as an academic seminar on 

revivals within African Pentecostal Christianity, which I organised in 2001. Two significant 

speakers I invited due to their knowledge of Nigerian Pentecostal history were Dr Rufus 

Ositelu, current primate of the Church of the Lord Aladura, and Professor Samson Fatokun, 

current Head of the Religious Studies department, University of Ibadan. 

  

My field research included participant observation in various Nigerian Pentecostal churches 

in the cities of Ibadan, Oyo State, Ilesha in Ogun State, Benin city in Benin State and Lagos. 

The publication resulting from this research was 20 Pentecostal Pioneers in Nigeria (2011). 

 

The second part of my research began when I relocated to Britain in 2004. This was an 

ethnographic research involving participant observation in south-east London. This field 

research work included travelling around the borough of Lewisham and later Woolwich 

searching for and counting Black Majority Churches. In 2013, out of about two hundred and 

seventy-five churches in Lewisham, I counted one hundred BMCs. In Woolwich between 

2014-2019, I counted sixty-one BMCs. Black Majority Churches (BMCs hereafter) in this 

context and thesis refers to mainly independent Pentecostal and Charismatic 

churches/denominations that have originated within the black community (from the African 

and Caribbean diaspora) and have a black majority congregation and leadership (Olofinjana, 

2015). 

  From 2009-2016, I interviewed African and Caribbean pastors from a range of church 

backgrounds, including senior leaders involved in the African Caribbean Evangelical 
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Alliance (ACEA).4 I also interviewed eight British pastors and missionaries, and collated 

stories of reverse missionaries to the UK from Brazil, Jamaica, Nigeria, Sri-Lanka and India. 

Altogether, in Nigeria and Britain, I have interviewed seventy-five people and visited about 

sixty-five churches. These churches include African Pentecostal churches, African Caribbean 

Pentecostal churches, and majority African and African Caribbean congregations within 

historic churches. The published works on which this submission is based were published 

between 2010 and 2020. 

 

2.2 Towards Intercultural Reverse Mission 
 

Definition and Debates on reverse mission 

Let me start this conversation with some other scholarly definitions of reverse mission. 

Matthews Ojo:  

 

The sending of missionaries to Europe and North America by churches and Christians from 

the non-Western world, particularly Africa, Asia, Latin America, which were at the receiving 

end of Catholic and Protestant missions as mission fields from the sixteenth century to the late 

twentieth century (2007: 380).   

 

Ojo’s definition highlights the shift in the geography of mission from the south to the north, 

and the intentionality of sending missionaries from the Majority World. However, while the 

intentional sending of missionaries from the south marks a missiological shift in itself, it must 

be pointed out that there are also Christian migrants who have migrated because of political, 

economic and social factors and have ended up planting churches and doing mission in 

Britain.  

 

Paul Freston identifies two important elements in reverse mission:  

 

Within the dominant contemporary idea of reverse mission, there are two main elements: 

reversing the direction of missionary-sending; and reversing the direction of colonisation 

(2010: 155). 

 

                                                           
4 ACEA was an ecumenical organisation started in 1984 by the late Guyanese missionary pastor Philip Mohabir, 

aiming to bridge the ethnic divide within British evangelical and Charismatic churches. 
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 A further crucial question Freston poses is whether “an African evangelising African 

immigrants in London is an example of reverse mission”. Added to this question is the 

problematic nature of the term reverse mission which presumes that Africans were not 

engaging in mission before the European mission movement, or rather endorses the notion 

that original mission is European or western, but reversing it is African, Asian or Latin 

American. Another associated debate is, if current missiological thinking is that mission is 

part of the DNA of the Trinity and by extension it is God’s mission (Missio Dei), does the 

direction of mission really matter?  

 

 

Mission scholars have conceptualised the mission of African Christians in Britain using 

different approaches. For example, Harvey Kwiyani prefers the term ‘blessed reflex’, the idea 

that the younger churches of the southern hemisphere will one day reinvigorate mission in the 

west, to analyse the mission of African Christians in Britain (2014: 11-12). Chigor Chike’s 

work considers the mission of African Christians in Britain by examining their doctrines 

(2007). Babatunde Adedibu situates reverse mission as presence and witness exploring how 

African Christians have contributed to the debates on religion in a post-secular context 

(2012).  

 

Despite the fact that some missiologists find the concept of reverse mission problematic, I 

continue to employ it, as defined in the introduction, as a framework to analyse the mission of 

African Christians in Britain.  Firstly, because it has a post-colonial edge to mission in terms 

of our notions of a missionary. The story of Philip Mohabir (1937-2004) who came as a 

Guyanese missionary to Britain in 1956 -- sent not by a mission society, or a church network, 

but by his Hindu family who had no clue why he was really going to Britain -- illustrates the 

new dynamism in mission enterprise (Olofinjana, 2015: 41-42). Reverse mission therefore 

emphasise what Samuel Escobar describes as ‘missionaries from below’, that is, missionaries 

who are less trained and coming from marginal contexts (2013: 18). Secondly, from my study 

and observation, there are African pastors who themselves define their mission using the term 

reverse mission. Kingsley Appiagyei, Senior Pastor of Trinity Baptist Church and Osoba 

Otagie, Bible Society’s Northern Church Engagement Manager are two examples of leaders 

who do so (Olofinjana, 2019c).   
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Another of my argument is that the idea of God’s mission flowing from everywhere to 

everyone does not negate reverse mission, but actually adds to our understanding of the 

dynamics of a new model of mission, referred to in literature as diaspora mission (Olofinjana, 

2019a: 58). This is because one implication is that through migratory factors, we now have 

missionaries from the south in the north engaging in God’s mission. 

 

A further argument is to situate reverse mission against the backdrop of reverse migration.  

Andrew Walls identifies two types of migration. The first is the Great European migration 

(fifteenth century to mid-twentieth century) which saw Europeans migrate to places such as 

Africa, Asia, Latin America, Australia, the Caribbean and Middle East. The second is the 

Great Reverse Migration (from the mid-twentieth century) which has brought people from the 

Majority World to the West (2017: 15-17, 49-51). It is in the context of the Great Reverse 

Migration that we can discuss reverse mission (Olofinjana, 2019a).  

 

 I have briefly discussed some of the problems associated with reverse mission, but one of the 

key debates on the discourse of reverse mission, is whether it is actually happening? The 

foremost critic on this has been Paul Freston, who has argued that reverse mission is still 

merely a rhetoric (2010). Freston describes diasporic reverse mission as mission by migrant 

churches in their host societies, which he argues is not happening. He also defines non-

diasporic mission as southern ministers working in traditional northern denominations, or as 

recruits of northern mission agencies. Freston’s arguments on diasporic reverse missionaries 

and that of other commentators are valid when one considers the fact that there are many 

African churches in the UK that are overtly African and struggle to connect with wider 

British society.  

 

However, I have reframed the debate through exploring intercultural reverse mission as a 

broader way of conceptualising African mission. Firstly, this has been through reflecting on 

my own experience as an intercultural reverse missionary serving within a British 

denomination. Secondly, I have argued that intercultural reverse mission is occurring in 

certain church contexts, documenting the experiences of others whom I have encountered 

during my research (Olofinjana, 2018; 2019c). I have further argued in my monograph 

Partnership in Mission (2015) that if reverse mission is measured only by the mission of 

ANPCs, the conclusion is likely to be that reverse mission is still largely a theory. However, 

if we consider the ministry of Africans in para-church agencies, historic churches and 
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independent British evangelical churches, then certainly intercultural reverse mission has 

moved beyond merely an idea.   My body of work has documented case study evidence of 

African Christians to support this argument. Examples include Kate Coleman, a Baptist 

minister leading the global intercultural para-church organisation Next Leadership, and 

formerly Baptists Together President (2006-2007) (Olofinjana, 2018; 2019c); Peter Oyugi 

who formerly led an independent multi-ethnic evangelical church in north London and now 

works for a British mission agency (Olofinjana, 2015); and Peter Rong who leads an 

international refugee church in Bucharest, Romania (Olofinjana, 2020).  

 

Richard Burgess has argued for the need to broaden our understanding of reverse mission by 

considering the civic engagement of ANPCs, using the Redeemed Christian Church of God 

as an example (2009; 2011). I have also added to the debate with a subtle distinction that the 

prosperity gospel of some ANPCs, viewed through the lens of integral mission, reaches 

beyond African migrant communities (Olofinjana, 2010; 2014a and 2015). One example of 

an African Pentecostal church I have highlighted in my research that preaches prosperity 

gospel, but also engages the community, is New Wine Church in Woolwich, whose 

Christmas hamper project benefits hundreds of people of different ethnicities in the 

community. If my notion of reverse mission as intercultural mission is valid, how then can 

we improve on the practice of intercultural reverse mission? 

 

2.3 Towards Reverse Missiology 
 

Developing reverse missiology 

A key question I have wrestled with through the work of CMMW and my research is how 

can we improve on the practice of mission of Majority World missionaries and pastors in the 

UK? Seeking to answer this question has underpinned my theological reflections on reverse 

mission, and my research contributions in the development of intercultural reverse 

missiology.  

 

I have investigated reverse mission, exploring intercultural ecumenism of BMCs as an 

example (Olofinjana, 2015). A further focus of my publications has been the critical 

evaluation of African reverse mission in the light of the missiology corpus and asking 

whether it can be considered a mission theology (Olofinjana, 2017b).  My work recognises 

that the phenomenon of reverse mission is not only an African enterprise, as African 
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Caribbeans (Aldred, 2005; Sturge, 2005), South Koreans (Kim and Ma, 2004), South Asians 

(Mohamed, Gidoomal, Thomson and Abraham, 2014) and Latin Americans (Cueva, 2014), 

are all engaging in reverse mission and diaspora mission in the European context. My work 

therefore includes examples from beyond the African diaspora, including a contribution in 

World Christianity in Western Europe (Olofinjana (ed), 2020) from Flavio and Karen 

Gurattos, sent from Brazil to work with British Charismatic churches.  

 

Reverse mission being practised by Majority World Christians means that it is related to the 

field of World Christianity, a point which a number of my research publications have 

examined (2013; 2020). I have also studied reverse mission in relation to intercultural 

mission (2014b). Along with other scholars such as Ukah (2009), Burgess (2011) and 

Adedibu (2013), I have also studied reverse mission as it relates to Pentecostal studies (2011), 

examining the transnational strategies of African Initiated Churches (AICs) (2019b). 

Together these studies have developed into a corpus providing teaching resouces for a 

number of theological colleges in the UK. For example, African Voices (2017) has become a 

recommended textbook for BA and MA students in the Centre for Black Theology at Queens 

Foundation. 

 

Reverse mission and diaspora mission 

Diaspora mission is defined as:  

 

A strategy in response to the reality of the demographic trend of diaspora in the 21st century. 

Diaspora missions includes missions to the diaspora, missions through the diaspora, and 

missions by and beyond the diaspora (Tira and Yamamori, 2016: 542).  

 

From this definition, there is an interconnection between reverse mission and diaspora 

mission because they both relate to mission done through migratory patterns. But one of the 

distinctions I am making between reverse mission and diaspora mission, based on my 

observation and conversations with those who self-identify as reverse missionaries, is that the 

narratives of reverse missionaries are anchored in being intentionally sent to the UK to 

engage in mission. An example is Matthew Ashimolowo of KICC who self-identifies as a 

reverse missionary because he was sent by his church in Nigeria (Olofinjana, 2010).  There 

are also African Christians self-identifying as missionaries, even though not sent as 

missionaries. This will be the case of Jonathan Oloyede, Senior Pastor of Beckton Chapel 
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(Olofinjana, 2013; 2015). Whilst Oloyede does not refer to himself as a reverse missionary, 

he is clearly engaging in mission through leading national prayers for the peace and 

prosperity of Britain. 

 

Another area of divergence is that diaspora mission includes European mission organisations 

trying to reach out to migrants who are of other faiths, whereas reverse mission emphasises 

the mission practices of diaspora churches and diaspora Christians. One of my arguments is 

that reverse mission gives emphasis to stories of missionary migrants, as opposed to the 

dominant narratives of economic migrants (Olofinjana, 2015). 

 

Introducing reverse missiology to theological institutions 

The official recognition of Diaspora Missiology by Lausanne Global Diaspora Network in 

2010 at the Cape Town commitment (Tira and Yamamori, 2016) opened the door for 

diaspora mission and related subjects to be taught in theological institutions across the world.  

 

Enoch Wan and Joy Tira define Diaspora Missiology as:  

 

The systematic and academic study of the phenomenological approach towards diaspora, and 

as the effort to understand the mission of God through theological interrogation (2009:27). 

 

One of the first British theological colleges to introduce diaspora missiology within an MA 

programme was For Mission College (formerly Springdale). Attempting to catch up with this 

new trend of diaspora mission, some theological colleges are inviting experts such as myself 

to teach or consult in relation to the curriculum content of mission courses. This has led to me 

pioneering teaching on reverse mission and related subjects at the Salvation Army’s William 

Booth College, London City Mission, Baptist Missionary Society training department, 

Redcliffe College and Oak Hill College. The significance of teaching in these institutions is 

that I have had to introduce these subjects and develop training materials, as they were not 

previously taught.  

 

An example of how I have introduced reverse missiology into a theological institution was 

evidenced at Redcliffe College (see appendix 3). They appointed me to their board of trustees 

in 2018, which soon led to the opportunity to teach a module for their MA programme on 

Contemporary Missiology. The module, ‘The Practice of Christian Mission in European 
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Contexts’, did not have reverse missiology as one of its subjects, therefore I created and 

delivered the lecture on theologies of migration. Another example of how I have been 

consulted in relation to developing a new academic programme was when my expert opinion 

was sought by All Nations Christian College as they developed a new Master’s programme, 

MA in Multicultural Church Practice, the first of its kind in the UK. I also do teach regularly 

on this programme.  

 

Another significant development in recognition of my expertise was when, in 2018, Queens 

Foundation for Theological Ecumenical Education in Birmingham invited me to be one of 

their Honorary Research Fellows (see appendix 4). This appointment created an opportunity 

to be officially affiliated with an academic institution and be part of a research community. In 

2017, The Society for the Study of Theology asked me to be on their Advisory Group on 

Theology and Race, recognising that I could help them interact with subjects they had not 

engaged before, including African theology, Black theology and World Christianity. I joined 

their Advisory Group in 2018, offering the executive team insights and perspectives which 

are now shaping their work, engaging scholarship on World Christianity.   My research 

contributions have therefore been to introduce and teach reverse missiology in a number of 

theological colleges and mission agencies in the UK. As an expert consultant, I have also 

contributed to conversations around the nature of Western theology’s engagement with 

World Christianity.  

 

 

2.4 Towards African British Theology 
 

A further research question my work has explored is in improving the practice of African 

mission, how can intercultural reverse missiology be developed as a model of practice?  This 

has led to a further development of studying reverse mission within the context of African 

theology and Black theology. African British theology is therefore a mission theology that re-

imagines and reconceptualises reverse mission and African identity in the light of African 

theology and Black British theology. 

  

African identity and the European Context 

I mentioned earlier some of the questions I wrestled with while leading Catford Community 

Church, pertaining to issues of identity and mission. What does it mean to be African and 
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British and how does that impact mission? For second-generation Africans born in Britain, 

what does it mean to be Black-British and African and how does that impact mission? A 

wider question is, for African Christians doing mission in Europe, to what extent is their 

African identity an important factor?  In other words, should they assimilate and give up their 

African culture so that they can reach white Europeans, or should they segregate and retain 

their Africanness?   

 

A second related question is, how can Africans who still believe in the world of spirits engage 

in mission Europeans who have been influenced by Enlightenment thinking and no longer 

regard religion as relevant? The European context is complex. There are European scholars of 

religion such as Francois Foret who are arguing that Europe is now post-secular because of the 

presence of migrant religious communities across Europe and the influence of religion on 

European politics (2015). There are also pockets of church growth being experienced across 

some denominations (Goodhew (ed), 2012).  Secondly is the postmodern condition which 

rejects grand or metanarratives (Lyotard, 2001). In addition, part of the postmodern condition 

is the shift from institutional religion to New Age spiritualities, which are growing across 

Britain (Hollinghurst, 2003; Woodhead and Heelas, 2004). Nevertheless, Jehu Hanciles (2008: 

40) argues that secular rationalism is still a force to be reckoned with because it has become a 

religion on its own with well-established ideals and institutions such as individual rights, liberal 

democracy, liberal progressivism, public media and academic institutions. The European 

context then presents a postmodern picture of a resurgence and growth of New Age 

spiritualities, alongside western secularism. If secularization theories are co-existing alongside 

the resurgence of New Age spiritualties, how can African Christians minister effectively in 

such a context?  

 

Added to this complexity is the perception of Africans by some Europeans as economic 

migrants who are here on benefits to exploit the welfare system as noted by Freston (2010).  

 

African British theology and Black British theology 

In seeking to answer these questions I have contributed towards developing African British 

theology (Olofinjana, 2019a; 2020).  But what is African British theology and why is it 

different from Black British theology? African British theology as an African mission 

theology is a contextual postcolonial theology considering the existential realities of Africans 

living in a multicultural British society (Olofinjana, 2017a: 11; 2019a: 60). In this task it is 
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related to Black theology, which begins with reflections on the black experience (Reddie, 

2008: 50).  

 

A slight distinction between the two is that African theology wrestles with the legacies of 

colonialism in Africa, and how to decolonise Christianity in order to indigenise it among 

Africans, while Black theology contends with the legacies that comes from enslavement, that 

is, the forced migration, dislocation and fragment of African Americans and African 

Caribbeans through the slave trade. In this respect, Black theology is essentially a theology of 

liberation identifying with oppressed blacks (Cone, 1970). Although, it must be stressed that 

there is a political dimension of African theology in African theology of liberation otherwise 

also known as African Political theology (Parratt, 1995). There is also Black theology that 

emerged from the southern African context of apartheid.  Secondly, Black British theology 

looks to Black theology in America for its source and inspiration whilst still maintaining its 

distinctiveness from Black theology in America. On the other hand, African British theology 

draws inspiration from the contextual work of African theologians. In this respect, it is the 

diaspora face of African theology in Britain.  

 

Thirdly, African British theology as a diaspora mission theology, explores the mission of 

African Christians in Britain through the framework of intercultural reverse mission, whereas 

Black British theology, drawing from Black theology, uses critical race theory which divides 

society into oppressor and the oppressed, emphasising the need for racial justice.  

 

Finally, Black British theology speaks to the issues and concerns arising from the African 

Caribbean community in Britain. It speaks to the Black British experiences of racial injustice 

in the British structures and systems. Whereas African British theology captures the struggles 

and experiences of Africans in Britain including second generation Africans who regard 

themselves as Black British. Therefore, it is safe to conclude that African British theology is a 

subsidiary of Black British theology, with both interacting and enriching each other 

(Olofinjana, 2019a).  

 

A contextual theology 

African British theology is a contextual theology seeking to interpret the essence of Christian 

theology in a way that affirms African identity and worldview in order that African Christians 

can engage meaningfully and in a relevant way within postmodern secular Britain 
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(Olofinjana, 2017: 11). This identifies two main tasks of African British theology: namely to 

affirm, nurture and encourage African identity in a contested secular multicultural space such 

as Britain, and the need for African mission to also engage cross-culturally in that space so 

that Africans are participating in building an integrated church and society. This is an 

ongoing tension that impacts the mission of African Christians in Britain. African Christians 

who focus solely on nurturing African identity in their mission will foster monocultural 

churches where the dominant culture will be African, whereas those who seek to engage with 

the multicultural context of British society are more likely to develop multi-ethnic churches. 

The emphasis of nurturing African identity could lead to a segregated church culture such as 

exists in some ANPCs in London. The other side of the argument is that in an attempt to 

engage with multicultural Britain, African Christians seeking a sense of belonging and 

identity in multi-ethnic British historic churches often end up feeling marginalised and 

excluded. This can lead to a lack of confidence in their African identity, which in turns 

affects their mission.  

 

But is it possible to nurture African identity in such a way that African Christians are 

confident to engage in a multicultural context? This will mean engaging from a place of 

affirmation and equality, fostering authentic, integrated church communities which do not 

always expect African Christians to assimilate to the dominant culture.   

 

This has been the journey of some African and African Caribbean Christians who operate in 

multi-ethnic church contexts. An example, I have highlighted is Yinka Oyekan, former 

President of Baptists Together (Olofinjana, 2020). Yinka exhibits an African confidence but 

also operates in a multi-ethnic church context, national and locally. Another example is Celia 

Apeagyei-Collins, founder of the Rehoboth Foundation, who is rooted in her African identity 

but also well-connected within evangelical and ecumenical circles through her ministry 

expertise in strategic leadership (Olofinjana 2010). 

 

The second question brings a sharp critique of the various secularization theories that 

measure human progress outside of religious belief.  But this question also presents a 

double challenge for the mission of African Christians in Europe. The first challenge is the 

complex European worldview which means that for some, secular rationalism is their 

religion, while for others the postmodern shift means they have embraced other forms of 

spirituality outside institutional religions. The second is the perception of Africans by many 
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Europeans, particularly around the sensitive issues of immigration and border control. In 

order to minister to the first challenge, I have argued that African Christians must build a 

good reputation that can confront the second challenge.  

 

Take, for example, ANPCs in south-east London who disturb their neighbours with loud 

music and taking up residential’ parking space on the streets. This sort of difficulty fuels the 

perception that African Christians are not here for others but for themselves. Given that the 

narrative already suggests that Africans are here only as economic migrants, disturbing the 

neighbours through what is considered noise pollution, albeit understood by the church as 

praise and worship to God, is not going to help the reputation or mission of African churches. 

A model of practice I have therefore advocated for African churches is a dual approach in 

their mission strategy and engagement. The first is to build bridges into their communities as 

good citizens who have come in peace, through genuinely caring for the communities where 

their churches are located. One example will be to join local groups that gather neighbours 

together to address issues of the welfare of the community. This can then enable them to 

engage the second challenge of aggressive secularism and New Age spiritualities (Olofinjana, 

2019a: 58-59). An historical antecedent who has engaged in mission in Britain, negotiating 

similar challenges, is Daniels Ekarte who ran a 1930s orphanage in Liverpool (Olofinjana, 

2010: 2013b). 

 

A public theology 

Another area of my research contribution is in further developing African British theology as 

a public theology. This is reflected in my proposal for reconstructing the prosperity gospel, as 

preached by African Christians, in the light of Ubuntu philosophy. This was to enable the 

prosperity preaching of ANPCs to tackle systemic and structural issues. Many commentators 

have rightly criticised the prosperity gospel as rooted in western capitalism, materialism, 

consumerism and individualism. But my argument, along with scholars such as Amos Yong, 

Dwight Hopkins and Robert Beckford, has been that the prosperity gospel can be 

reconstructed to benefit the community instead of the individual (Olofinjana, 2014a; 2015). 

Richard Burgess in his book (2020) also notes that one of the trends within some Nigerian 

Pentecostal churches was a different understanding of the purpose of wealth, that it should be 

used for the common good rather than for individual enrichment.  
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A model of practice I am advocating aims to contribute to the common good by advocating 

for marginalised people, empowering the poor and tackling socio-political issues. Robert 

Beckford refers to this version of the prosperity gospel as the ‘Commonwealth Gospel’ 

(2006: 140-141). The problem however is that prosperity teaching is so rooted in western 

capitalism that it is difficult to decolonise. Matthews Ojo (2006) and Ogbu Kalu (2008), 

among others, have argued that African Pentecostal prosperity theology resonates with 

African traditional religious worldviews and their notions of success, as opposed to being an 

American import. For example, Yoruba people in Nigeria express notions of prosperity 

through how they address God in their prayers: Olugbala, Olupese, Oluwosan (meaning: 

deliverer, provider and healer). This argument being valid would mean that African 

Christians can use ideas and concepts from African traditional religions and culture to 

reconstruct prosperity theology so that it focuses on benefiting the community. An African 

worldview that I have used as a model of practice in my research is the Ubuntu philosophy, 

as used and expressed in southern Africa to define humanity’s interdependence as opposed to 

individualistic views of human existence.  Desmond Tutu, a key advocate of Ubuntu, defines 

it as: 

 

My humanity being caught up, is inextricably bound up to, in theirs. We belong in a bundle 

of life. We say, ‘a person is a person through other people.’ It is not ‘I think therefore I 

am.’ It says rather: ‘I am human because I belong.’ I participate, I share (1999: 35). 

 

I have developed (2015) Ubuntu as a model of practice that can be appropriated to help 

reconstruct the prosperity theology of African churches. This reframing of the prosperity 

gospel could lead to African churches and Christians in Britain engaging systemic and 

structural issues such as matters related to racial and environmental justice. The 

disproportionate representation of Africans, African Caribbeans and Asians at the frontline 

services tackling the Coronavirus pandemic and its disproportionate impact on these 

communities is one example of racial injustice in British society (ITV, 2020). There are 

already examples of African Christians whose approach to mission is filtered through the 

prism of racial justice. One African Christian I have discussed in my published research is the 

Racial Justice Officer of Baptists Together, Wale Hudson-Roberts, who is leading significant 

work regarding racial justice concerns within the structures of the Baptist denomination and 

beyond (2019c). However, we need more participation in this kind of justice work 

particularly among ANPCs.   
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Regarding environmental justice issues it is worthy of note that, while African countries and 

the Caribbean islands are disproportionately the victims of environmental crisis, the African 

and African Caribbean churches are very slow in engaging with issues of climate change 

(Andre-Watson, 2020). However, a recent survey on views and attitudes of Black British 

Christians on climate change suggests that they are well informed of the climate crisis due to 

connection with their countries of origin where people are experiencing the effects of climate 

change (Christian Aid 2020b). In addition, the survey also reveals that Black British 

Christians are more likely (64%) to say they act on climate change compared to the British 

public (49%). While this data is counter-intuitive to popular opinion, there is still the need for 

a wider participation of BMCs to engage the issues of climate change. This is because some 

of these churches have a theological orientation that views ecological issues as not an 

essential category of God’s mission. A re-orientating of these churches, particularly the 

Pentecostal expression of them, is necessary in order to mobilise BMCs. What is apparent but 

yet obscure to many BMCs is that a systematic study of African religious traditions and 

philosophy reveals that African cosmologies are rich in terms of caring for creation. The 

traditional African view of God and creation understands the need to protect the community, 

the land, forests, water and certain animals so as to bring an ecological balance to nature 

(Mbiti, 1969; Awolalu and Dopamu, 1979). A model of practice I have been proposing 

through my work with Christian Aid, in collaboration with BMC leaders and theologians (see 

appendix 6 for Terms of Reference of this group), is the ‘Brown agenda’ which tackles 

climate justice by considering the impact ecological degradation and exploitative economies 

on Majority world people. This is different from the ‘Green agenda’ which focuses on 

conservation and preservation of green spaces and wildlife (Conradie, 2020).  
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Part 3: Coherence: Critical Analysis and Examination of my Contribution 
 

3.1 Criteria against which my published works will be evaluated 
 

In this section, I want to consider my research contributions in the light of the criteria that will 

be used in assessing my published works. Here, I am drawing upon two references I have found 

extremely useful. One is a journal article on the PhD by published works, by Graham Bradley 

(2009), and the other is Zoe Bennett’s PhD by publications submission (2013).  Bradley 

mentioned that publishability is a major criterion for judging the quality of doctoral-level work. 

So how do we evaluate publishability? Bennet’s research located in practical theology, uses 

the four categories discussed in the work of Glassick, Huber and Maeroff (1997).  

 

The first criterion is origin and context. This relates to the professional practice that informs 

the research work. The second criterion is the use of appropriate methods and effective 

presentations. This refers to methodological rigour and presentational vigour in the materials 

published. The third criterion is the influence of the work on the intended audience. The final 

criterion is reflective critique, that is critique implied in the work itself, as well those offered 

for example in a critical appraisal. Bennett added a fifth of her own, which is the development 

of the scholar’s own voice.  

 

Bradley identified a number of criteria, of which I will be focusing on the following four: (i) 

coherence, that is, the critical narrative about the overall intellectual position unifying the 

debates. (ii) originality, in the sense of approach, presentation or topic; (iii) significance, in 

terms of shaping public debate of the issues at hand, adding consequentially to the field and 

opening additional areas for further exploration; and (iv) rigour in the sense of the robustness 

of argument and methods.  

 

Coherence 

Coherence is one of the three elements the Research Degree Regulations establish for a 

supporting statement, therefore, I will start here. The scholarly works submitted for this critical 

appraisal represent an integrated whole contributing towards the emerging field of African 

British theology. Figure one below is a conceptual framework I have created to visually 

communicate the integrated nature of my research journey and contribution.  
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My research journey started as a missionary pastor, sent in 2004 to plant a Nigerian Pentecostal 

church in London, but on reflection choosing a different trajectory, leading an English Baptist 

church. This experience of leading a multi-ethnic church became the catalyst for my research 

and development of intercultural reverse mission. It also shaped the central research question 

that unifies my work, that is how, if at all, is intercultural reverse mission useful in 

understanding the mission of African Christians in Britain? In participating and observing, I 

came across other reverse missionaries who were either leading a multi-ethnic churches or 

ministries, or contributing to society through their social community engagement. I started 

researching this phenomenon of intercultural reverse mission, publishing Reverse in Ministry 

and Missions (2010) and also 20 Pentecostal Pioneers in Nigeria (2011), which investigated 

Nigerian Pentecostalism as a way of understanding the transnational dynamics of reverse 

mission of Nigerian Pentecostal churches in the diaspora, as well as “Reverse Mission: The 

Emergence of African Churches in Britain” (2013). Later publications sustained my initial 

exploration on intercultural reverse mission, particularly among British Baptists: “Reverse 

Missiology: Mission Approaches and Practices of African Christians within the Baptist Union 

of Great Britain” (2018) and “Reverse Mission: African Presence and Mission within the 

Baptists Together in the United Kingdom” (2019c). 

 

The second stage of that journey was in pioneering a training centre to train other reverse 

missionaries to lead multi-ethnic churches in Britain. This led to the development of 

intercultural reverse missiology, which was introduced into a number of the theological 

colleges. “The Significance of Multicultural Churches in Britain” (2014b) is offered as an 

example of developing multi-ethnic churches to aid other reverse missionaries, while 

Partnership in Mission (2015) and “Missio Dei and African Mission: Towards Reverse 

Missiology” (2017b) began to develop the idea of intercultural reverse missiology.  

 

Further questions on how to develop intercultural reverse missiology as a model of practice to 

improve the mission of African Christians led to the development of African British theology. 

The publications that developed this idea are African Voices: Towards African Theologies 

(2017), “Reverse Mission: Towards an African British Theology” (2019a) and “African 

Diaspora Christianity: Towards an African British Theology and Mission” (2020).  
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Figure 1: Conceptual Framework demonstrating the coherence of my research 

contributions 

 

In summary, my research work is coherent in forming an integrated whole as summarised 

below: 

1) I have conceptualised the mission of African Christians through the lens of 

intercultural reverse mission. 

2) I have argued that intercultural reverse missiology makes an important contribution to 

missiological education. 

3) I have developed intercultural reverse missiology as an integral part of African British 

Theology. 

 

Originality 

My research contribution is original because I have developed intercultural reverse mission as 

a model in understanding and framing the mission of African Christians in Britain.  In 

acknowledgment of my pioneering research, Nigel Wright, former principal of Spurgeon’s 

College wrote in his endorsement for Reverse in Ministry and Missions (2010):  

 

This work is a pioneering contribution to understanding where these churches (BMCs) are 

coming from, how they understand their mission in and to the UK and how they are likely to 

shape the future of Christianity in these islands. 
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My argument on reverse mission is also distinctive because I have approached it using an auto-

ethnographical research, critically assessing my professional practice as an intercultural reverse 

missionary. This means my contribution is original in regards to methodological approach, 

being rooted in my professional context of leading multi-ethnic churches and contributing 

towards missiological education.  In addition, I have developed African British theology to 

advance some models of practice on intercultural reverse mission. Emma Wild-Wood, former 

Executive Director, Cambridge Centre for Christianity Worldwide, commending my 

monograph Partnership in Mission (2015), recognised this by saying: 

 

Israel Olofinjana has a vision for a British church enriched by multicultural relations for the 

glory of God. Here he tells the story of pioneer BMC leaders and ecumenical relations over the 

last century in order to develop those partnerships in the future. Engaging and succinct, this 

book will encourage us all to play a part in achieving this vision. 

 

 

The formation of African British theology as a mission theology that informs the practice of 

intercultural reverse mission is original. Therefore, the originality of my work has been to 

develop intercultural reverse mission as a model of practice for African Christians in Britain.  

 

Significance 

My research is significant because I have contributed to current debates on African theology 

and World Christianity. That my research contributions have significantly added to the debate, 

particularly in the fields of African theology and World Christianity, can be seen in John 

Mbiti’s foreword in African Voices (2017: xv): “The book makes an important contribution to 

African Theology, since it is the voice and reflection of African theologians living outside 

Africa”. Here we see John Mbiti, one of the leading pioneers of African theology, affirming 

that the book adds to our understanding of African theology. He went on to say:  

 

This book is a significant milestone in the expansion and development of African Theology. It 

marks the beginning of a mini-face of African Theology – the diaspora theology. We are 

thankful to Rev Israel Oluwole Olofinjana for contributing this new chapter of African 

theological creativity. 
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This commendation affirms my contribution to the field of African theology by my 

development of African British theology. Joel Cabrita, former lecturer in World Christianity, 

Cambridge University, also recognised my contribution to African theological scholarship in 

endorsing African Voices commenting that the volume, “pushes the scholarship on African 

Theology forward in new and exciting directions” (2017). These commendations demonstrate 

external recognition of my voice as an authority in the fields of African theology and World 

Christianity, achieving what Bennett describes as “the development of the scholar’s own voice” 

(2013: 22).  

 

My research publications are contributing to debates on the reverse mission of African 

Christians and BMCs, and are being used as references for post-graduate studies in the UK 

and outside. For example, a number of my publications are being referenced internationally 

by postgraduate and doctoral students in theological colleges. Matthias Ehmann, a German 

post-graduate student, referenced Partnership in Mission (2015) in his MTh with the 

University of South Africa (2015). Steve Dye, in his PhD thesis exploring diaspora churches 

in the German context, referenced me saying, “Olofinjana’s research features many accounts 

of immigrant church planters who have established multicultural churches.” (2017: 61). 

Perhaps also of note is that The Times newspaper (2016: 17) quoted one of my journal articles 

(Olofinjana, 2016) in justifying an argument about how reverse missionaries are contributing 

to church growth in Britain.    

 

My research contributions have also opened additional areas for further research. Turning the 

Tables on Mission (2013), although not one of the published works considered for this 

appraisal, inspired Michael Jagessar, former Moderator of the United Reformed Church (URC) 

to research and compile stories of Majority World Christians within the URC in his publication, 

In our own Words (2016). 

 

Rigour 

Any academic work at doctoral level must be rigorous in the integrity of the research and 

methodology. This corresponds with Bennett’s appropriate methods and effective 

presentations. Methodologically, my research work has been rigorously consistent in 

appropriating an auto-ethnographical methodological approach involving theological 

reflection. This has overlapped with case studies of reverse missionaries based on interviews 
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and observations. This has been rigorously sustained from my first publication in 2010 right 

through to 2020.  

 

For example, Reverse in Ministry and Missions (2010) considers the ministry of Matthew 

Ashimolowo, founder of Kingsway International Christian Centre (KICC), as a case study of 

ANPCs in Britain. This was using a well-known African Pentecostal pastor to illustrate the 

significant influence that African Pentecostal churches now have in Britain. In Reverse 

Mission: African Presence and Mission within the Baptists Together in the United Kingdom 

(2019c), I used the story of Baptist minister Osoba Otagie as a case study of how African 

Christians are contributing to mission within British Baptists. While Ashimolowo’s story is 

well-known, that of Osoba is less known and was documented for the first time.  I have also 

appropriated case studies to highlight how Africans are leading multi-ethnic churches, 

therefore contributing to narratives on intercultural mission. In “The Significance of 

Multicultural Churches in Britain” (2014b), I used my own experience of leading a multi-ethnic 

church as a case study. I also mentioned the examples of Tani Omideyi, an African Pentecostal 

pastor leading a multi-ethnic church in Liverpool, and Peter Rong who leads an international 

refugee church in Bucharest, Romania, in African Diaspora Christianity: Towards an African 

British Theology and Mission (2020: 190-191).  

 

3.2 Critique of my work 
 

My work has been subject to scholarly critique. The publication of Reverse in Ministry and 

Missions (2010), while enjoying widespread readership, also received criticism. A notable 

example is the review of David Killingray (2011) in which he criticized the book for its lack 

of detailed research and analysis. By this he meant that it mentions Europe in the subtitle, but 

includes only limited discussion and analysis of African churches across Europe. Another 

criticism of the book was the lack of emphasis on the fact that the gospel was spread in Africa 

in the nineteenth and twentieth century by Africans as well as Europeans. Some of Killingray’s 

criticisms are valid, particularly his point that I did little research and analysis of African 

churches in continental Europe. However, when researching for the book, I was aware of Gerrie 

ter Haar’s book (1998), which includes extensive research on African churches in the European 

context. Therefore, I decided to focus on African churches in Britain, using Europe as a 

backdrop. In addition, this was clarified in my introduction when discussing the limitations of 

my research (2010: 3-4).  I also mentioned the contribution of Africans as native agents in 
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spreading the gospel in the nineteenth and twentieth century, although it was not the subject of 

that chapter (2010: 13), as my aim was to show the contributions and weaknesses of European 

missions in Africa. Lastly, following the scholarship of Lamin Sanneh (1983) and John Mbiti 

(1986), I argued that Christianity was not introduced to Africa by Europeans, by considering 

the growth and spread of Christianity in Africa during the Patristic period.  

 

Despite these criticisms, Killingray went on to recommend the book as a helpful introduction 

documenting the African dimensions of church growth. Acknowledging my interest and 

expertise in the area of reverse mission, Killingray also sent me his detailed research on the 

diaries of Thomas Brem-Wilson, an African missionary in Britain in the early 1900s. The 

importance of sending this is in the fact that he chose to send it to certain universities, 

theological institutions, and individuals (see appendix 5). 

 

Other areas my work have been subjected to critical analysis by external reviewers is in peer 

reviewed journals. A full peer-review of one of my journal articles submitted to the journal 

European Baptist Studies is included in (Appendix 7). 

  

3.3 Limitations of my Research Contributions 
 

Lastly, is that my publications and contributions have limitations. Firstly, my writings have 

focused primarily on reverse mission as practiced by African Christians in Britain. I have not 

conducted in-depth research on how reverse mission is being practiced by South Koreans, 

Latin Americans and South Asians, only some preliminary work. My publications have also 

examined reverse mission in Britain, excluding other European countries and North America 

which are experiencing similar trends. While I have attempted some cursory work in relating 

what is happening in Britain to other European countries, in Reverse in Ministry and Mission 

(2010) and my latest edited book, World Christianity in Western Europe (2020), there are still 

gaps to be explored.  

 

Another limitation is that while my published works have considered the historical 

development of BMCs in Britain, this has been conducted mainly through the prism of 

African churches including ANPCs in Britain. In essence, while I have also researched and 

written about African Caribbean churches as part of my study of BMCs, I have focused more 

on African churches than African Caribbean churches.  
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Another limitation can be seen in my research methods. I have generated data by conducting 

extensive interviews with church leaders, of whom the majority are male. The problem of 

male church leadership is not restricted to African churches but is more pronounced within 

these contexts due to patriarchal legacies. Some efforts were made to redress this imbalance 

by interviewing some women within the African church constituency and British historic 

churches. In addition, I have used a number of case studies of women engaged in reverse 

mission (Olofinjana, 2013; 2019c). However, overall the number of women interviewed 

compared to men is low. Out of seventy-five interviews conducted in Nigeria and Britain, 

only ten were women. Six of the ten were African women involved in Christian ministry, 

while the remaining four were white women who gave informed perspectives on the mission 

of African Christians.   Part of the problem particularly within BMCs is that many of the 

women in leadership are either pastors’ wives, or their leadership is subordinate to a male 

senior pastor. While my research did uncover that African women are certainly involved in 

reverse mission, more research is needed to explore this phenomenon from an African 

woman’s perspective. This is where the research of Kate Coleman and Sheila Akomiah-

Conteh is very significant. Coleman’s research explores Black theology from a womanist 

perspective in Britain (Jagessar and Reddie, 2007), while Akomiah-Conteh investigates 

church growth in Glasgow, Scotland, highlighting the significant church growth of African 

churches (Akomiah-Conteh, 2020). A further limitation concerns my historiography in the 

lack of use of women case studies as antecedents in exploring African mission. 

 

Concluding Reflections 
 

In this appraisal, I have mapped out my scholarly contributions by looking at the intersection 

of my work within the fields of practical theology, African theology and church history.  I 

have examined how my professional practice and context informs my research contributions. 

I have also critically reflected on my contributions in the light of the criteria that will be used 

for this PhD by published works, critique of my work, and limitations, 

 

My scholarly contribution has been shaped by my experience as an intercultural reverse 

missionary serving in multi-ethnic contexts and pioneering a training centre to equip other 

reverse missionaries to contextualise their mission in Britain. In this process, I have 

contributed to the emergence of intercultural reverse missiology and pioneered its teaching in 
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several theological institutions. I have also contributed towards the development of a diaspora 

theology which I have termed “African British theology”. While this theology is related and 

enriched by Black British theology, it is also distinct because its framework is not rooted in 

liberation theology.  
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Appendix 3: Invitation from Redcliffe College to teach on their MA in 

Contemporary Missiology  

 
15/11/2017 

Dear Israel, 

 

It was so good to be there for your book launch the other week; I'm enjoying reading it as 

well! 

 

I'm writing to invite you to take part in our Summer School which is happening in July. We'd 

love for you to spend some time with us as a visiting lecturer, perhaps for a couple of days? 

In particular, I'd like to introduce you to Jim Memory (cc'd), who leads the European Mission 

stream of our Contemporary Missiology MA programme. Although we feel you could 

contribute to multiple modules we thought your interests and current writing projects might 

fit particularly well with the module, The Practice of Christian Mission in European Contexts 

(module description": "take a look at mission practice in the UK and Europe today, in all its 

complexity and diversity, and reflect on your own mission practice in the light of all you have 

learned."). 

 

Classes in the Summer School as a whole are happening 9-27 July but the European module 

is 16-20 July. Our priority would be that week but do let us know what might be possible. 

 

Perhaps it would be good to Skype some time to explain more about what it could involve? 

 

Every blessing, 

Tim 

 

 

 

Tim Davy 

Research Fellow and Lecturer in Biblical Studies and Mission 
 

Redcliffe College, College Green, Gloucester GL1 2LX UK 
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Appendix 4: Letter of Invitation to be Honorary Research Fellow at Queens 

Foundation for Ecumenical Theological Education 
 

From: Professor Nicola Slee 

Director of Research  

sleen@queens.ac.uk  

0121 452 2662  

 

To: Revd Israel Olonfinjana,  

3 Wrottesley Road, 

LONDON,  

      SE18 3EW.  

Dear Israel,  

 

06/09/2018  

 

Appointment as honorary research fellow and request for website text  

 

I write on behalf of the Queen’s Foundation Research Degrees Committee to confirm your 

appointment as an honorary research fellow of the Queen’s Foundation. This appointment 

is for an initial 12-month probationary period, commencing in September 2018, with a 

review at the end of that period, renewable for a further 3 years by mutual agreement at the 

end of that period.  

 

Queen’s enjoys a vibrant and lively research culture.  We currently have some 25 PhD 

students undertaking doctoral research with Vrije Universiteit Amsterdam (VU 

Amsterdam), our main university partner, or in the early stages of preparing their proposals 

to go to VU. Our large academic staff of more than 20 represents a wide range of theological 

and scholarly interests and expertise, and many colleagues are leading figures in their 

particular fields. We seek to supplement and enhance our own staff research expertise 

through associated honorary research fellows, and we currently have over 20 fellows.  

 

Honorary research fellows are willing to identify themselves with Queen’s and be involved 

in, and support, the research activities of the Foundation. Such support is likely to include 

regular participation in research seminars (at least one a year). It might also involve 

undertaking postgraduate supervision as the need arises and as appropriate according to 

qualifications and experience. A prerequisite of supervising students is that staff undertake 

specified and regular supervisor training. Such supervision would always be in the context 

of a supervisory team, and where supervision is offered an honorarium is paid. There are 

also wider possibilities of joint research projects, funding applications and publications, 

depending on mutual interest, energy and time.   

 

The entitlements of honorary research fellows are the use of the title, full lending rights in 

the Foundation library, and access to the electronic resources of the Queen’s library. When 

mailto:sleen@queens.ac.uk
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fellows are in attendance for Queen’s research-related meetings (for example, the research 

seminar or supervisor training events) they are eligible for a free lunch.  At other times, we 

invite a contribution (currently £5) to help cover costs. In return, Queen’s expects fellows 

to be active in theological research/publication, agreeable to be publically identified with 

Queen’s through being included on the Foundation website, and willing to be involved in 

the research activities of the Foundation as time permits, for example by being willing to 

support research students (this can take a variety of forms, from formal supervising to 

acting as adviser, reading a draft thesis and so on).  

 

I am delighted that you have accepted our invitation to become a fellow of Queen’s, and 

look forward to our ongoing connection and conversation.   

Finally, I would be grateful if you could provide some text for our website using the 

attached pro forma, and a good quality photo, sent as a jpg file.  If you are able to return 

this in the next month, that would be appreciated. We are keen to get you up on our website!  

 

I would be grateful if you would confirm receipt of this letter and let me know that you are 

happy to accept the terms of your appointment, and whether or not you will be able to 

attend the induction event.  Please return the text for the website at your earliest 

convenience.      

  

Best wishes,  

 

 
 

c.c. Revd Canon Dr David Hewlett, Principal   

       Mr Michael Gale, librarian  

       Revd Dr Dulcie McKenzie  
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Appendix 5: Email from Professor David Killingray about the Diaries of Thomas 

Brem-Wilson 

(06/06/2020) 

Dear Israel, 

  

I trust that you and yours are well in these fraught times. 

  

I am sending to various institutions (including Spurgeon’s College, SOAS, etc) and a number 

of individuals the attached copy of the diaries of Thomas Brem Wilson which I have 

transcribed and annotated.  Given your interest in reverse mission I thought you might like to 

have a copy as attached.   I trust it is of use in your teaching and research.  As you probably 

know, ‘reverse mission’ is not new.  In the nineteenth and early twentieth centuries numerous 

Christians of African origin and descent preached across Britain.  The bulging files on my 

study floor awaiting analysis, record the activities of these men and women. 

  

In Christ, 

David Killingray 
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Appendix 6: Terms of Reference of Christian Aid Working Group with Black 

Majority Church leaders on Climate Justice 
 

Being part of a committed group working together to understand and steward God’s integral 

mission of creation care. This includes poverty advocacy issues, legacies of enslavement and 

neo-colonialism to help take an holistic approach to tackling climate justice. 

Greater awareness of addressing the needs of different communities in the global south. 

Facilitating exchange of ideas and experiences of stewardship to strengthen church outreach 

and growth. 

Sharing and celebrating our own work with others around Climate Justice and campaigning 

to steward positive change. 

Learning from other Black Majority Churches + Climate Justice networks to challenge 

systems that keep people poor. 

 

Goals of the Group 

Speak out: Acting as a prophetic voice in the climate justice movement. Speaking truth to 

power for Climate Justice for the poor from the perspective and experiences of people of 

colour and faith. 

Participate: In a range of activities to ensure the movement fully reflects the ethnic diversity 

of faith leaders active on this issue. “This isn’t just about black leaders engaging in the 

movement but enabling the movement to recognise the value of engaging with faith leaders 

from minority communities.” 

Collaborate: Solution focused based on what we can do together to make what isn’t working 

better. 

Share good practice: Develop and share good practice that can benefit black faith leaders, 

Christians and the wider climate justice movement (Christian Aid, 2020a). 
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Appendix 7: Peer Review of Reverse Mission: African Presence and Mission 

within Baptists Together in the United Kingdom, Journal of European Baptist 

Studies, 2, 19, pp. 100-116. 
 

Peer Review form – CONFIDENTIAL (08/10/2019) 

This form is for the review of manuscripts submitted for publication in the Journal of European 

Baptist Studies, published by IBTSC, Amsterdam. Please tick relevant boxes and add your 

evaluation comments to indicate whether you consider the article to be: suitable – suitable with 

reservations – not suitable.  

 

√ = suitable      ? = suitable with reservations        x = unsuitable √ ? x 

Title of article: 

Reverse Missiology: Mission Approaches and Practices of African 

Christians within the Baptist Union of Great Britain (BUGB) 

 

 

 

* 

 

 

Level of scholarly treatment of subject (suitability of approach, 

conceptual and methodological clarity): 

 

The literature review, location of a gap regarding reverse mission and 

African presence and impact within historical churches in Britain, is 

very well presented and argued. It will introduce readers to important 

further reading 

 

The fieldwork is presented in a patchy fashion and could certainly be 

more rigorous. Terms like ‘a few’ of the respondents are too vague 

and the lists of views about, for example, the strengths and 

weaknesses of the Baptist Union could benefit from quantitative 

indicators. 

 

 

 *  

Level of written expression, structure and presentation: 

The article is, on the whole, well written and presented. It requires 

further correcting, as there are a good number of grammatical and 

punctuation errors and some spelling mistakes.  

 

 

 *  
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Overall evaluation and comments (including any changes you 

think are necessary to enable publication): 

 

While the article is interesting and well presented, I’m not sure it 

delivers on the promise of the title. The part on the Apology, may not 

fit with the question set in the title. 

 

The biographies are interesting, and if biography can be taken as a 

means of theological reflection (McClendon) then these could use 

some interpretative comments. They fade out rather than contribute to 

the argument.  

As stated above the statistical part could be presented with more 

specificity. 

 

Overall, it feels like it needs tightening up as there is a lot of useful 

and interesting material, but the argument isn’t coherent. 

 *  

 

Name of reviewer: 

 

Second review (07/11/2019) 

 

1. I note that, as you say below (and in line with the feedback advice you were given), 

you have added significantly to the section on interviews. However, this now makes 

your article rather long for our publication (almost 8500 words rather than our usual 

5500-7000). My suggestion is that you might cut out all references to the interviews (I 

have highlighted all the interview sections in green) and sometime in the future 

consider writing a fuller analysis of the interviews as a separate article. This would 

reduce your current article by c.1000 words and keep focused on your fascinating 

book research. Does this make sense to you? 

2. You have included a reference section at the end. This is not the practice with our 

journal; you need to give full publication and citation details as footnotes throughout. 

Footnotes 1-3 are already inserted – you need to complete this task. I have highlighted 

the sources in yellow throughout. Once you have moved all the information, please 

delete the reference section. 

3. Red section queries: 

 P3 & P4: Is ‘African religions’ the same as ATRs? 

 P5: ‘brilliant’ is a rather enthusiastic word! Do you want to keep it or make it 

more academic? 

 P7: ‘true’ might be better here as ‘accurate’. Is that ok? 

 P7&P8: this is repetitive. You need to do some rewording here… 

 P11&12: ‘Another’ appears 3 times – can you suggest alternative wording? 

 P13: Could these comments from ministers be integrated into the material on 

p14 (see below)? 

 P14: If you change ‘interviewees’ to ‘colleagues’ (or similar) you could keep 

these points of view in without mentioning interviews. 
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 P14: Should ‘Bible Colleges’ be ‘Theological Colleges’? 

·         P15: Wale is one of the African ministers within the Baptist denomination in the 

UK who holds possibly one of the most senior positions. This sentence is a bit odd – 

maybe ‘Wale is an African minister who holds one of the most senior positions within 

Baptists Together’. Would that work (or something similar)? 

·         P15: This approach is very different from the other case studies considered 

earlier. Could you briefly say why and also maybe provide a link to the Conclusion 

section (if you are happy to take out all the green section)? 

  

       

 

 


