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    FOREWORD


    MATTHEW SOERENS


    

      HOSPITALITY IS A MISUNDERSTOOD VIRTUE. At least in contemporary English, we tend to speak of hospitality as having friends over for a particularly extravagant meal, or making sure a guest room is clean for visiting relatives. Others might think of hospitality primarily in the context of an industry: hotels, restaurants, cruise ships and theme parks.


      But when the Apostle Paul commands the people of God to “practice hospitality” (Rom 12:13) and insists that leaders in the church must be “hospitable” (1 Tim 3:2, Titus 1:8), he was not talking about showing attentiveness to one’s friends, family or customers, but rather to strangers. Philoxenia—literally, the love of strangers—is precisely the opposite of xenophobia, the fear of strangers.


      So it is entirely appropriate that Christians of various traditions (including myself) have applied the various biblical commands to “welcome the stranger” to contemporary debates around refugees and immigration.


      Hospitality is certainly an important first step. But as theologian Soong-Chan Rah observes, “We need to move from hostility, to hospitality, and then to household . . . to becoming family.” When we welcome strangers well, they do not remain strangers: we quickly recognize them as neighbors and ultimately embrace them as a part of us.


      Christians—especially those of us who do not share Jesus’ Jewish ancestry—have a greater reason than anyone to embrace others as a part of our family. Ephesians 2 describes how Gentile believers were once “separate from Christ, excluded from citizenship in Israel and foreigners to the covenants of the promise, without hope and without God in the world” (Eph 2:12). But through Christ’s death and resurrection, we have been naturalized into God’s kingdom and adopted into his family: “fellow citizens with God’s people and also members of his household” (Eph 2:19). Having been sanctified by God’s grace, Jesus “is not ashamed to call [us] brothers and sisters” (Heb 2:11). Having been welcomed in by God’s grace, we are called to welcome others—not merely as guests but as family.


      Indeed, as Mark and Luke Glanville argue persuasively, that has been God’s design throughout the Scriptures, from the Pentateuch—where Yahweh instructs his people to integrate the vulnerable stranger in vivid detail—to the Gospels, where Jesus consistently cares for those on the margins of society and explicitly redefines family to include those beyond those sharing a biological connection.


      Interwoven throughout this biblical exegesis are practical, contemporary examples of the church in various parts of the world embracing refugees and other immigrants as kin. Many of these stories come from the community of Kinbrace in Vancouver, where for decades Canadian Christians have been welcoming refugee claimants (what Americans would call asylum seekers) and providing housing, practical support and—most importantly—love.


      From there, Mark and Luke ask how these biblical principles could and should be applied not just to individuals or congregations but to states, building a case for public policies that integrate a much greater number of refugees. In the midst of a season when my country, the United States, has dramatically retreated from its historic leadership role in refugee resettlement, with various other countries following its lead, the world’s refugees—some of the most vulnerable people on our globe—desperately need the church to influence public policy, pointing to a better way.


      At its best, the church already knows how to do this. In the Spanish-speaking congregation where my family and I worship—where most of our congregation has come from Mexico or Central America, and we’re the minority as native-English-speaking, US-born non-Latinos—I’m always warmly greeted as hermano. At first, I suspected this was just a convenient way to obscure that someone had forgotten my name, but in time it became clear that I was fully embraced as a part of this family. We’re kin, and we take every opportunity possible to sit down for a shared meal.


      It grieves me that, too often, Christians have seen refugees and other immigrants as a potential threat, heeding often-inaccurate rumors rather than the consistent commands of Scripture. Having been embraced by those with life experiences very different than my own, I want to extend that same embrace to others, which I am convinced presents a vital opportunity for the church to join God in his mission. I pray that this carefully considered book will point the way forward.
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    Introduction


    KINSHIP WITH REFUGEES
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      ON THE MORNING THEY LEFT HOME, Naza tried to appear unhurried to her two young daughters. They were, after all, going on holiday to America to see old family friends. This was true, at least in part, as Naza’s husband Ardil had continually reminded her in the weeks leading up to this day. Threats had been mounting after Naza, a freelance journalist, had posted an article on her blog criticizing the recent election. They had decided that Naza would go ahead with the children and Ardil would stay behind to sell the house. Within a few weeks, with the money from the sale, he would repay the debt for three one-way tickets to JFK and finance his own ticket. Inshallah.


      Upon arrival in New York, Naza and her daughters took a taxi to a nearby motel. The driver, hearing their story, advised Naza to speak with an immigration lawyer as soon as possible. The next day Naza located a lawyer’s office. The receptionist apologized, saying that the next available lawyer could meet with her in two weeks. “I can’t pay for two more weeks in a motel,” Naza confided to an Iraqi couple sitting next to her in the waiting room. They relayed to her what their own lawyer had told them: that the political mood in the United States was making it hard for refugees, and Canada might listen more carefully to the details of her story. “Go to Canada,” they said. And so the journey continued.


      Five days and multiple bus transfers later, they were standing at the US-Canada border, staring up at a huge white monument that read, “Children of a common mother.” “Just walk across,” Naza thought to herself.


      Quickly they were picked up by the Royal Canadian Mounted Police and whisked away to an office where Naza was questioned without her children. That night they were dropped off at a women’s shelter in the city center. They were given three bunks, but needed just one: Naza slept with one arm around each child. A few days passed, until one of the staff at the shelter asked Naza more questions and told her to pack her bags. Someone was coming to get her. She had no choice but to trust.


      They arrived at a place called Kinbrace. The front door opened into what looked like a big family eating together. There were joyful shrieks of children and a big pot on the stove. Naza thought she smelled Kurdish rice. The sound of a woman speaking her mother tongue confirmed it. She felt safe. And hungry.


      Naza and her daughters lived within the Kinbrace community for their first four months in Canada. The girls started school, and Naza enrolled in English classes with the hope of finding a job in journalism like she’d had at home. She started cooking the weekly community dinner, always with an eye on the door for another mother and two kids who might walk in seeking shelter.


      Eighteen months after their arrival in Canada they were finally granted refugee protection by the Canadian government. That was a special day; their friends at Kinbrace had a party waiting for them after six exhausting hours of questions regarding their case.


      Despite her joy and profound relief, Naza still waits with her daughters in their new home just outside Vancouver. It will be at least another year until they hold the permanent residence documents that will allow Ardil to be reunited with his wife and daughters.1


      This is a book about people like Naza and her family, forced to flee their countries of origin and welcomed into new communities, and about the hope for others in situations like theirs, that they too may find welcome, safety, and home. It is a book about communities such as Kinbrace that embrace and enfold displaced people as kin and about the hope that other communities—church communities, national communities, even the global community—might do the same. It is a book to encourage communities to express love for the stranger and repentance for harms done to strangers, to make themselves vulnerable for the sake of the vulnerable, and to accept responsibilities and embrace opportunities in response to a global crisis of forced displacement that is worsening every year.


      

        THE SCOPE OF SUFFERING AND OUR RESPONSE



        Not all displaced people find refuge. Not all communities provide welcome. Think of Alan Kurdi, the three-year-old Syrian boy in the red T-shirt who, on September 2, 2015, drowned while seeking passage across the Mediterranean to Europe. His lifeless body was found washed up on a Turkish beach. Think of Tasmin, the thirteen-year-old Rohingya girl who had become separated from her family while fleeing ethnic cleansing in Myanmar, then snatched by people traffickers, and sold into forced labor in Bangladesh.2 Think of Jasson and Alex, two unaccompanied teenagers fleeing violence in Honduras, impeded by bureaucratic hurdles from applying for asylum promptly in the United States and lacking the funds to pay people smugglers to facilitate undocumented entry, murdered while waiting in Tijuana, Mexico.3 Think of Omid Masoumali, a young Iranian refugee placed by the Australian government in indefinite detention offshore in Nauru. Having been informed that he would remain on the island for another ten years, Omid set himself on fire and died.4 Think of Laura, twenty-three, fleeing domestic violence in Mexico but pressured by US officials into agreeing to “voluntary return,”5 and Acevedo, twenty, fleeing gang violence in El Salvador, whose application for asylum in the United States was rejected.6 Both were killed upon returning home. And think of the millions of people around the world who have been forced to flee their homes and now wait in refugee camps or urban destitution in “countries of first asylum” that are often unstable and impoverished, with little hope of resolution to their displacement.7


        The numbers are staggering. The office of the United Nations High Commissioner for Refugees (UNHCR) tells us that, as of the end of 2019, 79.5 million people around the world have been forcibly displaced from their homes due to persecution, conflict, violence, human rights violations, or events that have seriously disturbed public order. That’s more than the entire population of either the United Kingdom or France, more than the combined populations of Canada and Australia. More than thirty million of them are children under eighteen years of age.8


        Of these 79.5 million displaced people, 45.7 million are “internally displaced,” meaning they remain in their countries of origin. Slightly more than four million have fled their countries of origin and are waiting for a decision on an application for asylum. A further 3.6 million are Venezuelans who have fled their country in recent years. UNHCR at present describes them not as refugees but as “Venezuelans displaced abroad.” The remaining 26 million have fled their countries and been recognized as refugees. The majority of refugees come from only a small number of countries. More than half of Syria’s population has been displaced by the brutal civil war that has raged since 2011: 6.6 million Syrians are internally displaced and a further 6.6 million are refugees displaced beyond Syria’s borders. Millions more have fled intractable violence in Afghanistan (2.7 million), civil war in South Sudan (2.2 million), and ethnic cleansing in Myanmar (1.1 million).9


        Displacement for most is long lasting. More than three-quarters of the world’s refugees have been displaced for more than five years.10 And things are getting worse as climate change is amplifying the frequency and severity of armed conflicts, food and water scarcity, and other drivers of displacement.11


        While many people in the West feel overwhelmed by large numbers of people approaching or crossing their national borders in search of refuge, the vast majority of refugees—85 percent—are hosted by countries in developing regions beyond the West—countries that are neighbors to war, conflict, and persecution.12 Turkey hosts 3.6 million refugees. Colombia hosts 1.8 million. Pakistan and Uganda each host 1.4 million. One in every six people in Aruba is a “Venezuelan displaced abroad.” One in every seven people in Lebanon is a refugee. Certainly, some Western countries welcome tens of thousands of refugees each year and provide protection to hundreds of thousands of asylum claimants. But the combined efforts of developed countries provide home to only a small fraction of the world’s forcibly displaced people. Only 107,800 refugees—less than half of 1 percent of the global refugee population—were welcomed and resettled into new countries and communities in 2019.13


        Western countries have far greater capacity to provide safety and sustenance than many developing countries currently hosting millions of refugees. But these more affluent countries not only refuse to welcome larger numbers of displaced people; they spend billions of dollars each year containing displaced people in developing countries, deterring asylum-seeking people from approaching their territories, and detaining for long periods those who manage to claim asylum in the hope that they may simply give up, return to their countries of origin, or seek new homes elsewhere. And things are getting worse. Resurgent nationalism sees many people in the West hardening their attitudes toward displaced foreigners, while growing mistrust and antagonism among the world’s most powerful states hampers efforts to develop international solutions.


        Western Christians tended in past decades to be sympathetic to the plight of forcibly displaced people, but they too have hardened their hearts in recent years. Indeed, certain groups of Western Christians now tend to be less sympathetic toward refugees than their fellow citizens. A study by the Pew Research Center in 2018 found that only 51 percent of Americans say that the United States has “a responsibility to accept refugees into the country.” This low percentage is concerning enough. But consider that the same study found that only 25 percent of white evangelical Protestants say that the United States has such a responsibility—a lower percentage than any other group categorized in the study. While some white evangelical Protestants said they did not know the answer to the question, a full 68 percent were willing to say that the United States does not have a responsibility to accept refugees. Agreeing were 50 percent of white mainline Protestants, 28 percent of black Protestants, and 45 percent of Catholics.14


        Whatever concern Christians may have for the plight of displaced foreigners, these concerns are, for many, trumped by concerns for the security of their own families, the economic well-being of their own communities, the culture and values of their own nation. These are legitimate concerns. But the way we frame them, the weight we give them, and the implications we draw for our responsibilities toward refugees and other displaced people are too often misshaped by problematic theologies, partisan politics, and misinformation.


      


      

      

        THE NEED FOR THIS BOOK



        We write this book because we feel an urgent need for a biblically grounded Christian perspective on our present global crisis of forced displacement and an outline of how this biblical ethic might be applied faithfully and creatively at the levels of the church, the nation, and the globe. This is a big task, requiring an argument with many moving parts. But there are good reasons for attempting to tackle these many parts in a single book.


        We have found that biblical arguments for compassionate welcome of strangers are often met with rebuttals: But you misunderstand politics. It is all very well for individuals to be open-hearted and open-handed toward strangers, but you have not grappled sufficiently with the conceptual limits, the large-scale practicalities, and the sheer imprudence of applying this to countries and their governments.


        In a recent book offering a Christian perspective on American immigration policy, for example, Mark Amstutz laments that individual Christians and churches too often offer recommendations for public policy that “emphasize biblical morality, but . . . contain little political science.”15 They draw proposals from biblical teachings about the love of neighbor and the welcome of strangers, but they fail to appreciate the constraints faced by government officials seeking to devise just policies, he claims. They fail in particular to grapple with the realities of global politics, the nature of sovereign statehood, the meaning of citizenship, and the necessary limits to the rights of outsiders.16


        Likewise, political arguments offered by Christians for a more compassionate approach to refugees are often met with different rebuttals: But you misunderstand the Bible. You’re bringing political ideology to your reading of Scripture. Biblical injunctions to welcome the stranger are not as straightforward as you think.


        In a book on “the immigration crisis,” James Hoffmeier argues that Israel was called to care only for the sojourner who entered their lands “legally,” and Romans 13:1-7 makes clear that the responsibility of the state is “to enforce its laws and provide for its citizens.”17 Hoffmeier’s argument has had great influence, having been discussed in a Bible study run by Capitol Ministries for members of the US Congress in 2016 and repeated in a memo on “the Bible and the wall,” written by Capitol Ministries at the request of members of the White House Cabinet Member Bible study in 2019.18


        Such efforts to soften the urgent and radical implications of the biblical call to welcome the stranger are, in our view, problematic. But to appreciate and articulate why requires engagement with a variety of fields of scholarship: biblical, missional, and political theology as well as history, political theory, and international relations. Amstutz is right to note the need to think hard about how biblical injunctions to show compassion for the stranger should be applied collectively, particularly in a world of sovereign nation states, even if, as we will argue, the conclusions that he draws are unjustifiably restrictive. Hoffmeier is right to note the need to wrestle with the meanings of words used to describe non-Israelites in the Bible and the implications of Romans 13 for the governance of citizens and foreigners, even if, as we will show, his interpretations are profoundly mistaken.


        We write this book as brothers with complementary expertise across the scholarly fields mentioned above. Mark is an Old Testament scholar (formerly an urban missional pastor) who has published on historical and ethical issues regarding displacement as addressed in the Pentateuch.19 Luke is a scholar of international relations who has spent the past decade researching past and present understandings of the responsibilities of states to care for the well-being of people both within and beyond their borders, with a particular focus on the care of people at risk of mass atrocities.20 We have been delighted to discover that our varied research interests have enabled us to engage in this book with a wide range of questions commonly asked by Christians grappling with refugee issues. We offer what we hope is a faithful, empathetic, imaginative, and attractive vision of a way through our present crisis of displacement. We pray the book will go some way toward equipping Christians to understand that the biblical model for communities is one in which people will relentlessly and joyfully enfold the vulnerable, the marginalized, and the displaced, and to comprehend how this model can be applied in practice in church communities, national communities, and even the global community.


      


      

      

        INTRODUCING A BIBLICAL ETHIC OF KINSHIP



        Those advocating for greater compassion and generosity toward refugees and other migrants in recent years have grounded their arguments in a variety of theories, concepts, and traditions. Some recommend a commitment to human dignity and human rights.21 Others urge the recognition and performance of human responsibilities.22 Some endorse a posture of hospitality.23 Others call for the provision of sanctuary.24 Each of these approaches is biblical and valuable. We might worry that the notion of human rights fails to clarify who in particular should ensure these rights are protected. We might worry that the attribution of responsibilities to potential protectors in theory is insufficient to motivate action in practice. We might worry that the idea of hospitality diminishes refugees by portraying them as people who are always in the position of receiving. And we might worry that sanctuary provides only an impermanent resolution to the ongoing problem of displacement. But, in the hands of clear thinkers, each of these approaches has proved capable of sustaining profound insights into how individuals and communities ought to engage with displaced people.


        In this book, however, we offer a new approach, one that is arguably both more demanding for Western nations and more transformative: a biblical ethic of kinship.25 The deep narrative structure of Scripture, we argue, urges the people of God to embrace and enfold refugees and other displaced people as kin. This call to kinship is a pattern of thought that runs from the beginning to the end of the biblical story. God’s people are urged again and again to extend kinship to those who are marginalized, to welcome into the protective center of the community those who are without clan, without family, and without home.


        We begin the book by retrieving carefully this ethic of kinship from Scripture. We then proceed to explore how such an ethic might be embodied within church, national, and global communities today. Recognition and acceptance of the biblical call to kinship with displaced people, we suggest, has the potential to generate profound change within each of these communities, prompting us to repent of our own participation in the exclusion, marginalization, and harm of vulnerable people, leading us to embrace our own vulnerabilities as we enfold the vulnerable and helping us to joyfully grasp new opportunities for mutual transformation.


      


      

      

        WHAT IS KINSHIP?



        Kin comes to modern English from an Anglo-Saxon word that means simply “family.”26 Kinship is our sense of family feeling, the ties of commitment that structure our individual identities and our belonging to others. It addresses basic questions of relationship: To whom are we obligated? From whom may we expect support? “To the extent they lead common lives,” cultural anthropologist Marshall Sahlins suggests, kin relations “partake of each other’s sufferings and joys, sharing one another’s experiences even as they take responsibility for and feel the effects of each other’s acts.”27 In the language of the Yolngu people, a people indigenous to Australia, the word for selfish, gurrutumiriw, means “acting as if one has no kin.”28


        We can be tempted to think of kinship quite narrowly as a blood tie, a connection that is natural and unchangeable. But kinship is not only biological, and it does not remain static. Kinship is often constructed socially. Think of marriage. Think of adoption. We speak of an intimate friend as a “brother from another mother” or a “sister from another mister.” We conceive of bands of brothers in war—brothers in arms. We construct sisterhoods across a variety of contexts—from religious orders to traveling pants! These ties, these kin relationships, can be felt just as strongly and held just as dearly as ties of blood, and in many instances more strongly and more dearly.29


        After decades spent observing and reflecting on kin relationships, Sahlins concludes that kinship is simply “mutuality of being.” Kinsfolk, he suggests, are “persons who belong to one another, who are parts of one another, who are co-present in each other, whose lives are joined and interdependent.”30 While blood ties are frequently the source of kinship, anthropologists such as Sahlins tell of kinship relations produced also by shared meals, shared habitation, shared memories, and shared suffering. And they emphasize that the use of kinship as a descriptor for nonblood relationships should not be thought of as merely metaphorical or symbolic. Even the label “fictive kinship,” commonly offered to distinguish a social construction from supposedly “real kinship,” may be too weak. Constructed forms of kinship can be found enjoying equal status or even taking priority over biological forms often enough that they ought to be considered no less real.31


        We commonly speak in terms of kin relationships not only when describing relations between individuals or within small groups and communities but also when we talk about nations. We speak of the motherland or the fatherland. We remember our founding fathers. If we are not citizens by birth, we become so via “naturalization.”32 Again, such kinship tends to be socially constructed. While some may conceive of their nation in biological and naturalized terms—appealing to ties of blood and soil—in reality, as Benedict Anderson famously observed, nations are “imagined communities.”33 “We have made Italy, now we have to make Italians,” Massimo d’Azeglio admitted upon Italy’s unification in 1861.34 And political leaders have expended enormous energy and resources across generations “making” Italians, “making” Britons, “making” Americans, and so on—cultivating national kinship.35


        Ties between fellow nationals are typically thinner and less intimate than those between family members or close companions. The vast majority of members of a national community will never even meet each other. Appeals to kinship at the level of the nation may thus often take a more symbolic or metaphorical form. But we still commonly observe a certain “mutuality of being” as members of a nation feel that they are in some sense joined together. They belong to each other; they are parts of each other and also parts of the whole. And this feeling of mutuality can be extraordinarily powerful, leading people frequently to lay down their lives in wars fought for their country and their compatriots.36


        Of course, even as it produces solidarity and mutual care for those within the group, kinship can prove exclusionary, generating and validating extraordinary harms done to those outside the group. The past and present horrors of nationalist xenophobia, whereby neighbors are made alien and foreigners are rendered inhuman, attest to that. But it doesn’t have to be that way. Kinship is “susceptible to continuous transformations and adaptations,” anthropologist Janet Carsten concludes, and so it can expand to enfold outsiders.37 We see this happen within families, worshiping communities, and even nations. When Canadian Prime Minister Justin Trudeau personally welcomed a planeload of Syrian refugees to Canada in 2015—the first of more than twenty-five thousand that would arrive over the next few months—he made a point of inviting them into the Canadian “family.” Three years later, one of those Syrians, Basel Alzoubi, who had arrived with his wife and three children, reflected on both the grief and joy of transformed kinship: “My Syria and my country is like my mom, in my soul and in my heart. I never forget for a second. Canada is my kids’ home, their mother, because they will grow up here.”38


        People use the motif of kinship even to talk about global relations. Again, sometimes this can be used to justify the exclusion and exploitation of outsiders. Think of how Europeans deployed the notion of a “family of civilized nations” in the nineteenth century, to articulate their mutual bonds and shared rights and responsibilities but also to validate the exclusion of “uncivilized” nations beyond Europe and to help justify the conquest and colonization of non-European peoples.39 But, again, kinship doesn’t have to be constructed in such exclusive ways. Reflecting on the ten-year anniversary of the 1994 Rwandan genocide, UN Secretary-General Kofi Annan urged the international community to move “from dehumanization and toward a stronger sense of global kinship,” according to which we accept that everyone on earth is “fully worthy of our interest, sympathy, and acceptance.”40 Martin Luther King Jr. articulated a similar idea in a powerful 1967 speech condemning the Vietnam War. Invoking the notion of the “brotherhood of man,” he urged his American listeners to remember that all are called “to be a son of the living God,” to recognize Vietnamese peasants therefore as brothers, and to “transform the jangling discords of our world into a beautiful symphony of brotherhood.”41 While such a global vision may, like national visions, lack the thickness and intimacy of close interpersonal relationships, it still evokes a real and genuine “mutuality of being.”


      


      

      

        KINSHIP AS A BIBLICAL ETHIC



        Kinship was a vital part of the social worlds of both the Old and New Testaments. The cultures within which Scripture emerged were Middle Eastern communal cultures in which kinship networks were reflected in daily activities, patterns of residence, economic cooperation, and political organization.42 In the Old Testament we find that genealogical ties are emphasized (Deut 29:10-12). An individual is commonly identified as “the child X, of the clan Y, of the tribe of Z, of the people of Israel.”43 People are expected to submit to the elders and the paterfamilias (Deut 21:18-21). The sins of the fathers are said to fall upon the children until the third and fourth generation (Ex 34:7). Frank Moore Cross concludes, “The social organization of West Semitic tribal groups was grounded in kinship. Kinship relations defined the rights and obligations, the duties, status, and privileges of tribal members, and kinship terminology provided the only language for expressing legal, political, and religious institutions.”44 In the New Testament we see again the importance given to genealogy (Mt 1:1-17) and a presumption that people will ordinarily submit to their parents (Mk 10:29) and provide mourning rites and burial for their deceased kin (Mt 8:21). The centrality of kinship to the social world is visible also in the ways that Jesus challenges these presumptions and forms new kin relationships, as for example when he declares, “whoever does the will of God is my brother and sister and mother” (Mk 3:35).


        Given the centrality of kinship to the social worlds of both testaments, it is vital that we pay attention to how the biblical authors treat the concept. Such a context-sensitive approach is not only faithful to the text; it also brings to light a radical and exciting response to the plight of the marginalized throughout Scripture that might otherwise remain invisible to those of us in the West, who ordinarily give little thought to kinship. We will see that God’s people are called again and again across Scripture to extend kinship to those on the margins, those without community, the dispossessed, the dishonored, and the displaced.


        Given the centrality of kinship to the legal, political, and religious life of the communities of both testaments, this is a vital ethic indeed. It is not only how God’s people are called to behave; it is constitutive of what it means to be God’s people. As we recognize that God’s people are called to be a light to the nations, we can begin to comprehend this biblical ethic of kinship as God’s design and desire for all communities—not only worshiping communities but also national communities, and even the global community.


      


      

      

        THE STORY OF KINBRACE


        Kinship is a creative act. Carsten reflects on the creativity that people invest in nourishing new kinship. “I take it as fundamental that creativity is not only central to kinship conceived in its broadest sense, but that for most people kinship constitutes one of the most important arenas for their creative energy.” Kinship, she observes, “is, among other things, an area of life in which people invest their emotions, their creative energy and their new imaginings.”45 The creativity that communities can invest in enfolding displaced people is of particular interest for this book. In the chapters that follow, we will observe the tremendous creativity of the biblical authors as they urge their communities to pursue kinship with those who are vulnerable and marginalized.


        We will also return often to stories from “Kinbrace,” a community based in Vancouver, Canada, that creatively pursues kinship with refugees. Birthed in 1998 by Grandview Church—the church in which Mark pastored for seven years—Kinbrace Community Society has been providing housing and support for refugee claimants for over twenty years. Throughout the book, we will hear from people who went through their refugee claim process while living at Kinbrace. We will also hear from the Kinbrace staff, some of whom have refugee experience of their own. It is our hope that hearing from the Kinbrace community will keep this book practical and personal, even as we dive into some of the complexities of Scripture, missional theology, and political theory. Most importantly, the Kinbrace story may give you hope as you read. It might inspire in you some creative responses to be cultivated within your own communities.


        A brief introduction to Kinbrace here will help us to paint a picture of what the practice of kinship with the displaced can look like.


        For many years, Grandview Church has shared a vision of being attentive to and living alongside vulnerable people, of being alive in its neighborhood. Two members of the church, Tama and Loren Balisky, grew up in Africa and have long been aware of and concerned for the plight of displaced. Tama and Loren realized that many refugee claimants in Vancouver were living on the streets, bouncing between homeless shelters. In 1998, a hundred-year-old house was purchased close to the church. The house had already been roughly renovated into seven apartments. The Baliskys moved into the house, and the life of Kinbrace began! Some years later, in 2005, Kinbrace was able to purchase the house next door, and today these two houses, with their joint yards, form a common space for the Kinbrace community. Over the years, this space has been home to 550 refugee claimants, as well as to many others who have lived there in solidarity with them.


        At the heart of Kinbrace is the practice of living together. Sharing weekly community meals was a practice from day one, and it continues to this day. Along with the food, grief and loss are often shared, as refugees speak of family separation, of being unable to travel back to their countries of origin, and of the deaths of family members back home. But there is also a deep joy around the table in the discovery of new community, their common journey, and shared life.


        Kinbrace cultivates kinship with and among displaced people, enfolding newcomers on the basis that “refugees are the you and me of another place,” as Loren says. Perhaps you may already be thinking, How might the creative example of Kinbrace stir the imagination of my church as it contemplates what it might do in solidarity with displaced people? Or, How might recognition of a biblical call to kinship help me and my local community challenge the prevailing national rhetoric of fear and antagonism toward refugees and enable us to model and advocate for generosity, welcome, and love for the stranger? Or even, How have I personally been enfolded into kinship by others, and how might I do the same for strangers in need?


        

          Kinbrace’s Five Core Values


          

            The Kinbrace community shares five core values (see https://kinbrace.ca), which nourish its ongoing daily activity and inform its operational policies. When we first set out to write this book, we adopted these five core values as our guide, and they have served us well as they help define in practical ways the biblical ethic of kinship that we find in Scripture. The five core values, as Kinbrace expresses them, are


            Welcome. We are in solidarity: bearing witness to exile, we live with refugee claimants.


            Trust. We are a community: affirming dignity, we commit to the best in one another.


            Mutual Transformation. We are diverse: striving to listen well, we learn and grow.


            Celebration. We are grateful: amidst joy and sorrow, we discover hope.


            Prayer. We are sojourners: held by grace, we journey into the mystery and love of God.


          


        


      


      

      


        A BIBLICAL ETHIC FOR THE CHURCH,


          THE NATION, AND THE WORLD



        We develop the argument of this book in four parts. Part one, The Bible, traces how God’s people are called throughout the biblical story to enfold as kin those who are marginalized from community, without land and without family. In calling Israel, in sending the Messiah, and in forming the church, God is reconciling humanity not only to himself but also to one another, as kin. Kinship is a theme, we suggest, that the church must rediscover if we are to have a truly biblical vision for displaced people. Our use of biblical material is selective, in order to attain depth, focusing on Deuteronomy in chapter two, a small number of other Old Testament books in chapter three, and the Synoptic Gospels in chapter four. The motif of feasting unifies this biblical discussion. Throughout the biblical story, meals are important opportunities for outsiders to be enfolded as kin. Inclusive festivity, where God’s people feast together on divine supply, is an evocative image for the joy of kinship with displaced people that we highlight and celebrate in this opening part of the book.


        Part two, The Church, examines in a single chapter—chapter five—how this biblical ethic of kinship might shape the mission of the church today. It provides a transition point for the book, drawing on the biblical theology presented in part one to articulate practical and creative ways that worshiping communities can seek to enfold displaced people as kin and contemplating how the church might model and advocate for just and compassionate responses to forced displacement. We explore ways of cultivating a spirit of thanksgiving and generosity in worshiping communities, encouraging them to share the “feast” with displaced people while also sharing in their grief.


        Part three, The Nation, shifts the focus from worshiping communities to political communities. Chapter six examines God’s desire for national communities, highlighting the call to justice, including justice for the stranger, and suggesting that borders and boundaries should be regulated only with the purpose of serving this vision. We acknowledge the value of national identities. Yet we emphasize that, insofar as these identities do not drive us to embrace vulnerable outsiders as kin, we should work to develop new narratives of ourselves and our collective purposes. Chapter seven wrestles with common arguments that downplay the obligation of political communities to welcome strangers, from appeals to Romans 13 and the prerogatives of sovereign authority to claims about the justice of prioritizing one’s own people. Consideration of these arguments actually amplifies our appreciation of the mandate to enfold displaced people as kin as they help us perceive how we have so often contributed to their past and present suffering. Kinship with refugees is not only an opportunity to be seized but also a practice of repentance. Chapter eight then works through some practical implications. We take seriously fears surrounding national security, economics, and culture. We lament, however, that these fears are often manipulated and overstated to justify practices of exclusion that do great harm to strangers. Nations can reimagine themselves, we explain, letting go of fears and nurturing compassion for displaced people. And they can “lock in” this compassion, in a sense, via policies and procedures grounded in love and trust rather than fear and antagonism toward those whom they might enfold as kin.


        Acknowledging that no single country can fully address the global refugee crisis on its own, we shift the level of analysis once more in part four, The World, to explore the possibility and opportunity for a cooperative global response that might ensure the provision of safety, welcome, and home to our global kin. Chapter nine wrestles with a dominant approach to thinking about global affairs, Christian realism, which insists that it is right for countries to behave selfishly in a dangerous and unpredictable world. We argue that we can and should discard realism’s fear-based ethic and pursue instead a renewed vision for international relations, grounded in a biblical ethic of global kinship with the vulnerable. Chapter ten then strives to imagine a practicable, creative, and comprehensive response to our present crisis of displacement. Among numerous tangible suggestions, we propose that, given the enormity of the crisis and the contribution we in the West have made to it, countries ought at minimum to cooperate immediately to increase global resettlement numbers ten times over. We explain how we arrive at this figure. As radical and idealistic as it may sound, we contend that we must pursue it. Anything less, we suggest, constitutes a grave moral failure of the global community.


        The book concludes with a reminder that, as worshiping communities embody Christ’s radical welcome, we live as a foretaste of the kingdom of God, a sign to our nations of the joy that may be found in extending kinship to the stranger. The church, moreover, has a profound opportunity to invite national and global communities to reimagine themselves, to risk and rejoice in the transformation that occurs when communities embrace the displaced. The challenge before us is, above all, a spiritual one. The biblical call to embrace the displaced as kin displays the beauty of Christ and of what Christ is busy doing in his world. Despite the appeal of this ethic, the movements that are required—from fear to trust, antagonism to welcome, restrained charity to mutual transformation—constitute nothing less than spiritual renewal, as we are shaped by Scripture and by the Spirit of Christ. The challenge, therefore, must drive us to individual and communal prayer, to discernment of God’s will for our lives in regard to our kin, and to action.


      


      

      

        TOO POLITICAL? TOO IDEALISTIC?



        But perhaps we’ve already lost you. Perhaps you’re thinking this is all sounding too political. Doesn’t the biblical call to love thy neighbor and welcome the stranger only apply to individual Christians and the church? Is it really applicable to sovereign nation-states? Should it really inform how countries develop their policies toward refugees domestically and how they cooperate with other countries globally? Such concerns are often expressed. We address these questions in more detail over the course of the book, and especially in chapter six. For now, we simply suggest that the mission of God has in its scope the whole world, for through Scripture we discern God’s desire for human community, and we thereby discern what the Spirit is longing to restore, and is busy restoring, in the world.


        Mission is the encounter with the world of a community gathered by Christ to be caught up in the Father’s reconciling purpose for all of Creation. Our hope is that the church might grab hold of the opportunity to model and prophetically advocate for a just and compassionate national and global response to displacement as it participates, by the power of the Spirit, in God’s mission.


        Alternatively, perhaps you’re thinking this is all sounding too idealistic. We have heard this critique more than once while writing this book. Can we really hope for communities to radically change how they engage with displaced people beyond their borders? Wouldn’t it be better to lower our sights and seek more realistic, incremental change—perhaps a firmer commitment to funding the work of UNHCR and other humanitarian agencies that assist and protect displaced people in developing countries, a softening of political rhetoric that dehumanizes asylum seekers, and a marginal increase in the refugee intakes of Western countries that is generous, but not radically so? We acknowledge that, certainly, there can be a time and a place for seeking to nudge reluctant communities and their leaders toward more compassionate rhetoric and more generous policies—a time and a place for negotiation, for compromise, and for accepting marginal gains in the direction of justice. But that is not the task of this book. The task of the book is to examine, as best we can, God’s vision for how communities should engage with dispossessed, dishonored, and displaced outsiders and to explore, as best we can, how this vision might ideally shape the responses of church, national, and global communities toward displaced people today. It is idealistic, in the sense that God’s desire for human society is so much more beautiful than the present reality. Only once we comprehend the ideal can we know what, by the power of the Spirit, we ought to strive for.


        And this is where the multidisciplinary nature of our book comes in. We grapple with the complex realities of church communities, the sovereign state, and the global order in this book. And yet our appreciation of the complexity of the global refugee crisis, and the real impediments to transformational change within church, national, and global communities, while helping to guide our claims, does not dictate a more limited moral vision or a more restricted set of policy recommendations—for it is Scripture also that guides us. We hope and argue for more than merely the pragmatic pursuit of marginal gains. We are convinced that the radical ethic of kinship with the displaced that we retrieve from Scripture and whose implementation we urge today is feasible, even if challenging. We are also convinced that it is a better, richer, more joyful ethic for community, even if a fearful world says otherwise. But its realization will take creativity and courage, prayer and spiritual renewal, and God’s hand.


        Our friend, Jarrod McKenna, who lives in community with refugees in Australia and engages in creative activism on behalf of the vulnerable, put it beautifully, when we asked him about his hope for change:


        

          I don’t expect my activism can possibly change policy, society or the government. Yet being faithful to Christ’s reign sets us free from the confines of what the Powers dictate as possible. The empathetic, imaginative, creative business of living God’s love opens in prayer the space where God’s impossible can come to pass.


        


      


      

      

        FINAL CLARIFICATIONS



        Before we proceed, let us clarify three terms that are central to this discussion.


        Refugee. In this book we speak of refugees. But we also speak of asylum seekers, the internally displaced, and other displaced persons. Who exactly are we talking about? We have in mind a wide range of people: anyone forced to flee his or her home to seek safety or sustenance elsewhere. The 1951 Refugee Convention and the 1967 Protocol that augments it define a refugee quite narrowly, as someone forced to flee her or his country due to “a well-founded fear of being persecuted for reasons of race, religion, nationality, membership of a particular social group or political opinion.”46 But this definition is a product of a particular historical and political context. Persecution is just one reason that people flee their homes, particularly today. “Environmental disturbance, including that due to climate change; generalized violence, whether because of war or drug- and gang-related violence; and food and water insecurity—these have all been identified among the ‘new drivers’ of displacement,” refugee scholars Alexander Betts and Paul Collier tell us.47 A common thread connecting these drivers of displacement is the growing phenomenon of state fragility and state collapse in developing regions of the world. Unable to secure their basic human needs in unstable and impoverished countries of origin, many people who have an opportunity to flee choose to do so. Scholars helpfully describe this phenomenon in terms of “survival migration” or “distress migration.”48 Some are recognized as refugees in accordance with the Refugee Convention’s definition, but not all. It is this broad range of displaced people that we have in mind.


        A distinction is often made between people who are displaced and forced to move in order to survive and people who choose to leave their countries of origin in search of a better life, improved work opportunities, improved education for their children, and so on. This distinction may be morally relevant in the abstract. But we should recognize that, when dealing with reality, the distinction is frequently blurred. Refugee scholar Jørgen Carling helps us understand:


        

          The “two kinds of people” argument is . . . undermined by the drawn-out trajectories of many current migrants. A Nigerian arriving in Italy might have left Nigeria for reasons other than a fear of persecution, but ended up fleeing extreme danger in Libya. Conversely, a Syrian might have crossed into Jordan and found safety from the war, but been prompted by the bleak prospects of indeterminate camp life to make the onward journey to Europe.49


        


        Consider the 4.5 million Venezuelans who have fled increasing rates of poverty, corruption, organized crime, and political instability in recent years.50 Should our response really be contingent on the extent to which the mixed and messy causes of their displacement correspond to abstracted legal criteria? So while we focus in this book on forcibly displaced persons, we don’t consider it our task to draw a clear distinction between “legitimate” and “illegitimate” claims for asylum, and indeed we worry when our leaders draw such distinctions with the aim of avoiding the obligation to welcome vulnerable people—such as US Attorney General Jeff Sessions declaring domestic abuse and gang violence to be illegitimate grounds for asylum, or Australian Prime Minister Tony Abbott declaring that refugees who move on from the first country that they flee to are no longer refugees but economic migrants.51


        Crisis. We speak in this book of crisis: a global refugee crisis, a survival migration crisis, a crisis of forced displacement. Crisis is a dangerous word. It directs our attention in particular ways. Mishandled or manipulated, it can pervert our understanding of what really matters. How sad it is that Europeans only began to speak of the long-standing and enormous problem of forced displacement in the Middle East and Africa in terms of a refugee crisis when Europe received a large influx of displaced people from those regions in 2015. And how worrying it is that we commonly frame it as a “European refugee crisis,” as if it is Europe that is in crisis rather than our longstanding global crisis of mass displacement.52 Likewise, how concerning it is that US officials and commentators frame the mass movement of asylum seekers from Central America today primarily in terms of a border crisis, when numbers of illegal crossings of the US-Mexico border, while substantial, are lower than they were twenty years ago,53 and when the greater crisis is surely the increasing displacement in and from Guatemala, Honduras, El Salvador, and elsewhere—a crisis that is only made worse by the United States’ efforts to prevent or deter families from these countries seeking asylum (efforts that we discuss in chap. 10). And yet, even in speaking of a displacement crisis we need to always keep in mind that this is the story of individual people and families, people with dreams, skills, ingenuity, creativity, and bravery—people just like us. We use the language of crisis in this book, as risky as this is, because we want to highlight the enormity of the global issue of forced displacement. But we seek constantly to keep in mind that it is this displacement that is the crisis, not the fact that we are presented with a need—indeed, a wonderful opportunity—to respond.54


        The West. We use another problematic term in this book: “the West.” This term is not only imprecise, but it risks implying the superiority of the West over the “non-West” as well as encouraging generalizations about both the West and the rest.55 Nevertheless, the term seems the best label for the countries whose opportunity to offer kinship to displaced people we focus on in the book: the United States, Canada, Australia, and the countries of Western Europe. It is worth noting the historical ties of these countries to colonialism. Some are former centers of empire. Others were established by such centers as white settler colonies. The European colonial project involved not only the migration of tens of millions of Europeans to colonies beyond Europe but also the displacement and slaughter of massive numbers of indigenous peoples and the extraction of natural and human resources back to Europe, bequeathing historical injustices and facilitating the establishment of global inequalities that remain with us today.56 We believe that this history, and the echoes of this history that we continue to see in global rules and practices, must be taken into account when considering the repentant and self-sacrificial kinship that Western countries might “owe” to displaced people today. We explore this further in later chapters.


        But for now, let us turn to part one, where we retrieve the scriptural call to kinship with the displaced.
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